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POETS, SCRtBES, OR PREACHERS?
THE REAUTY OF PROPHECY !N THE SECOND 

TEMPLE PERtOD

AesferA. Grabbe 
Gn/vers/fy of A/o// 

F/VGA^/VD

Late prophetic books such as Zechanah and Haggai descnbe individuals 
who deliver prophecies in the name of the God of Israel. Apocalyptic writings such as 
7 PnocA 1-36 and Daniel 7-12 relate the heavenly journeys and the visions (complete 
with interpretation) of patriarchal figures. Some writings suggest that there were no 
prophets around to take care of such mundane prophetic tasks as ruling on polluted altar 
stones (1 Macc 4:44-46); others speak about prophets as if they roamed the streets 
unhindered and, if not in droves, at least in respectable numbers. This is the picture/ 
but what was the reality?

The aim of this paper is to address three questions: (1) the relationship 
of prophetic literature to social reality; (2) the relationship of apocalyptic literature to 
prophetic literature and to social reality; and (3) the status of stories about prophets and 
ptophet-like figures. Since each of these topics is potentially large, some of my treat­
ment will be in the nature of a programatic outline. I shall also be building on some of 
the arguments in my book, Priests, Prophets, Diviners, Sages J

The Problems of Definition

In one sense prophets and prophecy are what we say they are. That is, 
as scholars we can come up with a definition on which we all agree as the basis for 
communication and further research, regardless of what the ancients meant by the 
terms. We can decide that a prophet is a four-eyed, one-homed pink and purple people 
eater who wears an itsy bitsy teeny weeny yellow poka dot bikini, and sleep soundly in 
our beds at night with a clear conscience, as long as other scholars go along with this. 
Nevertheless, most definitions pay some lip service to the terminology of the biblical

1 Lester L. Grabbe, Priests, Prophets, Diviners, Sages.* A Socio- 
Aistorica/ StaJy q/ Pe/igwus Specialists in Ancient Israel (Valley Forge, PA: Trinity 
Press International, 1995), especially ch. 4 on prophets and pp. 139-41, 183-85, 201-5, 
218-20. I shall also be drawing on observations first published in my article, "The 
Social Setting of Early Jewish Apocalypticism," JSP 4 (1989) 27-47.

524
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sources and the definitions given or assumed by the ancient authors. The Hebrew word 
X'22 has usuaiiy lain at the core of the various definitions proposed. The problem we 
have for the Second Temple period is that few of our texts discussing prophecy and 
prophets are in Hebrew, which means that the characteristic Hebrew term is not pre­
sent. Instead, we often have to do with the Greek word or related words.
Although they generally render in the Septuagint and other Greek translations, 
this does not necessarily mean that they have the same connotation.

Unfortunately, some of the definitions used in scholarship have not 
really been purely descriptive but instead incorporated value judgments and carried 
theological overtones. Nineteenth-century scholarship produced a definition which 
would not be embarrassing to middle-class, liberal A/#esrawentIer, a definition which 
continues to be influential.^ They wanted to distance prophecy from, on the one hand, 
the oracles and divination known from the classical and Near Eastern world and, on the 
other, from apocalyptic^ which was alleged to have developed in Judaism when 
prophecy degenerated and then replaced it.

No doubt there are differences between a prophet such as Isaiah of 
Jerusalem and the Revelation of John or the Apocalypse <yHaracA. The question is not 
whether there are differences, though, but whether these demonstrate a sharp 
dichotomy between prophecy and apocalyptic—whether the one ceased and the other 
arose as a new entity in its place. One element which the 19th century wanted to 
eliminate from prophecy, or at least downplay in importance, was the predictive ele­
ment. It ignored the fact that prophecy always contained or implied predictions, even 
if contingent. Prophets claimed to proclaim messages of God about his plans, but this 
inevitably included the future. Prediction was not all there was to prophecy by any 
means, but it was certainly there.

One of the main assumptions behind many discussions is that there was a 
common "prophetic movement" in ancient Israel. The belief seems to be that the "true,

2For a discussion of Max Weber's influential definition, see Joseph 
Blenkinsopp, &zge, Pna#, PwpAer; RdigioM Znfel/ectMl LeaiferiAip in Ancient 
Acne/ (Library of Ancient Israel; Louisville, KY: Westminister John Knox, 1995) 115- 
19.

3Some have objected to use of the term "apocalyptic" to refer to the 
phenomenon,^confining "apocalyptic" to usage as an adjective and preferring 
"apocalypticism" for the noun. Although this usage has become fairly widespread in 
North America, 'apocalyptic" as a noun in English has been around and in respectable 
usage for well over a century, and in the UK at least there is no sign that it is being 
abandoned. Cf also E. J. C. Tigchelaar, "More on Apocalyptic and Apocalypses," 757 
18 (1987) 137-44, especially 137 n. 2.
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classical" prophets were almost a tightly knit group all with the same outlook and char­
acteristics. This owes more to theological prejudice than to data from the OT. There 
are great differences between the various prophets from Nathan to Malachi. Also, we 
cannot draw an artificial divide between the "true" and the "false" prophets, which 
represents only the bias of the text. Prom a sociological point of view they were all 
prophets and must be taken into account in any study. Prophets of all sorts were evi­
dently a part of Israelite society from an early time, and they all had certain character­
istics which were features of that culture, but this is normal in cultures the world over. 
There is little evidence of a unified "prophetic school" whose charactistics can be taken 
as normative in defining prophecy.

Many scholars have seen a gradual shift from prophetic to apocalyptic 
literature, via "late" or "post-exilic" prophetic books. However, this argument is not 
as simple as it might first appear because a large amount of the prophetic literature was 
probably edited during the Persian period, and the present contents of books like Isaiah 
and Jeremiah are not necessarily pre-exilic. Another problem with accepting such a 
simple scenario revolves around definitions. For example, Paul Hanson sees a shift 
from prophecy to "proto-apocalyptic" (Deutero-Isaiah), "early apocalyptic" (Zech 9-11; 
Isa 56-66), "middle apocalyptic" (Isa 24-27 and Zech 12:1-13), to full-blown apocalyp­
tic writings.4 This scenario depends on his widely influential differentiation between 
prophecy and apocalyptic, though he really confines the issues to a discussion of 
"prophetic eschatology" and "apocalyptic eschatology. "$

Hanson's distinction between prophecy and apocalyptic is based on his 
concept of "myth" versus "history": prophecy expects its pronouncements to be worked 
out in plain history, whereas apocalyptic has abandoned real history for the mythical 
realm. This looks anachronistic and arbitrary.6 Hanson begins his definition with what 
"the prophet has witnessed unfolding in the divine council," but the divine council is 
itself a mythical concept! To the ancient writers—as to millions of modem-day funda­
mentalists—the cosmic drama is as historical as the Assyrian invasion. In the same 
way, it is hard to see that the endtime kingdom foreseen by Daniel differed in any sig­
nificant way from that of the ideal Davidic rule conceived of by Ezekiel (34:23-30) and 
others. The vision of Daniel and the other apocalypses is no more fantastic or "other 
worldly" than that of Isaiah 2:2-4 or Micah 4:1-5 which has the lion lying down with 
the lamb and even eating straw like a ruminant.

4Paul D. Hanson, Daw: ο/' Apocalyptic (Philadelphia: Westminster, 
1973) 11-31, 126-32, 299-315, 368.

^Hanson, 7%e Dawn o/Apoca/ypric: 9-12; "Apocalypticism," /DS&pp 
(1976) 29-31.

6Cf. J. J. M. Roberts, "Myth Versus History: Relaying the Comparative 
Foundations," CBQ38 (1976) 1-13.
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Many of the other alleged differences between prophetic and apocalyptic 
writings do not hold up to an actual study of the writings. Are the apocalypses 
pseudepigraphical? So are many prophetic texts. Do the apocalypses depend a lot on 
visions? So do many prophecies.^ Do many apocalypses describe an ideal world to 
come? So do many prophetic passages. One can of course come up with relatively 
neutral form critical criteria to distinguish prophetic literary forms from apocalypses. 8 
Prom a form critical perspective many of the old prophetic forms do tend to change or 
die out, and a new genre of apocalypse arises; however, apocalyptic is not by any 
means confined to formal apocalypses. In my opinion the sharp distinction between 
prophecy and apocalyptic is unjustified. For example, there is no reason why the 
prophetic book of Zechariah 1-8 cannot also be classified as an apocalypse. 9 Indeed, I

7This may have been the origin of the prophecy even when the vision 
framework is no longer extant. For the fact that many of the prophecies without 
visionary frameworks may nevertheless have been received via visions, see the discus­
sion in Grabbe, Priests, PropAets, Diviners, gages: 83, 108-11, 116.

8The precise definition of "apocalypse" is still very much debated. A 
widely used delineation of the genre is that developed by the Society of Biblical Litera­
ture seminar whose results appeared in John J. Collins (ed.), Apocalypse.- 7%e Mor- 
pMogy of a Genre (Semeia 14; Atlanta: Scholars, 1979); see especially p. 9. On the 
other hand, it has also been challenged or modified by other scholars; e.g., Edward P. 
Sanders; "The Genre of Palestinian Jewish Apocalypses," in David Hellholm (ed.), 
Apocalypticism in tAe Mediterranean World and tAe IVear East (Tiibingen- 
Mohr[Siebeck], 1983) 447-59; M. A. Knibb, "Prophecy and the Emergence of the 
Jewish Apocalypses," in Richard J. Coggins, et al. (ed.), Israel's PropAetic Tradition.- 
Essqys in Honoar of Peter R. AcAroyd (Cambridge University Press, 1982) 155-80 
especially 161-65; and James H. Charlesworth (with James R. Mueller), 7Ae Hew 
Testament ApocrypAa and PseadepigrapAa.- A Gaide to PaAIications, witA Excarsases 
on Apocalypses (Metuchen, NJ/London: Scarecrow, 1987) 20-24. Both Sanders and 
Charlesworth want a less confining definition, but see Collins' reply to Sanders 
(Apocalyptic Imagination.- An /ntrodaction to tAe dewisA Matrix of CAristianity [New 
York: Crossroad, 1984] 8). The debate continued in the symposium published in 
Semeia 36 (1986); see especially the articles by D. Hellholm (pp. 13-64) and D E 
Aune (pp. 65-96) and the introduction by A. Y. Collins (pp. 1-11). It seems to me that 
Hellholm's attempt (p. 27) to include a reference to "a group in crisis" is particularly 
unhelpful. It adds a social component to the definition of a literary genre and thus begs 
the question of social setting. Cf also Christopher Rowland, 77m Qpen Heaven.- A 
Siady of Apocalyptic in dadaism and Ear/y CAristianity (London: SPCK, 1982), Part 
One, especially pp. 14 and 70; see note 9 below.

9See M. A. Knibb ("Prophecy and the Emergence of the Jewish



528 / SBL 1998 Sewmar Papers

would rather see apocalyptic as a sub-genre of prophecy than as a separate entity. 1 °

For our purposes, however, the genre definitions are not particularly 
important. What is clear is that the written prophets and the written apocalypses pre­
sent many of the same problems with regard to relating them to a social context and to 
social reality. We can debate matters of genre and even definition, but their function 
seems to have been similar. 1*

Apocalypses": 172-75) for a general discussion of the question. Collins (TAe 
Apocalyptic /pagination: 19-20, 221 nn. 60-61) still maintains that Zechariah 1-8 and 
Isaiah 24-27 are not apocalypses.

tOpor a further discussion, see Grabbe, "The Social Setting of Early 
Jewish Apocalypticism"; Priests, Prophets, Diviners, Sages: 106-7, 176-78. As I have 
already pointed out ("The Social Setting of Early Jewish Apocalypticism": 33-35) 
apocalypses and related oracular writings can be seen as a type of prophecy. That is, 
they are presented as a divine message received by a human intermediary to be passed 
on to a larger audience. Past scholarship has tended to judge all prophecy by what is 
perhaps a peculiar manifestation at a certain time in Israel's history, the 250 years from 
about 750 to 500 BCE. Why must the touchstone for defining prophecy for all time be 
the narrow perspective of a few Israelite prophets at a certain short period of history? 
It is important to realize that Israelite prophecy during these two and a half centuries 
was conditioned by several factors, When there was no longer a king and court and 
the country came under foreign domination, prophecies might well take the form of 
announcing a divine restoration of these or something even greater such as God's direct 
rule on a purified earth; alternatively, the idea of a personal afterlife might obviate par­
ticular concern for a restored monarchy. In either case, such prophecies might well 
take the form of an apocalypse or a related genre. Cf also John Barton, Oracles of 
God.' Perception.! of Ancient Prophecy in Israel q/ter tAe Exile (London: Darton, Long­
man & Todd, 1986) 198-210. Rowland (TAe Open Heaven: 70-71) defines apocalyptic 
as the "revelation of the divine mysteries through visions or some other form of 
immediate disclosure of heavenly truths.'^Apocalyptic literature "should, therefore, be 
confined to those works which purport to offer disclosures of the heavenly mysteries, 
whether as the result of vision, heavenly ascent or verbal revelations." However, he 
does not discuss the fact that a good deal of the prophetic literature would equally fall 
under this deEnition. He also strangely excludes such works as the Testament of Mases 
(p. 51), but if its revelation of the subsequent history of Israel is not a "disclosure of 
heavenly mysteries," I do not know what is.

n For a rather more nuanced comparison of prophecy and apocalyptic, 
which looks at emphases rather than sharp distinctions, see John J. Collins, Apocalyp­
ticism in tAe Dead Sea Scrolls (The Literature of the Dead Sea Scrolls; London/New 
York: Routledge, 1997) 4-8.
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But this discussion of definition has quickly and imperceptibly shifted to 
the context of Ateratwre, which so often happens, and illustrates an important point that 
is often overlooked: Israelite prophecy has two aspects to it, a social and a literary. 
What prophetic figures do is social; what gets written down becomes literary. 
However, there is a further complication since the prophetic literature also has a social 
function which needs to be explored. It is also almost entirely from the literature that 
we know about prophetic figures, their activities and their role in society. 12

The prophetic corpus of the Hebrew Bible has all sorts of material in it. 
Some of it describes the activities of prophets and their associates (e.g., Baruch the 
scribe). Other parts of it concern the prophetic discourses themselves—the prophecies 
or statements made in the name of Yhwh. We would be foolish indeed to take either 
sort of material at face value, yet we must ask what the nature of the material implies 
about prophets and prophecy. The same applies to the non-canonical literature of Sec­
ond Temple Judaism.

One fact which is far too often overlooked is that some or even a great 
deal of the prophetic writings did not originate with prophets. Whatever Amos, Isaiah, 
Jeremiah, and other prophets spoke as oracles from Yhwh, these were at least supple­
mented by a later generation of tradents. How much of this material is to be assigned 
to the later tradents is debated and probably varies from book to book. Yet few would 
claim that the added material was itself primarily oracular material delivered by a fel­
low prophet; more likely it is poetic (or even prose) material purpose written for its 
context. The prophetic books as we have them today are, therefore, pseudepigraphic 
writings with much material contributed by poets and scribes. This is enormously sig­
nificant for purposes of our discussion: rAe prqpAetic writings and tAe apocalyptic and 
relating writings are all scn'Aa/ worAs in tAeir presentybrm and thus present a similar 
problem when it comes to relating them to their social context.

Survey of Relevant Texts

Ben Sira

Ben Sira is often seen as an opponent of special revelations and all the 
various practices relating to the future: apocalypticism, divination, astrology, prophetic 
oracles, and the like (cf. 34:1-8). This is a large question which cannot be dealt with

I2ln recent years anthropological studies of prophets and similar figures 
have been drawn on for analogies to help understand the descriptions in the biblical lit­
erature. Although I draw extensively on these in Priests, PrppAefs, Diviners, gages, 
they will not be an important part of this article.
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in detail here; however, in addition to general references to OT prophets, two passages 
are of potential value. In 39:1-3 he is describing the ideal sage (i.e., probably his own 
self-understanding):

He seeks out the wisdom of all the ancients, and is concerned with prophecies; 
he preserves the sayings of the famous and penetrates the subtleties of parables; 
he seeks out the hidden meanings of proverbs and is at home with the 
obscurities of parables.

This intriguing statement on prophecies is not completely clear, but it indicates that Ben 
Sira did not see wisdom as confined to the present corpus of wisdom literature or the 
conventional wisdom tradition. Apparently the sage at a minimum would be interested 
in interpreting the corpus of prophetic literature. This is further indicated in 36:20-21:

Bear witness to those whom you created in the beginning, and fulfill the 
prophecies spoken in your name. Reward those who wait for you and let your 
prophets be found trustworthy.

In a number of passages he refers to individuals as prophets who are also 
clearly so labeled in the OT (46:15; 47:1; 48:1; 49:10). Isaiah is said to have seen the 
future and "revealed what was to occur to the end of time, and the hidden things before 
they happened" (48:24-25). It is also interesting to find the statement that Joshua "was 
the successor of Moses in the prophetic office" (46:1), a statement also found in 
Josephus.

1 Maccabees

One of the main sources for the view that prophecy had ceased is 1 Mac­
cabees. The first passage is 4:44-46:

They deliberated what to do about the altar of burnt offering, which had been 
profaned. And they thought it best to tear it down, so that it would not be a 
lasting shame to them that the Gentiles had defiled it. So they tore down the 
altar, and stored the stones in a convenient place on the temple hill until a 
prophet should come to tell what to do with them. *3

The context does not suggest that prophets were only a phenomenon of the distant past. 
On the contrary, the context would suggest that although there was no prophet currently 
available, it was still possible for one to come along in the future. The passage does

I3por convenience, texts from the OT, NT, and Apocrypha are all cited 
from the NRSV unless other indicated. Texts from Philo, Josephus, and the classical 
writers are cited from the Loeb Classical Library translations.
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not really argue for the cessation of prophecy but only that acceptable prophets were 
not necessarily common. A similar idea occurs a bit later in the book: "The Jews and 
their priests have resolved that Simon should be their leader and high priest forever, 
until a trustworthy prophet should arise" (1 Macc 14:41).

The passage most explicitly stating the view that prophecy had ceased is 
1 Maccabees 9:27: "So there was great distress in Israel, such as had not been since the 
time that prophets ceased to appear among them." According to this, prophets ceased 
sometime in the past and are no longer extant; however, it agrees with other passages 
in not ruling out a future prophet.

Qumran Scrolls

Some of the Qumran texts express belief in the appearance of a future 
prophet who is separate from the Messiah(s) of Aaron and Israel (IQS 9:9-11):

They should not depart from any counsel of the law in order to walk in com- 
plete stubbornness of their heart, but instead shall be ruled by the first directives 
which the men of the Community began to be taught until the prophet comes, 
and the Messiahs of Aaron and Israel.

The question is, with whom is this prophet to be identified. A good case can be made 
that the Teacher of Righteousness was seen by many as this eschatological prophet. *4

Qumran also did not confine the word נביא in the way that some modem 
scholars wish to use it. For them, Daniel was also a prophet: "[a]s is written in the 
book of Daniel, the prophet [4) "[הנביאQFlor frag. 1, Π, 3, 24, 5:3).

The /7αάαΑ&αΑ: Commentary makes a statement about the interpretation of 
prophetic literature which shows an attitude different from what we think of as biblical 
interpretation (IQpHab 7:3-5):

And God told Habakkuk to write what going to happen < to> to the last gener- 
ation, but he did not let him know the consummation of the era. And as for 
what he says: 1%/, 2.2׳ "So that /may run/ the one who reads it". Its interpreta- 
tion concerns the Teacher of Righteousness, to whom God has made known all 
the mysteries of the words of his servants, the prophets.

HCf P. Wemberg-Moller, 77re Manoa/ of Dtsc/p/ine, Trans/ated <md 
Annotated witd an /ntrOdoctron (STDJ 1; Leiden: Brill, 1957) 136; A. R. C. Leaney, 

Me of Qomran and ;'A Meaning.׳ /ntrodacdon, Trans/adon and Commentary (The 
New Testament Library; Philadelphia: Westminister, 1966) 228.

^Translation from Florentino Garcia Martinez and Eibert J. C. Tig-
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The Teacher was inspired to interpret prophecies of Habakkuk even though the prophet 
himself did not understand them. The implication is that interpretation was not just a 
matter of interpretative rules or techniques; on the contrary, interpretation was a matter 
of inspiration by the same spirit which had inspired the original prophetic writer.! 6

Philo of Alexandria^

Philo discusses the concept of prophecy at some length, especially in De 
vita MMls. The first is Vita Masis 1.263-99 which recounts the story of Balaam. Philo 
makes the distinction between augury (which Balaam formerly practised) and prophecy 
(1.264-68). But then Balaam "straightway became possessed, and there fell upon him 
the truly prophetic spirit which banished utterly from his soul his art of wizardry .... 
he spake these oracles as one repeating the words which another had put into his 
mouth.":*,!

For Philo Moses is the prophet par excellence (προφήτες . . . 
δοκίμώτατος [2.187]). He distinguishes several sorts of prophecy (2.188-91):

Now I am fully aware that all things written in the sacred books are oracles 
[χρησμοί] delivered through Moses; but I will coniine myself to those which are

chelaar (eds and trans), TAe Dead Sea Scrolls Study Edition.* Volume One 7Q7-4Q273 
(Leiden-New York-Koln: Brill, 1997) 17.

I6ln the discussion following a presentation of this paper in Professor 
Goodman's seminar (see n. 31 below), Dr. Charlotte Hempel kindly mentioned 4Q375 
(published by John Strugnell in James VanderKam [ed.], Discoveries in tAe Judaean 
Desert. Volume 79.* Qumran Cave 4; X7V Parahddical Texts, Part 2 [Oxford: 
Clarendon, 1995] 111-19). I had in fact examined the text in my research for this 
paper but had not included it because it did not seem to bear on my questions; a sub­
sequent examination of it has not changed my mind.

17studies on'this subject include David Winston, "Two Types of Mosaic 
Prophecy according to Philo," JSP 2 (1989) 49-67; John R. Levison, "Two Types of 
Ecstatic Prophecy according to Philo," Stadia PAdonica Annual 6 (1994) 83-89; 
"Inspiration and the Divine Sprit in the Writings of Philo Judaeus," JSJ 26 (1995) 271- 
323; David M. Hay, "Philo's View of Himself as an Exegete: Inspired, but not 
Authoritative," Heirs ο/' tAe Septuagint.* PAdo, Hellenistic Judaism and Early 
CAristianity. FestscAri/t ybr Earle Hdgert = Stadia PAilonica Annual 3 (1991) 40-52; 
Sze-kar Wan, "Charismatic Exegesis: Philo and Paul Compared," Stadia PAdonica 
Annual 6 (1994) 54-82.
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more especially his, with the following preliminary remarks. Of the divine 
utterances, some are spoken by God in His own Person with His prophet for 
interpreter, in some the revelation comes through question and answer, and 
others are spoken by Moses in his own person, when possesssed 
[εΐΓΐ^ειαπαντο^] by God and earned away [κατασχε^ερτος] out of himself.
The third kind are assigned to the lawgiver himself: God has given to him of 
His own power of foreknowlege [τρογρωιττΐκ^ς] and by this he will reveal 
future events [τά μέλλοντα]. Now, the first kind must be left out of the discus­
sion. They are too great to be lauded by human lips .... Besides, they are 
delivered through an interpreter, and interpretation [έρρινε/#] and prophecy 
[τροφεία;] are not the same thing. The second kind I will at once proceed to 
describe, interweaving with it the third kind, in which the speaker appears under 
that divine possession [επουσιώδες] in virtue of which he is chiefly and in the 
strict sense considered a prophet.

This included prophesying the future with regard to each of the twelve tribes (2.288):

Then, indeed, we find him possessed by the spirit, no longer uttering general 
truths to the whole nation but prophesying to each tribe in particular the things 
which were to be and hereafter must come to pass.

Philo regards Moses as unique in certain ways. The inspiration of 
prophets in general is described as follows :

[g"" 259-66] Now with every good man it is the holy Word which
assures him his gift of prophecy. For a prophet (being a spokesman) has no 
utterance of his own, but all his utterance came from elsewhere, the echoes of 
another's voice. The wicked may never be the interpreter of God, so that no 
worthless person is "God-inspired" [evCotwy] in the proper sense. The name 
only befits the wise, since he alone is the vocal instrument of God, smitten and 
played by His invisible hand. Thus, all whom Moses describes as just are pic­
tured as possessed [χατεχομείΌος] and prophesying ... But
when it comes to its [the sun's = the mind's] setting, naturally ecstasy 
[έκσταοΐς] and divine possession [% έρΡεος κατοκωχη] and madness [ραρία] fall 
upon us. . . . This is what regularly befalls the fellowship of the prophets. The 
mind is evicted at the arrival of the divine Spirit, but when that departs the mind 
returns to its tenancy. . . . For indeed the prophet, even when he seems to be 
speaking, really holds his peace, and his organs of speech, mouth and tongue 
are wholly in the employ of Another, to shew forth what He wills.

[.Spec. /eg. 1.65] A prophet possessed by God will suddenly appear and give 
prophetic oracles. Nothing of what he says will be his own, for he that is truly 
under the control of divine inspiration has no power of apprehesion when he 
speaks but serves as the channel for the insistent words of Another's prompting. 
For prophets are the interpreters [έρμγυεΐς] of God, Who makes full use of 
their organs of speech to set forth what He wills.



534 / SBL 199% Seminar Papers

Philo is quite important for another idea: the concept of inspired inter­
pretation. In Vila Mani 2.264-65, 268-69):

Moses, when he heard of this [that the manna from heaven was doubled on the 
sixth day and did not evaporate] and also actually saw it, was awestruck and, 
guided by what was not so much surmise as God-sent inspiration, made 
announcement of the sabbath. I need hardly say that the conjectures of this kind 
are closely akin [ονγγερείς] to prophecies. . . . After this, he uttered a third 
prophetic saying of truly marvellous import. He declared that on the sabbath 
the air would not yield the accustomed food .... but on the morrow some of 
the weaker-minded set out to gather the food but were disappointed and returned 
baffled, reproaching themselves for their disbelief and hailing the prophet as a 
true seer, an interpreter of God, and alone gifted with foreknowledge of the hid­
den future.

Interestingly, Philo sees himself as understanding scripture by means of inspiration :

[CAer. 27] But there is a higher thought than these. It comes from a voice in 
my own soul, which oftentimes is god-possessed [0soXi?ir-rgw#at] and divines 
where it does not know. This thought I will record in words if I can. The 
voice told me ... .

[M'gr. 34-35] I feel no shame in recording my own experience, a thing I 
know from its having happened to me a thousand times. On some occasions, 
after making up my mind to follow the usual course of writing on philosophical 
tenets, and knowing definitely the substance of what I was to set down, I have 
found my understanding incapable of giving birth to a single idea, and have 
given it up without accomplishing anything, reviling my understanding for its 
self-conceit, and filled with amazement at the might of Him that is to Whom is 
due the opening and closing of the soul-wombs. On other occasions, I have 
approached my work empty and suddenly become full, the ideas falling in a 
shower from above and being sown invisibly, so that under the influence of the 
Divine possession [ντο κατοχές έρΡεου] I have been filled with corybantic 
frenzy [κορυβαρτίάχ] and been unconscious of anything, place, persons present, 
myself, words spoken, lines written. For I obtained language, ideas, an enjoy­
ment of light, keenest vision, pellucid distinctness of objects, such as might be 
received through the eyes as the result of clearest shewing.

[Sown. 2.164-65] Might it not have been expected, I ask, that these and like les­
sons would cause even those who were blind in their understanding to grow 
keen-sighted, receiving from the most sacred oracles the gift of eyesight, ena­
bling them to judge of the real nature of things, and not merely rely on the 
literal sense? But even if we do close the eye of our soul and either will not 
take the trouble or have not the power to regain our sight, do thou thyself, O 
Sacred Guide, be our prompter and preside over our steps and never tire of 
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anointing our eyes, until conducting us to the hidden light of hallowed words 
thou display to us the fast-locked lovelinesses invisible to the uninitiate. Thee it 
beseems to do this; but all ye souls which have tasted divine loves, rising up as 
it were out of a deep sleep and dispelling the mist, hasten towards the sight to 
which all eyes are drawn; put away the heavy-footed lingering of hesitation, that 
you may take in all that the Master of the contexts has prepared in your behoof, 
for you to see and hear.

Josephus^

Josephus's concept of prophecy includes foreknowledge of the future 
(Ant. 8.15.6 §418):

... we ought to acknowledge the greatness of the Deity and everywhere honour 
and reverence Him, nor should we think the things which are said to flatter us 
or please us more worthy of belief than the truth, but should realize that nothing 
is more beneficial than prophecy and the foreknowledge [Trpo*y%xreM$s] which 
it gives, for in this way God enables us to know what to guard against.

Josephus is not afraid to use "prophecy" and "prophet" for figures other 
than the OT prophets. Daniel is called a prophet (Ant. 10.11.4 §§245-49; 10.11.7 
§§267-69, 280; 11.7.6 §322). Josephus notes particularly that John Hyrcanus had the 
gift of prophecy (War 1.2.8 §§68-69: Ant. 13.10.7 §299). He refers to a number of 
individuals as "false prophets," indicating that they had the persona of a prophet (War 
2.13.5 §§261-63; 6.5.2 §285-87; 7.11.1-3 §§437-50; /Inf. 20.5.1 §97; 20.8.6 §169; 
20.8.10 §188; Ei/e 76 §§424-25). He also refers to the use of the ephod by the high 
priests to determine the future as prophecy or prophesing (Ant. 6.6.3 §115* 6 12 4-5 
§§254, 257; 6.5.6 §359; 7.4.1 §76).

Prophecy is also associated with the interpretation of scripture. The 
Essenes have those who foretell the future because they are educated 
(epTatgorp^oiperot) in the holy books and the sayings (άποφΜγμασ^) of the 
prophets from an early age (War 2.8.12 §159). Josephus himself is able to foretell the 
future, which in some way is associated with the written prophecies (War 3.8.3 §§351-

. . .suddenly there came back into his mind those nightly dreams, in which God 
had foretold to him the impending fate of the Jews and the destinies of the

^On Josephus and prophecy in general, see Rebecca Gray, PropAetic 
Eigwes in Eate .Second Tempie JewsA Pa/estine; TAe Evidence ^om Vos^Aas (Oxford: 
Clarendon, 1993) (cf. my review in 775 45 [1994] 632-33); Robert Karl Gnuse^ 
Dreann and Dream Reports in tire Writings o/VosepAas.- X TraaMo-Historicai /tnaiysis 
(AGAJU 36; Leiden-New York-Koln: Brill, 1996).
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Roman sovereigns. He was an interpreter of dreams and skilled in divining the 
meaning of ambiguous utterances of the Deity*9; a priest himself and of priestly 
descent, he was not ignorant of the prophecies in the sacred books. At that hour 
he was inspired to read their meaning, and, recalling the dreadful images of his 
recent dreams, he offered up a silent prayer to God.

A question of particular concern is how Josephus regarded himself. He 
predicts to Vespasian that he will become emperor and claims that he had a reputation 
for foretelling correctly the future (War 3.8.9 §§399-408):

He [Vespasian] found, moreover, that Josephus had proved a veracious prophet 
[άτρεκη . . . κατελάμβανεκ] in other matters ... he had foretold to the people 
of Jotapata that their city would captured after forty-seven days and that he him­
self would be taken alive by the Romans. Vespasian, having privately ques­
tioned the prisoners on these statements and found them true, then began to 
credit those concerning himself.

Why does he not refer to himself as a prophet?^ There are probably 
two reasons for this. The lesser is that he identifies himself as a priest and claims to 
obtain at least part of his skill through this fact. The other is more subtle but also more 
likely: a blatant claim to be a prophet might cause a reaction. Some people were suspi­
cious of prophets, but there was also preferable that others acclaim him than that he do 
it himself. It was not a case of modesty, for Josephus is far from modest. But in this 
case he probably thought that "the wise would understand," and those who did not were 
probably not important, anyway.

Joseph and Aseneth

Much is still debated about this writing. It is now generally thought to 
be Jewish, though it has been dated over a wide period of time. Many would have put 
it before 70, however. In it Levi is said to be a prophet:W^

WMany want to disassociate dreams from prophecy; again, this is an 
artificial dichotomy not based on the biblical and other data (Grabbe, Priests, Prop/iets, 
Diviners, Sages: 88-89, 108, 116, 145-48).

^Although Gray only alludes briefly to this question, she notes that 
Josephus speaks of himself in prophetic-type language in several passages (Prophetic 
Figures: 37); Gnuse discusses the question at greater length (Dreams and Dream 
Reports: 21-33).

21The following passages are from the translation of C. Burchard in 
James H. Charlesworth (ed.), DM Testament PseadepigrapAa (2 vols.; Garden City,
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[22:13] And Aseneth loved Levi exceedingly beyond all of Joseph's brethren, 
because he was one who attached himself to the Lord, and he was a prudent 
man and a prophet of the Most High and sharp-sighted with his eyes, and he 
used to see letters written in heaven by the finger of God and he knew the 
unspeakable (mysteries) of the Most high God and revealed them to Aseneth in 
secret....

[23:8] And Levi saw the intention of his heart, because Levi was a prophet, and 
he was sharp-sighted with (both) his mind and his eyes, and he used to read 
what is written in the heart of men.

[26:6] And Levi, the son of Leah, perceived all these (things) in (his) spirit as a 
prophet, and he declared the danger (in which) Aseneth (was) to his brothers the 
sons of Leah.

Liber Antiquitatum Biblicarum (Pseudo-Philo)

The dating of this book is still debated, some willing to put it before 
70^2 but the most recent treatment making it post-70 but no later than 150 CE.23 At 
the end of his life the judge Cenaz (not in the OT, unless he is to be identified with 
Othmel's father) prophesies (28:6-10):

When they were sitting, the holy spirit came upon Cenaz and dwelled in him 
took away his sense, and he began to prophesy .... [He describe what he sees, 
indicating a vision of some sort, as well as giving its meaning.] When Cenaz 
had spoken these words, he awakened, and his sense came back to him. He 
however did not know what he had spoken or what he had seen.24

This agrees with Philo in envisaging prophecy as the result of the spirit taking posses­
sion of the prophet and describing the future.

NY: Doubleday, 1983-85) 2.177-247.

22Daniel J. Harrington, Jacques Cazeaux, Charles Perrot, and Pierre- 
Maurice Bogaert, Psendo-PAi/o.- Lei (vols. 1-2; SC 229-30* Paris-
Cerf: 1976) 2.66-74.

23Howard Jacobson, A Cownenhwy on Piendb-PAi/o'i Liber Antiq­
uitatum Biblicarum, wirA Lahn Text and Ln^/LA Trani/adon (vols. 1-2 [continuous 
pagination]; AGAJU 31; Brill: Leiden, 1996) 199-210.

24Translation of Jacobson (Convnen&wy: 143-44).
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Early Christian Writings

The writings of the NT and other early Christian literature give several 
examples of prophetic activity by living prophets or in some way presuppose that such 
existed. John the Baptist is identified as a prophet (Mark 6:15; 8:28; 11:32; Mat 11.9, 
14:5; 21:26, 46; Luke 7:26; 20:6), as is Jesus (Mat 21:11; Luke 7:16, 39; 24:l^John 
4:19; 7:40; 9:17). A passage of particular interest states , "Whoever welcomes a 
prophet in the name of a prophet will receive a prophet's reward" (Mat 10:41).

1 Corinthians has a number of references to prophets. Men who "pray 
or prophesy" should have their heads uncovered, while women who do the same should 
have their heads covered (11:4-5). Prophecy is considered a gift (12:10), though it cam 
fail (13:8). In ch. 14, Paul uses the verb several times (vv 1, 3^6, 22,
24, 31, 39) apparently in the sense of "proclaim a divine revelation."^ Ephesians 2:20 
speaks of the church being founded on the "apostles and prophets, with Christ Jesus 
himself as the comerstone." 1 Timothy alleges that certain things were prophesied of 
Timothy before he was bom (1:18; 4:14). Exactly what a prophet was is not said, but 
their existence is taken for granted.

The activities of prophets are described in several passages in Acts:

[11:27-28] At that time prophets came down from Jerusalem to Antioch. One 
of them named Agabus stood up and predicted by the Spirit that there would be 
a severe famine over all the the world; and this took place during the reign of 

Claudius.

[21:8-11] The next day we left and came to Caesarea; and we went into the 
house of Philip the evangelist, one of the seven, and stayed with him. He had 
four unmarried daughters who had the gift of prophecy. While we were staying 
there for several days, a prophet named Agabus came down from Judea. He 
came to us and took Paul's belt, bound his own feet and hands with it, and said, 
"Thus said the Holy Spirit, 'This is the way the Jews in Jerusalem will bind the 
man who owns this belt and will hand him over to the Gentiles.

The book of Revelation is an important witness to views about prophecy. 
The book describes itself as a prophecy (Rev 1:3; 22:10, 18, 19). It also tells about 
two end-time witnesses who also bear the title prophet (Rev 11.3-11).

And I will grant my two witnesses authority to prophesy .... They have 
authority to shut the sky, so that no rain may fall during the days of their

25R4GD: 723.
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prophesying .... When they have finished their testimony, the beast that 
comes up from the bottomless pit will make war on them and conquer them and 
kill them . . . and the inhabitants of the earth will gloat over them and celebrate 
and exchange presents, because these two prophets had been a torment to the 
inhabitants of the earth.

Other early Christian literature also mentions prophets. The DiAac/ie has 
several instructions which presuppose the existence of such individuals but also tells 
how to tell the true from the false: 26

[11:3-12] Now concerning the apostles and prophets. Act in accordance with 
the precept of the gospel. Every apostle who comes to you should be received 
as the Lord. But he should not remain more than one day, and if there is some 
necessity a second as well; but if he should remain for three, he is a false 
prophet. And when the apostle departs, he should receive nothing but bread 
until he finds his next lodging. But if he requests money, he is a false prophet. 
And you must neither make trial of nor pass judgment on any prophet who 
speaks forth in the spirit. For every (other) sin will be forgiven, but this sin 
will not be forgiven. And not everyone who speaks forth in the spirit is a 
prophet, but only if he has the kind of behavior which the Lord approves. 
From his behavior, then, will the false prophet and the true prophet be known. 
And every prophet who, in the spirit, orders a table to be spread shall not eat 
therefrom; but if he does, he is a false prophet. And every prophet who teaches 
the truth, but does not do the things he teaches, is a false prophet. And every 
prophet who has met the test—who is genuine—and who performs a worldly 
mystery of the church but does not teach others to do what he is doing, he shall 
not be judged by you. For he has his judgment with God-for the ancient 
prophets also did similarly. And whoever says in the spirit, "Give me money,-'St 
or anything else, do not listen to him. But if he says that it should be given for 
others who are in need, let no one judge him.

[13:1-6] And every true prophet who wishes to settle among you deserves his 
food. Similarly, a true teacher also deserves, like the laborer, his food. Take, 
therefore, every first fruit ... and give it to the prophets. For they are your 
high priests. But if you have no prophet, give to the poor. . . . Similarly with a 
jug of wine or of oil, take the "first fruit" and give to the prophets.

Finally, Mark 13:14 (//Mat 24:15) refers to Daniel as a prophet This 
agrees with usage by Josephus and also fits 4QFlorilegium which puts Daniel alongside 
the great Israelite prophets (see above).

^The translations of the Dn/acAe come from Robert A. Kraft, 
4p<Mio/ic Facers.- A Aw DwM/ahwi CownexM/y, Vb/^g 3 Bama/w ani/ 

(Nw York: Thomas Nelson, 1965).
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Analysis

Our survey of the literature illustrates the complex nature of the problem 
before us. I shall attempt to steer a path through it. The first difficulty is that we seem 
to have two separate evaluations of the social situation: passages such as 1 Macc 9.27 
appear to say that the prophets are in some sense in the past, yet other passages speak 
of "prophets" who are contemporary with the writer. How can these views be recon­
ciled? We should not necessarily attempt to reconcile them since they may represent 
two different opposing views in the society of the time. However, we have the rather 
interesting fact that Josephus seems to exemplify both attitudes. He mentions the gift 
of prophecy and the existence of prophets (or alleged prophets) long after the biblical 
period. Yet he also states that the "exact succession of the prophets" (τώρ προφητών 

διαδοχή) had ceased after the time of Artaxerxes (Ag. Apian 1.8 §§40-41).

Although Josephus may not take a completely consistent line on this 
issue (as he also fads to do on some others), it is not immediately obvious that he is 
inconsistent in this case. "Succession" is the key word in the context of 4g. Apian 1.8 
§§40-41, for he is making the point that a line extended from Moses the prophet of 
prophets to the succeeding prophets as far as the time of Artaxerxes. It was this line 
which assured the authority of the writings, but when there was no further "exact suc­
cession," sacred scripture was no longer written. Josephus s concern in this passage is 
to explain the status of certain writings; he nowhere suggests that prophecy as such had 
completely ceased.^

1 Maccabees 9:27 (along with 4:44-46; 14:41) seems to be more 
categorical. However, although it suggests that no prophets were around when it was 
written and implies that prophets are a thing of the past, it also accepts that there could 
be future prophets. If the polluted altar stones are hidden away until a prophet comes 
to tell them what to do, there is clearly no denial of the possibility that prophets could 
still arise. The writer of 1 Maccabees simply seems to represent the more skeptical 
view about prophets, in contrast to the more moderate perspective of Josephus who 
thinks they might even exist in his own time. In fact, Josephus identifies only a few 
non-biblical figures as prophets, calling a number of those in his own time "false 
prophets." He may not be that far away from 1 Maccabees, and he probably regarded 
the biblical prophets (especially Moses) as being in a special category compared to later 
prophets. Similarly, the Qumran texts do not give much indication of prophets apart 
from the ones of the Bible, but an endtime prophet seems to be envisaged, perhaps 
being identified by the community with the Teacher of Righteousness at some point.

27cf the discussion in Gnuse (DreanM and Dream Report: 21-27).
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Prophets in the early church present a special case. The overwhelming 
impression is that prophetic figures actually existed (see below). They are spoken of in 
contexts which take their existence for granted and seem to relate to the actual life of a 
Christian community. Yet this situation lasts only for about a century as a generally 
accepted phenomenon. The DMccAe is concerned to make sure that only genuine 
prophets are supported, as if there were a lot of imposters. Prophetic figures were 
often problematic, and the developing church quickly outgrew them. Although peri­
odically through history prophetic figures have arisen in the church, they have usually 
been greeted with suspicion by the hierarchy.

The model of the prophet which emerges from the Second Temple litera­
ture includes a number of characteristics. As in the OT, the prophet is someone who 
claims to have a message from God. He is likewise someone who gives information 
about the future, which is also the case with many OT prophets. This foreknowledge 
of the future is an important aspect of being a prophet according to a number of sources 
we looked at above.

Not only are the known OT prophets given the label "prophet" in the lit­
erature, but also Daniel is called a prophet in Josephus (Anf. 10.11.4 §§245-49- 
10.11.7 §§267-69, 280; 11.7.6 §322) and Matthew 24:15. This label is not confined 
to Greek literature, for he is also called a X'3J in one of the Qumran sciolls (4QFlor 
frag. 1, Π, 3, 24, 5:3). Other OT figures are also called prophets, including Joshua 
(Sir 46:1; Josephus, Ant. 4.7.2 §165) and Noah, Isaac, and Jacob (Philo, Aerej 
260-61).

conceived of several sorts of prophecy, but this was in the context 
of Moses as the supreme prophet. Prophecy was ordinarily thought of in terms of the 
divine spirit's taking control of the prophet and speaking through him (Qm Aerm 259- 
66; .Spec. /eg. 1.65). His own mind and speech are displaced by God who uses him as 
a channel. The prophet was a seer "gifted with foreknowledge of the hidden future" 

2.269; see also 2.188-91, 288). Cenaz's prophecy (LAB 28) fits the picture 
of ordinary prophecy in Philo. Josephus similarly saw prophecy as giving knowledge 
o the future (Ant. 8.15.6 §418). Although he is cagey about referring to himself as a 
§§399 408*e cairns successes in predicting what would happen (War 3.8.9

A major question is whether it is legitimate to take those passages which 
use the term τροφές, irpo^rsisty, and προ^ία as having to do with prophecy in 
the way so often understood by OT scholars. Most discussions see a difference in 
meaning between the Hebrew with the verb MJ (niphal and hitpael), and the 
Greek words. It is true that two words in different languges seldom have the same 
precise semantic area. Nevertheless, a study of χ-ροψ^, ττρ^^, and
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ττροόπτΒία and of X33 and its denvaties shows a large core of overlap. This is not only 
indicated by the translations of the Septuagint and the Greek Minor Versions but also 
by origin and usage, τροφηπκ (τρο^τείεο-, τροφεία) is usually derived frqm 
&^^'(r<x,t ^pi) which has to do with "speak"; similarly KM is usually seen to mean 
"speak" in an etymological sense.28 Etymology by itself cannot settle the issue, but it 

can be a clue to usage.

We also End that X'33 takes in Daniel and the future prophet expected by 
the community in some of the Qumran texts (4QFlor frag. 1, II, 3, 24, 5:3). One 
could argue that this is only a later development and does not give us the right to dis­
cuss these developments in terms of "prophecy." If it could be shown that OT 
piophecy was totally divorced from such usage, that might be a legitimate argument, 
but the fact is that OT prophecy was itself a complex and multi-faceted phenomenon.

We find three different sources for prophecy during the Second Temple 
period: First, prophets deliver oracles received from the deity m a variety of ways, 
including visions and dreams; secondly, prophetic material is written by scribes or 
sages who may or may not be in a state of "inspiration"; thirdly, prophetic and other 
material is interpreted via a special sort of inspiration which goes beyond mere intellect 
or training. We can examine each one of these in more detail.

The prophetic dichotomy between the message delivered orally and the 
written oracle tended to have its impact in slightly different spheres (though these over­
lapped to a large extent, as will be evident). The prophetic figure who stood up m the 
market place or marched into the official tribunal or made pronouncements m an 
assembly had an immediate impact. He (less likely, she) might be regarded as mad and 
rejected as such. Few wanted to take on the burden of possibly interfering with a 
divine message, however, so it was more likely that the individual was given some sort 
of hearing even if not an entirely sympathetic one. The exception was likely to be a 
high government official or ruler, especially if the oracle was a criticism of the ruling 
power in some way. For this reason, oracles were often viewed with suspicion by 
those in authority because they were more likely to cause trouble than to support the 

powers that be.

However, the impact was different when an oracle or prophecy became a 
part of the tradition, whatever its origin and form. Actual oracles delivered by a 
prophetic figure were apt to be remembered and circulated at the oral level, over a 
shorter or longer period of time, to emerge episodically at times when they seemed to 
be relevant. Such an oracle could also be written down and therefore develop a literary 
afterlife. In literary form the oracle might not be so widely known among the populace

28cf. Helmut Kramer, "τροφές A. The Word Group in Profane 
Greek," 7DAT 6.783-96, especially 783.
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(though writing the prophecy down did not prevent its continuing to circulate at a popu­
lar ievel), but it was more iikely to have a iong iife and, since leaders of movements 
are often from the upper classes and thus literate, it could still serve to fuel popular 
expectations and attitudes.

But once the utterance of a prophet has been reduced to writing, it does 
not differ in any significant way from a prophecy or apocalypse created by a scribe. It 
ts not always possible to distinguish prophecy from apocalyptic by formal character­
istics; however, even if it is, the impact on the reader and its general credibility may 
not be any different. The fact that one takes a form already known from the OT 
prophetic corpus while another belongs to the genre apocalypse or a related form may 
be of indifference to the reader who sees both as revelation from God giving his will 
and perhaps hinting at what would come to pass hereafter. Therefore, the debate over 
the alleged differences is not particularly relevant at this point. They both function in 
society in much the same way.

It seems clear that some references to prophets and prophecy are literary 
constructs or at least likely to be. When past figures of Jewish tradition are ascribed 
attributes which are then said to be characteristics of prophecy, these could be the 
products of the writer's imagination. This probably applies to the statements in

It might even apply to the descriptions of prophets in Acts which is 
giving an idealization of the early church at many points; however, the references else­
where m the NT and in the suggest that the writer of Acts knew of ptophetic 
mdividuals in the early church even if the alleged prophecies of Agabus are a complete 
invention.

Philo is a curious case. He idealizes Moses and may be deducing certain 
of his description of prophecy from the Bible and from his own desire to make Moses a 
special sort of prophet. He is also clearly drawing on the ideas of prophecy and pos­
session known m the Greco-Roman world. 2? But he additionally ascribes his own 
interpretative ability to the operation of the spirit in a way not altogether different from 
prophecy. He sees himself as an inspired interpreter. In this he seems to be in a 
similar position to the Teacher of Righteousness in IQpHab.

This takes us to the next logical question: was there a difference between 
the writers of prophetic texts and the writers of apocalyptic texts? What was the expe­
rience of the writers as they wrote them? It has been suggested that the apocalypticists 
were not mere scribes toiling at their desks but rather that they had visions or mantic 
experiences which was the source of the information in their writings. 30 There seems 
to be no way to confirm this, but it is equally foolish to deny it at least as a possibility.

29Winston, "Two Types of Mosaic Prophecy" (n. 17 above).

30Cf. Rowland (7716 Open Heaven: 226-47) and the references he cites.
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Synthesis and Conciusions

1. AH our knowledge of prophecy and prophetic figures is literary. We 
have nothing from archaeology to give us data on the phenomenon, and it is impossible 
to do anthropological fieldwork on Second Temple Judah. Therefore, any judgments 
about the social phenomenon of prophets has to be deduced from literary sources. The 
material is of different sorts, which aids us in making a historical determination, but we 
have to recognize the state of our information.

2. We get more than one message from the sources about whether 
prophecy had ceased. Some writers seem to have regarded prophecy as a thing of the 
past which had long since elapsed; others evidently accept that prophets could exist in 
the present. The difference between the various writers is not necessarily all that great, 
however, since all sources seem to accept that a future prophet could arise, perhaps in 
an eschatological context. Additionally, those texts which accept the present reality of 
prophets do not usually see them as anything but an exception. Writers seem more 
willing to accept the presence of false prophets than of true ones. No writing explicitly 
rules out future prophets even when it seems to think that prophecy ceased at some time 
in the past.

3. Our sources show that the concept of prophecy in Second Temple 
writers was rather broader than many OT scholars would allow. Prophecy could espe­
cially be used of predictions of the future or messages about what would come to pass 
hereafter, even though these predictions might take a variety of forms (e.g., oral mes­
sage from a prophetic figure, vision, dream, written oracle seen as authoritative).

4. Some of our sources talk of prophetic figures other than just those in 
the OT. These may be labeled "false prophets," but from a sociological viewpoint such 
a distinction is irrelevant. They show that some claimed the prophetic office and were 
accepted in such a role by some of the people. Just because those who described them 
took a different point of view does not oblige us to take over their prejudices uncriti­
cally. After all, if the followers of the "false prophets" had written the account 
preserved to today, we would instead have a picture of a "true prophet."

5. We cannot know for sure how written prophecies and apocalypses 
came about. In most cases, they do not look like actual oracles received by a prophet 
and then written down; rather, they look like the work of scribes. It may well be that 
the writers were reporting actual visions and writing under what they would see as 
divine inspiration or possession, yet we cannot be sure.
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6. Inspired interpretation is a concept which arises during the Second 
Temple period. It is a new concept, coming about when some writings had become 
authoritative. Once established it takes its place alongside other forms of claims about 
prophecy.

7. Whatever the actual differences between prophecy and apocalyptic, at 
the literary level they seem to have functioned in a very similar way. People read both 
of them for knowledge of the future. Not only the ancient prophetic literature but also 
other sections of the Bible, such as the Psalms and even the Torah, were seen as 
sources for God's plans and a key to the future if the right interpretation could be 
found. This answer was found not in some sort of exegetical technique or "hermeneuti­
cal rules" but in the continued inspiration by the same spirit which had guided the 
prophets (whose numbers included Moses and David).3*

3tThis paper was prepared for the SBL Sociology of the Literature of the 
Second Temple Period Group, co-chaired by Professors John Halligan and Philip R. 
Davies. An earlier draft was read to Professor Martin Goodman's seminar on Judaism 
m the Greco-Roman Period at Wolfson College, Oxford, 19 May 1998. I thank all 
three individuals for their invitations to present this paper to their respective groups.



Titus as a Pauline Letter

Donald A. Hagner
Fuller Theoiogical Seminary

What wouid we make of the Letter to Titus if, contrary to majority opinion, it were 
accepted as a Pauiine tetter? This paper accepts Pautine authorship as a working hypothesis, a 
priori, and proceeds accordingly. Planners of the Theology of the Disputed Paulines Group 
decided that it would be a sound procedure to treat each of the Pastoral Epistles individually 
rather than to deal with the corpus as a whole. Earlier papers have thus been devoted to seeing 1 
Timothy (Luke Timothy Johnson) and 2 Timothy (Gordon Fee) as Pauline letters. The current 
paper attempts to explore Titus along similar lines, reading it as a Pauline document.

A word is in order concerning the definition of "Pauline authorship . " This expression, as I 
understand it, does not necessitate that Paul himself penned the letter, but that its content in some 
meaningful sense actually derives from the apostle himself. Not ruled out here is the possibility 
that an amanuensis, like Tertius (Rom. 16122), or an associate of Paul is responsible fbr the 
document as it has come down to us, as in the case of most, if not all, of the undisputed letters of 
Paul. What is assumed by "Pauline authorship" is that Titus is generated by Paul and takes form 
during the last years of his life.

Although our interest is in the theology of Titus, that is hardly accessible to us apart from 
the living context in which it is articulated. For this reason the first part of the paper looks at the 
life-setting of the Letter to Titus. Only due attention to the life-setting of the letter can provide the 
key to the unusual content (by the standard of the undisputed Paulines) we encounter here. 1 and 
2 Timothy have deliberately been excluded from this paper, so as to consider Titus in its own 
right.

I. The Life-Setting of Titus

We first review the basic data. Accepting Pauline authorship means that we can assume 
congruence between the narrative or literary world and the contextual or historical world of the 
letter. Paul writes to Titus, whom he describes as his "true [gnawo] son according to a common 
faith," which possibly refers to Titus being a convert of Paul's ministry (no account of this is given 
in Acts). Titus was a Greek (Gal. 2:3) and is referred to by Paul in 2 Cor. 2:13 as his brother, 
and in 2 Cor. 8:23 as "my partner [koinoncM]" and "fellow-worker [^ynergo^]," "fbr you 
[Corinthians]."' At the same time, it is clear that the letter has a public character, and will 
accordingly serve Titus well in accomplishing his mission.

At the conclusion of the letter, Paul writes that he is sending Artemas or Tychichus to 
Crete and that when that person arrives to take over the work, Titus is to join Paul at Nicopolis, 
where Paul will spend the winter. Furthermore, Titus is to send on their way both Zenas the 
lawyer and Apollos (3:12). Artemas and Zenas are nowhere else referred to in the NT. It should 
be stressed that the only alternative to some form of Pauline authorship that makes any sense of 
these specific details (or the sending of the letter to Crete), which can hardly have been invented

' The remaining references to Titus in the NT are: Gal. 2:1; 2 Cor. 7:6, 13, 14; 8:6, 16; 12:18 (bis), and 2 
Tim.4:10.
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fbr the sake of (a too dever) verisimilitude/ is possibiy some form of the fragment hypothesis, as 
for exampie eiaborated by P. N. Harrison/ It must be admitted that the detaiis of the beginning 
and end of the letter cannot be fitted into the narrative of Paul's work presented in Acts. On the 
other hand, Acts makes no daim of being exhaustive in its account of Paul, and the ending of Acts 
does not itseif exciude the possibiiity of Paui's reiease and further missionary work.

In a sense, the opening words of 1:5 aiready define the ietter and its contents. Titus has 
been ieft by Paui on the isiand of Crete "for this reason [toutoa c/tartw], so that you shouid put in 
order what remained to be done. What may be regarded as the decisive verb fbr the entire letter 
because it expresses the burden of the document, is found here in the hapax iegomenon 
e/nthor/hose, which means approximately "set fully right" or "put in order" (thus NRSV)." Paul 
had not been able to put in place the foundation that he deemed necessary fbr the ongoing stability 
and welfare of the churches (note: "in every town," 1:5) he had recently established there. It will 
be Titus's job to put things (/a Zeiponta, "the things that are lacking") in their proper order for the 
sake of the future welfare of the churches. Paul does not indicate why he was himself obliged to 
leave Crete, but Titus, his lieutenant, was left behind and charged with the appropriate 
responsibilities. This itself is not a procedure that is foreign to us from the undisputed letters.

The first and most important thing that must be accomplished in the putting of things fully 
in order is the appointing of elders (preshy/eroas) in each church. This leads naturally to the 
immediate listing of the qualifications required of these leaders (1:5-9). Further directions fbr the 
community are then furnished in the form of the Haustafeln of 2:2-10 (specifically to the "older 
men," "older women," "younger men," and "slaves") and the exhortation to be submissive to 
"rulers and authorities" (3:1).

Obviously appropriate to the communities of new believers is the repeated stress on the 
importance of "sound" or "healthy" doctrine (see 1:9, 13; 2:1,2, 8) and the importance of "good 
works" (1:16; 2:7, 14; 3:1, 8, 14). As Paul contemplates the reality that he will probably not see 
these Christians again, he puts great stress on these vitally important matters.

The emphasis on correct doctrine and on good works is hardly unknown in the undisputed 
Pauline letters, but the language and tone here are unique. If Paul writes at the end of his career, 
and of his life, to an associate charged with carrying on the work that had been done, and if Paul

Frances Young argues, to the contrary, that these personal details are "the most compelling evidence for 
pseudonymny." "Nowhere in the authentic letters," she continues, "do we find Paul worrying about the missing 
cloaks, but that is just the kind of detail a forger would invent." The Theo/ogy of Pre Aurora/ Te/ters- (Cambridge 
Cambndge University Press, 1994) 139. But why would a skilled forger invent the sort of thing nor found in the 
argentic letters? Why furthermore would a fbrger write to individuals rather than to churches? Why to two 
different individuals? Why to Titus on Crete? '

The Proh/em of rhe Aurora/ LpM/es (London: Oxford University Press, 1921). This hypothesis of 
course has its own set of problems and has not proved attractive to many. More recently J. D. Miller has speculated 
that the Pastorals were the product of a school that made use of fragments of tradition. The Aurora/ Letters as 
CompoMfe DocK/nenLy, SNTSMS 93 (Cambridge: Cambndge University Press, 1997).

^his is obviously analogous to the key expression at the beginning of 1 Timothy according to Luke 
Timothy Johnson, namely oikonomian rheou r?n en piste/ (1 Tim. 1:4), translated by Johnson, "God's way of 
ordenng reahty as it is apprehended by faith." "Oikowm/α Theme The Theological Voice of 1 Timothy From the 
19^"^ Pauline Authorship," presented at the Theology of the Disputed Pauline Letters Group in November 
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made use of an amanuensis, say Luke or Tychicus, for exampie, then the speciai character of this 
material is not only possibie from Paui but, indeed, makes quite good sense as coming from Paul 
Why the situation assumed in Titus, as sketched here, could only exist in a period some 
considerable time q/Zer Paul remains unclear to me. It further remains unclear to me why Paul is 
regarded as so fixed in his ways that he cannot have written a different kind of letter when new 
circumstances required it of him? Surely this is not the Paul of the undisputed letters who, if 
anything, often seems chameleon-Hke (Romans is hardly like 1 Thessalonians).

Titus and the community face a specific danger from a group described in rather general 
terms. They are first referred to as the "many insubordinate [awypofaAzot, cf. 1:6] men, empty 
talkers and deceivers, especially the circumcision party [maAyZa Aoi eA Ies jpeniornes]"—that is, 
among the Jewish converts (1:10). That the majority of converts were Gentiles seems clear from 
the reference in 3:8 to "those who have come to believe in God." It is probably the Jewish 
converts who were upsetting entire households by teaching what they should not have (Ao me de) 
and fbr shameful gain (1:11). They accepted "Jewish myths [ZoucMAow mytAoM]" and the 
"commands of men [enZo/ars antArcpon] who reject the truth" (1:14). These problem people were 
members of the Christian community, and are to be disciplined: "they must be silenced" (1:11) 
and rebuked sharply, "in order that they may be sound in the faith [Aygiomoim ew re pirZei]" 
(1:13). Probably the same people are in view in the exhortation in 3:9 to "avoid stupid 
controversies, genealogies, dissensions, and quarrels over the law [macAos nomrAas]." The 
reference to a factious (AazreZtAon) person in the following verse is, on the other hand, perhaps a 
more general warning. From this information, it is difficult to know the exact nature of the threat 
posed by these people, but in view may well be an early form of Jewish gnosticism?

Paul thus writes to an associate, known to us from elsewhere, for the specific purpose of 
setting right ah the things that remain to be done on Crete for the ongoing welfare Of the 
churches. Without question the circumstances presupposed are new. Paul knows that the end of 
his life may not be far away. He had earlier revised his own earlier personal view that the 
parousia of Christ was to occur during his lifetime. The parousia, still a real expectation, lay 
sometime in the indeterminate future and measures were thus required to assure the survival of 
the churches. This was not a concern in the earlier, undisputed Pauline letters. Now, furthermore, 
he writes to aw AxAvMwaZ who has the main responsibility to look after matters. This too is unique 
among the undisputed letters, except for the letter to Philemon, which has its own very specific 
purpose that makes it atypical compared to the undisputed Pauline letters. Philemon is thus in a 
way similar to the Pastorals. We encounter in Titus, then, a life-setting that is quite different from 
the other Pauline letters. The new circumstances constitute a new set of contingencies to which 
Paul is required to write in a new way.

II. The Theology of Titus

^E. E. Ellis seems vety right to me in his complaint concerning certain scholars who "envision a Paui who 
is a rather narrow personality unable to combine charism and church order and passionately fixated for life on a 
very few theological issues. In the end this Paul is too small." "The Pastorals and Paul," ExpTirn 104 (1992-93) 
46.

^On the opponents, see Michael Goulder, "The Pastor's Wolves: Jewish Christian Visionaries behind the 
Pastoral Epistles," MwT 38 (1996) 242-256.



Hagner: Titus as a Pauline Letter / 549

There are two passages in Titus that are especiatiy theoiogicai in nature, and to these we 
now tum our attention. We begin with a brief comparison between these passages and Paui's 
theology.

Thus 2; 11-14. For the grace of God has appeared bringing salvation to all, training us to 
renounce impiety and worldly passions, and in the present age to live lives that are self­
controlled, upright, and godly, while we wait fbr the blessed hope and the manifestation of 
the glory of our great God and Savior, Jesus Christ. He it is who gave himself fbr us that 
he might redeem us from all iniquity and purify fbr himself a people of his own who are 
zealous fbr good deeds.

The initial link between God's grace (cAaw) and salvation (w/en/M, adj ), is very Pauline 
m tenor, despite the unique adjectival use of the latter to modify cAaw. The salvation in view is 
brought by Jesus Christ who is identified as Savior (wrehw), the one who gave himself 

MM/ow) 'n order to redeem (/yp.w/af) us from all iniquity and to cleanse (Aa/Aarhe) fbr himself 
a people of his own (Zcxw
„ ,eschatological hope of the return of Christ is retained in Titus 2:13 and is typical of 
Phi! ,-1°' 5 2' 3 7) ^eed, this passage is very similar to Paul's statement in
Phil. 3.20 that from it (heaven) we await a Savior, the Lord Jesus Christ."

liius 2; 13 Phil 3 :20
pw^cAowen./.. .^3^ A&n3n .peAAecA.mc/A.

Ayri.il CArM/.n

What is awaited, more specifically, is "the blessed hope" (ten Ugrian a unique 
egression m the NT. For "appearance" (cp/pAane/an) we have the close parallel in 2 Thes 2 8 
which refers to "the manifestation of his coming" (Ze epipAane/a pawM/a^ aM/.^).

The reference to Christ, who "gave himself' is familiar Pauline idiom (Gal. 1:4) as is the 
objective of that giving:

Iitus2;14 Gal. 1:4

jper Aemow Ayper /on Aamarr/oA AewoA

^cs use the verb /yZroom/A, he does use the cognate noun ap./y/^M 
Rom. 3:24, the redemption which is in Christ Jesus"; 1 Cor. 1:30). The thought is the same as 

that conveyed by the verbs agorazo and exagorazo (e g. Gal. 3:13; 1 Cor. 6 20 7 23) The verb 
^A.nz. is ah. not used by Paul (but cf. Eph. 5:26, in connection with Christ's giving himself) 
but die idea of a cleansed or purified people as the result of the work of Christ is not foreign to ' 
hm (cf. 2 Con 11:2; Eph. 5:26). Paul commonly uses the essentially equivalent verb AagAxw fbr 
the same idea (e g. 1 Cor. 1:2; 6:11). *

The Old Testament concept referring to "a people of his own" is reflected in Paul's
26'12 in 2 Cor. 6:16: "you shall be my people." The reference to good works is 

auhnem character. 2 Cor. 9:8 ("every good [aga/Aon] work"; cf Col. 1:10; Eph 2 10) 
he call to holy living in 2:12 is of course very Pauline (for a^eAe/a, see Rom. 1 18 ep/ZAyw/a is 

cwnmon m Paul; the verb ^Aroweo, but not the adverb, is fbund in Rom. 12 3 2 Cor 5 13
cognates are common in Paul; e^cAo^ and its cognates, on the other hand, are not

Ayri.il
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found in Paul). .
The christological content of 2:13 is very striking: Zes /Zoxes /oa wega/oa meet/ Act 

Mteroy /tewon C/tw/cw. If Paul is following the canons of grammar here, then Christ is 
referred to unambiguously as God. The two nouns, fAeoa and wf&w, are governed by a single 
genitive article, /on, and are thus to be understood as referring to a single person? If two distinct 
persons were in view, this could clearly have been indicated by the use of a second definite article 
before wteroi. The result of the text as it stands is that Paul is able to refer to Jesus Christ as 
"our great God and Savior." This is consonant with the alternate references to both God and 
Christ as yo/er (cf. 1 3-4, 2:10; 3:4, 6).

There is only one place in the Pauline corpus where Christ is referred to as we/M, namely 
Rom. 9:5. Here, however, the syntax is ambiguous because of the possibility of punctuating with a 
full stop after the words ho chrMfos /ο &α/α sarfa, thereby causing the following words to become 
an independent doxology? Even if Rom. 9:5 does not refer to Christ as /hco^, Paul s high 
christology makes such a statement quite conceivable (cf, fbr example, Phi). 2:6; 1 Cor. 8:6; Col. 
1:15).

2 Titus 3:4-8a. But when the goodness and loving kindness of God our Savior appeared, he 
saved us, not because of any works of righteousness that we had done, but according to 
his mercy, through the water of rebirth and renewal by the Holy Spirit. This Spirit he 
poured out on us richly through Jesus Christ our Savior, so that, having been justified by 
his grace, we might become heirs according to the hope of eternal life. The saying is sure.

This hymn-like passage, probably a preformed tradition, presents in exalted language the 
very heart of Paul's gospel, ending with a formula that emphasizes its importance. It is possible 
that Paul employs traditional credal elements here as he sometimes does in the undisputed letters.

The word fbr "goodness" (cWj/o/M) is frequent in Paul, and also in reference to God 
(Rom. 2:4; 11:22; cf. Eph. 2:7). The word fbr "loving kindness" (pMan/hrSp/a), on the other 
hand, occurs nowhere else in the Pauline corpus. The reference to God as Savior (so/er) is unique 
to the Pastorals. (The only undisputed Pauline reference to Christ as yo/gr is in Phil. 3:20.) In v. 6 
Christ is referred to as "our savior."

The noun eZeos, referring to the mercy of God, is not used by Paul as often as the cognate 
verb (fbrthe noun, cf. Rom. 11:30; forthe verb, Rom. 9:15, 18; 11:31-32). The verbsozois, of 
course, very frequent in Paul, mainly in the passive, with God as the understood subject (an active 
instance with God as subject can be seen in 1 Cor. 1:21).

The ruling out of salvation by works is prototypically Pauline. Usually countered is 
"works of the law" (eg. Rom. 3:20, 28; Gal. 2:16; 3:2, 10). The actual expression here (lit.

^See M. J. Harris, "Titus 2:13 and the Deity of Christ," in Pouhne Studies, PS F. F. Bruce, ed. D. A. 
Hagner and M. J. Harris (Exeter/Grand Rapids: Patemoster/Eerdmans, 1980) 262-277. On epiphany christoiogy, 
see A. Y. Lau, Afani/est in F/esh: The F)nhpany Christoiogy of the Pastoral ^pist/es, WUNT 2.86 (Tubingen: J. C. 
B. Mohr, 1996).

8 For the interpretation that the words following Ao cAhsioj io Aoio MrAo are best understood as referring 
to Christ, see B. M. Metzger, "The Punctuation of Rotn 9:5," in Christ and Spirit in the Yew Testament, FS C. F. 
D. Moule, ed. B. Lindars and S. S. Smalley (Cambridge: Cambridge University Press) 95-112.
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10 T*PM "^teousness" [ergon /oh en ^'ovyne]) is unique, but conceptually Pauline (cf. Rom.

The ceremonial washing (Zou/ron) of baptism is found elsewhere in the NT only in Eph 
5:26 (but cf apoZoMmaf in I Cor. 6:11) and/MAggeney/a is found only in Matt. 19:28 although 
Gal. 4:29 irefers to being bom according to the Spirit, and 2 Thes. 2:13 to "sanctification 
[Aagrayw^ by the Spirit." The word αηαΑα/ηό^ν is found elsewhere only in Rom. 12:2 (fbr the 

R<"" r?' '* refes *° ^^d (the cognate verb is found in 2 Cor. 4 16 Col
A similar association between baptism and 

the Sp nt is found m 1 Cor. 12:13 and the Spirit makes alive according to 2 Cor. 3:6. Reference 
to the lavish (/,Z<MM<x, nchly") pouring out of the Spirit is unique to Titus, but for a similar idea 
with the same verb, see Rom. 5:5. For the Spirit as the gift of God, see 1 Thes 4 8 The 
outpouring of the Spirit" is said specifically to be <&r CAnv/οα /ox w/erov A&ncw The 
agency ofChnst is clearly Pauline.
i- A Pauline, of course, are the words "having been justified by his grace" (rZ/Aa/o/Aew/ey 
" cAcna), as for example in Rom. 3:24, where the same verb and noun occur together " 
most common m Paul is the comparable combination of the verb and the noun "faith.""

Christians have become heirs is again Pauline (cf. esp. Rom. 8:17; but also Gal. 3:29 
). Reference to eternal life" (zoe α/onzoy) is common in Paul (Rom. 2 7 6 22-23 Gal 6 8) as 

is the more frequent reference simply to "life" with the same meaning. "Hope" (φ/y) is not used 
with eternal life (as hereand m 1:2), but cf Rom. 5:2, "hope of the glory of God" (cf. Col. 
1.27, the hope of glory, Col. 1:5, "the hope laid up fbr you in heaven") "

id w° ΐ "°tedjs thereference in this passage to God, the Holy Spirit, and Jesus-to what 
would later be called the Trinity (cf. 2 Cor. 13:14).

The words "the saying is trustworthy (pry/.y A. Zogoy)" almost certainly go with what 
precedes rather than with what follows. The formula is used in the other Pastoral Epistles (1 Tim 

15 3.1, 4.9, 2 Tim. 2:11) where it is placed before the material referred to, and where it is used 
only &r very weighty matters having to do with salvation. It is obviously a rhetorical expression 
used tor emphasis.

In these two passages we encounter theological statements similar to those of the 
undisputed Pauline letters. These rich passages occur in the midst of the directives that Paul gives 
to Titus and the communities on Crete. In this way they serve as the indicative that grounds the 
imperative-exactly as in the other Pauline letters. °

When put together, these passages present a basic theology comprising the following

On this see Frances Young, TAe TAeo/ogy o/tAe Pay/ora/ie/rei-y, 68-70.

.. '"Dibeiius-Conzeimann admit that "as far as the words are concerned, the passage is reminiscent of the 
genuine Pauline epistles." TAe Pastore/ Pp^r/es, Hermeneia (Philadelphia: Fortress, 1972) 150.

(1996) 33^8. " ^ter Writings in th. Paulin. Coipus," A7S42

th. Post '° "°" ^.le, atready-not yet understanding of salvation expressed bv
Pauline model." PA. Goa/ ^Our Za^eAaa.' PA. o/PAeo/o^ am/ "

s m /A. Pas/ora/^tusr/es, JSNTSS 34 (SheSield: Academic Press, 1989) 140 
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elements: God has acted in mercy and ioving kindness to bring saivation to the wodd. This has 
happened through the appearing of Christ, who gave himseif in death to redeem us from our sin 
This saivation is a justification by grace and not by works of righteousness that we do. Saivation 
and the accompanying renewai are experienced through baptism and the Hoiy Spirit. God thereby 
purifies fbr himseif a peopie with the status of heirs, who are to renounce improper behavior and 
to iive in hoiiness. That peopie awaits the Messed hope of the appearing of Chnst, who is God and 
Savior, when they wiii fMly reaiize their inheritance of etemai iife.

The Pauiine character of this theoiogy is readily apparent." Practically all the constants of 
Paui's theoiogy isolated by Gordon Fee are to be found here.

(a) salvation is a divine activity, intiated and carried out by God the Father,
(b) effected through the death of Christ, who is Son and Lord, and 
(c) made effectual by the gid of the Spirit,
(d) as an act of pure grace,
(e) and thus entered and sustained by trusting Christ; moreover, it is 
(f) an eschatological reality that is both "already" and "not yet"; ' 
(g) its primary goal is a peopie fbr God's name,
(h) which involves "turning away from wickedness and doing good.""

We may admit that at points the language is not typically Pauline idiom without accepting 
the conclusion of Dibelius-Conzelmann that we have here "the heiratic language of the Greeks^' 
If as seems to be the case, we have here Pauiine ideas occasionally articulated in vocabulary and 
ways that are not usual for Paul, that could well be not merely the new situation that is addressed, 
but the contribution of an amanuensis such as Luke. If the Pauline material here is simply the 
result of inherited tradition, as Dibelius-Conzelmann assert, one might well expect the language to 
be more exactly Pauline and not innovative.

ΙΠ. The Theology of the Practical Instructions of Titus

Theology in Titus is not limited to the two passages just discussed." The opening to the 
letter is much fuller than the openings of 1 and 2 Timothy, leading J. D. Quinn to conclude that 
Titus was the first letter in the corpus of the Pastorals, and that the opening was meant to serve as 
an introduction to the collected form of the three letters." Here after Paul's formulaic reference to 
himself as t/ou/os and oposto/os, he relates his identity to (Αα/α) "the faith [or shall we translate

" Towner concludes concerning Titus 3:4-7 that "neither the concept of saivation that emerges nor the 
teaching of justification diverges significantty from Pauiine thought." The Goa/ of Our/nsiruchon, 118.

"G. D. Fee, "Toward a Theology of 2 Timothy-from a Pauline Perspective," SBL 7997 Seminar Papers 
(Atlanta: Scholars Press, 1997) 737f.

*^M. Dibelius and H. Conzeltnann, The Pastoral Lpist/es, 143.

"D. M. Hay correctly remarks that "Because everything in the Disputed Letters is directly or indirectly 
linked to God's will, nothing in their contents can be ruled 'non-theological.'" "Pauline Theology After Paul," tn 
Ραα/ine Theoiogy, vol. 4, "Looking Back, Pressing On," eds. E. E. Johnson and D. M. Hay (Atlanta: Scholars 
Press, 1997) 182.

"j. D. Quinn, The Letter to Titus, Anchor Bible (New York: Doubleday, 1990) 7.
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"faithfulness" here?] of God's elect" and the "knowledge [gpignonn] of the truth in 
accordance with godliness," "in the hope of etemai Hie." The rich trio of Pauiine verities faith 
knowledge and hope, introduce the tetter. The practical concern of godiiness (gweAg/α), proper 
conduct, is connected with knowiedge from the very start. God, who does not He had
promised this etemai life "before the ages" (pro cAronon a;onion). Verse 3 introduces an 
anacoluthon stating that "He made manifest at the right time his work in the preaching 
[Aeiygma/i] of his word , which I myseifwas entrusted, by the command (AaC gpiiaggn a Pauiine 
expression, cf. Rom. 16:26; 1 Cor. 7:6; 2 Cor. 8 :8) of our Savior, God" (1:3). Here Paul refers to 
his commission to prociaim the gospei through the preaching of God's word. This gospei stems 
mom God who acts as Savior by bringing saivation.

In the next section (1:5-9), Paui presents qualifications fbr presbyter-bishops This is the 
first thing that must be "set in order" (1:5)-indeed, it is basic to aii the rest. The appointing of 
eiders is important because Titus will not stay in Crete permanently (cf. 3:12). Others must be 
instaiied in leadership positions to cany on the work that Titus has begun. That the appointing of 
eiders was a high priority item fbr Paui can be indicated by the reference in Acts 14:23 where 
Paui's revisiting of churches becomes the occasion of the appointing of eiders (note: "in every 
church"). Such "overseers" are aiso referred to in Acts 20:28 (gprsAppoz), where their 
responsibility is to "shepherd" the church. They are described as "stewards (oiAonowoi) of God" 
(cf. 1 Cor. 4:1). Such epAAopoi are mentioned in the address ofPhilippians (1:1). In w. 6-8 the 
character of leaders is in view, by means of a listing of vices and virtures. In v 9 the presbyter- 
bishop's responsibility fbr holding to the truth faithfully is emphasized: having "a firm grasp of the 
word that is trustworthy m accordance with the teaching (Αα/α /gh tAo^cAgn)," with the result that 
e is able to promote "sound doctrine" (gn ?g ί&&ΜΑαΑα /g Aygiainomg) on the one hand and 
refute those who contradict it."

The section that follows (1:10-2:1) provides reasons why the appointment of doctrinally 
sound leaders is so important (gar, "fbr"). Among the threats to the churches of Crete one group 
is singled out m 1:10: "those of the circumcision" (Aoi gA /Mpen7om&), who would also seem to 
e in view m the reference to those who give heed to "Jewish myths or to the commandments of 

men who reject the truth" (1:14). These are probably those who are influenced by Jewish legalists 
hence the reference to the commandments of men (cf. Matt. 15:9). Note too the reference in 3:9 ' 
to quarrels over the law (macAas nonnAas)." There is no typical Pauline polemic such as in 
Ga atrnns and Romans, concerning justification by faith. (One might expect an imitator of Paul to 
feel obligated to introduce one here!) Justification by faith, however, is plainly in view as we have 
already seen, m the language of 3:5 and 3:7 (cf. 2:11). But by way of response here, Paul in 
^pical fashion affirms the liberty of the Christian: "To the pure all things are pure" (1 15 cf.

M, Cor. 6:12). These false teachers (1:1 lb) are to be sharply (apotomgy; cf. 2 Cor.
0) rebuked so that they may be sound in the faith (Aygiaino^in gw /e prs/gi)." Whether these 

Jewish Christians also have gnostic leanings-hence possibly explaining the reference to myths-is 
somewhat less certain. Note too, however, the reference to "genealogies (ggnga/.gios)" in 3:9.

The error of these people was not simply in doctrine, but also had its effect in their 
conduct Inaway that is similar to 1:15, Paulin 1 Cor. 8:7 can refer toadefiled conscience 
where the context also has to do with liberty concerning food offered to idols. Again Jewish 
Christians might be likely to claim that they knew God (1:16), yet any such knowledge is ruled 
out by their conduct. They are in the end ill prepared "fbr every good deed (pan ergon aga/Aon) f 
This Pauline expression (2 Cor. 9:8; 2 Thess. 2:17; Col. 1:10) is used again in 3:1, and is parallel
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tn the more freauent Mort ergon (2:7, 14; 3:8, 14). ... . ,
This major section ends in 2:1 with the exhortation to Titus to 'teach what is consistent 

with sound doctrine (te Α^α/ηοα^ ^sAaAa). Titus, as a mode), is h.mself(n. ethe emphatic 
w and also 2:7, where instruction concerning the younger men is apparently apphed to Titus 
himseif) to exhibit the kind of faithfulness to sound doctrine that is required of an 
emphasis on sound doctrine is cioseiy related to the emphasis on conduct befitting cimrch.

It is no surprise to encounter the ΡαΜ/q/e/n that begins m 2:2, and continues to 2. 0. Part 
of the setting fully in order that is assigned to Titus, in addition to the directly ecclesiastical, 
co^ms thf order of th. household (thus addressed in order here are: older men, older women, 
young women, young men, staves). The directions continue to contain ^Moy morah y 
and correct doctrine is such a way as to show the dose connection between the two. The latter 
is in view in the following. in 2.2, the older men are to be "sound m faith (Aygramontas 
in 2 3 the oider women to "teach what is good m 2:7f, youngermenare toid
"in your teaching (rA^Aa/ia) show integrity, gravity and sound speech (fogon Aygre). The 
pronoun ^ean/on "yourself," in this sentence applies the exhortation also to Titus, who is also 
called to be a "model of good deeds ((upon AaKn ergon).'" In Phil. 3:17 Paul refers to ^se a 
a /ynov in his manner of life. Note further that the younger women are to act m such a way that 
the^ord of God may not be discredited (MospAemeim)" (2:5), and that slaves are to act tha 
everything they may be an ornament to the doctrine (ten ^ΑαΑαη) °fGod our Savior^ 
Thishousehold code reminds one of Paul not only m the parallel passages m Col. 3T8-4Tor 
Eph. 5:22-6:9, but in specific aspects such as the subordination of wives to husbands (1 Cor.

14 34) The main doctrinal passage that follows is closely linked by the introductory (postpositive) 
gar The reference to the grace of God that appears for the salvation of all is related to the 
Variance of appropriate conduct, "training (ρα^οηνα) "s to renounce impiety (^ro) and 
wildly passions" that we might "live lives that are self-controlled, upnghfand godly (.sopArono.s 
λα/ rAAa/M Aar eaveAos)" This section ends with reference to the goal of Christ s work, to 
redeem us from all iniquity (anemia) and and to purify for himself a people of his own who are 
zealous for good deeds (ze/oien Αα/on ergSn)." The interconnection between theology and 

exhortation could not be clearer. ,2 15 emphasizes the assignment Titus has, if he is to set things m order: Declare these 
things exhort and reprove with all authority. Let no one look down (penpAr.neA3) on yorn 
Threads to more iMtructions, now to the members of the churches generally The first of these 
^cerns oLdience to rulers and authorities (3:1; cf. Rom. 13:1-7), and then m 3:2, idler other 
instructions (e g. to be "gentle" [epieiAeM); cf. PhR 4:5) the exhortation to be ready for every 
good work (^ros paw ergon aga/Aon Aetoimo^)"

"Frances Young writes: "Thus for aH the parallels and suggested dependencies, the ethical teaching 
offered in these epistles would only cany conviction in a community that shared the fundamental theological 
presuppositions which undergird the discourse"^ Theology Ακίοι-α/ FeFeri, 39.

"See B. Fiore, 77ie Function o/Ferwna/ Eramp/e in the Socratic an<7 Pastoral AnBib 105

(Rome: Biblical Institute Press, 1986), 211.

'"Towner rightly: "The modem interpretation s explanation of this concern for respectability, ^t/icAe 
B^er/l^a [thus Delius], makes far too little of the part played by the mission or witness motive within the
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The doctrinal section of 3:4-8a is introduced by a vivid contrast with the general 
description in 3:3 of the previous state of the readers before they experienced salvation (cf. Gal. 
4:3f; Col. 3:7; Eph. 5:8). A shift to the first person plural here identifies Paul and Titus with the 
new Cretan Christians as people who were once foolish, disobedient, led astray, slaves to various 
passions and pleasures, passing our days in malice and envy, despicable, hating one another."2* 
The salvation that brought them out of that state is introduced with an adversative r/e (3:4).

The last section of the body of the letter (3:8b-l1) yet again exhorts Titus to diligence in 
his commission. I desire that you insist (rArzbeAazom/Zz/w) on these things (per/ ro/z/ow), so that 
those who have come to believe in God may be careful to devote themselves to good works 
(Aa/on ergo//)." To these words is appended the statement "these things are excellent and 
profitable (%#/# Axw to everyone."

In v. 9 again we encounter a general warning (cf. 1:10-16) for Titus and the community to 
avoid certain things that are unprofit able and worthless (#%tp/ze/e/.s Zzzz /%zrnzoz)," namely 
"stupid controversies, genealogies, dissensions, and quarrels about the law." And in v. 10 
directions are given concerning how to deal with a "divisive person (Zxwrer/Aon aw/AripoH)." 
After a first and second admonition (woMfAaHaw; cf. Eph. 6:4), they are to reject (/wazrozz) this 
person from the community (cf. Rom. 16:17). This kind of person "is perverted and sinful, being 
self-condemned (ακ/ο^α/α/ίτζ/οί)."

A final bit of exhortation and instruction is found among the concluding lines of the letter 
where one last time good works come into view: "let our people team (manr/Mw/o-Mn) to devote 
themselves to good works (ώαΖοη ergon), fbr cases of urgent needs, so that they may not be 
unfruitful (aZwpoz) "

From the material surveyed above then we may conclude the following. Paul writes "fbr 
the sake of God's elect," with the more specific purpose in mind of"the knowledge of the truth 
that is in accordance with godliness" (1:1). The last phrase comes to the very heart of the letter 
fbr it is precisely this that is the goal of the "setting hilly in order" that is Titus's commission in 
1:5. It points to the two concerns of theology and conduct and to the interconnection of the two. 
The teaching, the sound doctrine, the soundness in faith and speech, the adorning of "the doctrine 
of God our Savior" (2:10), on the one hand, are well balanced in the equal emphasis on being 
ready fbr every good work, zealous fbr good deeds, and stress on devotion to good works, on the 
other. Specific errors in doctrine are alluded to, as are specific moral failures. The answer to 
these problems comes in the repeated stress on correct teaching and the importance of good 
works.

ethical structure of the author's thinking. It fails to recognize that social institutions were to be participated in 
because the Church's mission continued to be vital, nor because it had diminished in importance or vanished 
altogether with the hope of the parousia. " /he Goo/ /zrsOwnon, 198f

There is no need to conclude that Paul identifies himself with every sin that is listed here. Pace Young 
Zne Theo/ogy q/rhe Panora/ Te/reM, 127. He Chappy, however, to identify himself as a sinner in need of the 
same redemption as the Cretans.

The stress on good works in Titus should not be thought of as unPauline. See F. Young, TAe Theo/ogy 
P^Zoro/ Z.e/rers, 29. As for the integration of theology and ethics, Towner concludes that "If the results of 

the present study stand, the Pastorals are less easily dissociated from Pauline thought" The Goa/ of Our 
/M/racPon, 256.
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IV. Some Final Considerations

If the above description of the contents of Titus has shown that this letter contains Pauline 
theology, no attention has been given to the well-known aspects of the letter that are different 
from what is usually understood as Pauline-that is, the Paul known to us from the undisputed 
letters. The position taken here is that the new and unusual can be explained by the following. (1) 
in contrast to the undisputed letters, Paul here writes towards the end of his career; (2) he writes 
primarily (but not exclusively) to his lieutenant, who has the task of establishing the churches of 
Crete fbr the future, against heresy and unacceptable conduct; (3) he employed an amanuensis 
who had considerable liberty in formulating the letter.

The life-setting Titus cannot be compared to that of any undisputed letter of Paul. It 
should be no surprise then that this is not the Paul of the earlier letters. After surveying such 
things as the vocabulary, the style, and the syntax, I. H. Marshall concludes that this is not the 
Paul that I know from the genuine letters That may be true, but it is nonetheless the "real" 
Paul if we but allow for the later, different circumstances, and thus the different purpose, of these 
letters, and add to that an amanuensis—a Luke,^ or a Tychichus^—who could be responsible fbr 
some of the more obviously Greco-Roman aspects within the letter?"

It is in fact the unique life-setting of Titus (and the other Pastoral letters) that is of 
fundamental importance in the difference between it and the undisputed letters. As J. C. Beker has 
taught us well, "Paul's hermeneutic of the gospel is so determined by the contingent situations he 
addresses that the coherent and abiding elements of his gospel cannot be abstracted from their 
interplay with these various contingenciesBut, according to Beker, the situation is different in 
the Pastorals: "the delicate balance in Paul between coherence and contingency is here displaced 
by a coherent structure that has no direct relation to the contingent crisis situation which the P.E. 
must face."2* Is that really true when one considers the integrated character of the exhortation, 
theology and ethics that we have seen above? Frances Young puts it correctly when she writes 
that "any attempt to read these letters soon runs up against the fact that they come from a

^"Prospects for the Pastoral Epistles," in Doing TAeo/ogyJbr tAe People of God, FS J. 1. Packer, eds. D. 
Lewis and A. McGrath (Downers Grove, IL: InterVarsity Press, 1996) 139.

^For the classic defense of this conclusion, see S. G. Wilson, Me and tAe Panora/ Epist/es (London: 
SPCK 1979). For a critique, however, see J.-D. Kaestli, "Luke-Acts and the Pastoral Epistles. The Thesis of a 
Common Authorship," in Latte 's Literary ^cAievement. Collected Essays, JSNTSS 116, ed. C. M. Tuckett 
(Sheffield: Academic Press, 1995) 110-126.

^This was suggested by J. Jeremias. Die Brie/e an TimotAeas and Titas, NTD 9 (Gottingen: Vandenhoeck 
& Ruprecht, 1953) 8. But it could perhaps have been Artemus (3:12), about whom we know nothing, or someone 
whose name does not appear in the letter.

2"θη the role of the secretary in Pauline letters, see O. Roller, DasPorma/ar derpaa/iniscAen Brie/e 
(Stuttgart: Kohlhammer, 1933), and now, E. R. Richards, TAe Secretary in tAe Letters of Paa/, WUNT 2.42 
(Tubingen: J. C. B. Mohr, 1991).

2^e;rs qfPatd. Paa/ s Legacy in tAe Vew Testament and in tAe CAarcA Today (Minneapolis: Fortress, 
1991)20.

2'lbid., 46.
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particular social context in which there is an encompassing theoiogicai perspective which coiours 
ai] the materiai which at first sight appears to be ethical or practical rather than theological in its 
principle thrust."^

This is not to deny that Titus (and the Pastorals) reflects a new situation. The question is 
simply whether that new situation is inconceivable in the 60s and whether it is inconceivable that 
Paul himself could have written a different type of letter to his deputy than the earlier letters he 
had written.

All seem to agree that the Pastorals reflect an adaptation of the Pauline tradition to new 
circumstances. We have here a creative re-expression of Pauline theology fbr a new situation. 
Beker refers to innovative strategies that pemut Paul to speak in a fresh manner" and even to 
"an appropriate reinterpretation and reinstatement of Paul's gospel."^ Who could do this more 
effectively than Paul himself? Marshall imagines the kind of rubric that the unknown author could 
have written over the Pastorals: "These letters represent the kind of thing that I think that Paul 
would have to say to our churches today if he were still alive. . Perhaps if Paul were alive and 
had to write to his assistants, facing these circumstances, he himself would have written more or 
less these things in more or less this way!^

Many of the problems usually brought up can be explained on the hypothesis that Paul 
himself^ rather than an imitator, is the adapter of Pauline theology responsible fbr the letter. Who 
more than Paul would have been interested in establishing the churches on solid ground, 
conserving the truth of the gospel, and maintaining conduct befitting the people of God? Towner 
appropriately suggests that the Pastorals can be understood as reflecting a "transitional stage in 
Pauline theology," where "the main aspect of transition involves the event of the absence or the 
departure or imminent departure of the apostle, which points to a transition from first to second 
generation Christianity

While it is clear that Titus is to some extent a public document, not enough has been made 
of the point that Paul writes to a trusted associate. The contents of the letter Snd their explanation 
m this balance. Paul does not have to defend his authority to Titus, as he does to the Corinthians. 
Titus accepts the absolute authority of Paul. The needs of Titus and the Cretan churches dictate 
the way in which Paul writes. This accounts for the stress on church order and the concern fbr the 
protection of orthodoxy, as well as the tone of assurance. Nor does Paul need to explain or 
elaborate his gospel to Titus. A few succinct references to credal material are sufficient for the 
purpose. Paul does not need to refute the errors of the opponents, as he does when he writes to 
the Galatians. Titus knows the errors and the required response; Paul need only allude to them.

^TAe Theology of rAe Aw/ora/.terrors, 2.

3° /Terrs q/Pau/, 43; cf. 84.

'"Prospects for the Pastoral Epistles," 151.

Cf. D. Guthne: "the problem still remains to be settled how we may differentiate between a Paulinist 
steeped in the ten Paulines and Paul echoing his own earlier language, i.e. between a Pauline imitator and the 
apostle himself." TAe Aurora/ Eprsr/es am? rAe A/hx/ q/Aw/ (London: Tyndale Press, 1955) 33.

33p H. Towner, "Pauline Theology or Pauline Tradition in the Pastoral Epistles: The Question of 
Method," ZyoB 46.2 (1995) 312.
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But wouid Titus be in need of the kind of reminders that Paui provides in his tetter? 
Strictiy speaking, the answer woutd probabty be No. But given the importance that Paut put upon 
the work Titus had to do, these reminders are exactty what we might expect from him. Paut is not 
averse to repeating what is atready known when he regards it as important. And it witl not hurt 
the churches to be acquainted in some detait with the content of the commission that Paut has 
given Titus.

I have attempted in the above to treat Titus as a tetter in its own right, apart from the two 
tetters to Timothy, in the conviction that there are positive gains in doing so. I have therefore 
avoided mentioning the numerous parattets to those tetters, comparing Titus rather with the 
Pauline tetters. Titus has its own authentic iife setting which shoutd be taken seriously?" In my 
opinion, however, these tetters need uttimatety to be considered together. They stem from 
approximatety the same time, in my opinion, were written by the same amanuensis, and address 
simitar situations. The question of their derivation from Paut is finatty to be deatt with not 
individuatly but fbr the three together.

In wondering how far the Disputed Letters may actuary present Pauiine Theotogy, David 
Hay asks: "Are there objective criteria on which historians or theotogians can agree to decide if 
these tetters re-present 'Pautine theotogy' or not?"^ He does not answer his own question. But I 
suspect an implied negative response. It is perhaps too much to ask for "objective criteria" in this 
disputed matter. The fundamental probtem is simpty that there are aspects of these documents that 
are Pautine and other aspects that are unPautine. Before which of the two words shatt we put 
"seemingty"? The present paper suggests that it be put before "unPautine."

It is, of course, impossibte to prove that Titus was written by Paut. But, attowing fully fbr 
the necessary differences between this tetter and the undisputed Pautine tetters, the possibility that 
Titus stems from Paut through an amanuensis can by no means be confidently ruted out. Indeed, it 
remains for many a persuasive possibility. We end with the following words of Joachim Jeremias: 
"Das Bntscheidende bleibt. auch hinter diesen Briefen steht ats ihr Schopfer die Gestalt des 
grossen Heidenapostels."^

Beker's confidence that the Pastorals "never circulated separately" is hard to understand. J/errs ofPau/, 
36.

^"Pauline Theology After Paul," 195.

^Dre Brief an Timo/heus unJ 8.



The Discourse of Riches and Poverty in the Book of Ben Sira

Benjamin G. WrigAt 777
LeAigA University

The rich and the poor have always been with us, part of the fabric of 
human society. But how societies have constructed the relative values of 
wealth and poverty, and how they have treated rich and poor people have 
varied over time and geography. Certainly contemporary discussions in 
the U.S. of what to do with the welfare system and how to tax capital gains 
are witness enough to some of the contemporary issues. The sages of 
ancient Israel were also aware of the socio-economic disparities between 
rich and poor, and sapiential literature has as one of its major concerns 
these disparities and how people ought to respond to them.

In the Wisdom of Ben Sira,l the sage's discourses on riches and 
poverty occur almost exclusively in material that Alexander Di Leila has 
called "recipe wisdom," that is, wisdom that "deals with everyday attitudes, 
beliefs, customs, manners, and forms of behavior one should have toward 
God, one's fellows, and the world at large if one is to live fully and well as 
a faithful Israelite."^ For ben Sira riches and poverty are not metaphorical 
concepts that apply, for instance, to those who are spiritually wealthy or 
impoverished in the way that the author of the gospel of Matthew redacts 
the Beatitudes in his Sermon on the Mount. When ben Sira speaks of wealth 
and poverty, he talks almost exclusively in terms of people who do or do 
not have material wealth. The ways in which ben Sira constructs his

lln order to distinguish between ben Sira's book and the Jerusalemite sage himseif, 
I use the Greek form of the book's name, Sirach, to designate the book either in its Hebrew 
or Greek versions. I denote the sage by his name, keeping in iower case the Hebrew word 
p meaning "son of."

^Patrick W. Skehan and Alexander A. Di Leila, TAe Wisdom of Ben Sira, AB 39 
(New York: Doubleday, 1987) 32.
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discourse not oniy allow one insight into his own attitudes toward these 
conditions and how he wants his students to respond to them, but they also 
provide a glimpse into the social world of the sage, the rich and the poor in 
early second-century BCE Judea.
The Vocabulary of Riches and Poverty in Ben Sira

Since the Wisdom of Ben Sira is not fully extant in Hebrew, one 
must look both at the surviving Hebrew texts and at the Greek translation 
of ben Sira's grandson in order to get as complete an understanding as 
possible of the vocabulary of riches and poverty in the entire book.3

In general the terminology in the surviving Hebrew texts is what one 
would expect to find when one compares it to other wisdom texts like 
Proverbs, for example.^ The major terms for poverty all appear in Sirach, 

,אביון ,דל ,מחסור ,ענוה/עני רש . Ben Sira prefers the terms דל and 
 only occurs once in the מחסור .however, to indicate poverty ,ענוה/עני
extant portions of the Hebrew (40:26), and it means to lack or want.5

The Greek translation uses two major word groups to translate the 
Hebrew words for poverty; these are derived from the stems πτωχ- and 
ταπ€ίν-. The Greek translator, however, often seems to regard the two 
roots as synonymous. One example will suffice at this juncture. In Sir 
13:20-23 ben Sira writes of the rich and the poor. He notes that "humility 
 is an abomination to the proud, likewise the poor (?τaπ€Lvότη/ענוה)
 The surrounding עשיר)."are an abomination to the rich (6 (?πτώχo/אבין)
context of the verse shows that the translator was not consistent in his 
renderings. At the end of v. 19 he rendered דל with πτωχό?. The same 
Hebrew word, דל, appears in v. 21 as ταπεινό?, in v. 22 as ταπεινό? 
again, and in v. 23 as πτωχό? as in v. 19. What complicates matters even 
more is that the Greek translator, while using these two word groups for 
most of the Hebrew references, also used a variety of other terms to render 
single instances of the Hebrew words. For instance, in 4:4 θλίβόμενον, one

3por the Hebrew manuscripts and the places where they are extant, see Pancratius 
C. Beentjes, The Booh of Hen Sira in Hebrew.־ A Text Edition of AH .Extant Hebrew 
Manuscripts and a Synopsis of AH Para He/Hebrew Ben Sira Texts, SVT 68 (Leiden: Bnll, 
1997).

4θη the language of poverty tn Proverbs, see J. David Pleins, "Poverty in the 
Social World of the Wise," JSOT 37 (1987) 61-78.

51n this single instance, the Greek has έλάττωσί?.

6[n Hebrew the passage is only extant in Ms A.
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who is afflicted, translates Thus, in those sections of ben Sira where 
no Hebrew survives, one must use caution when trying to reconstruct what 
ben Sira may have written in Hebrew in those places.7

When ben Sira wants to refer to rich people, he uses the term *i' yy, 
for which the Greek always uses πλούσιο? or πλούτο?^ When, however 
ben Sira writes about the material goods possessed by the rich, the situation 
becomes much more complicated. He uses several Hebrew terms indicating 
material wealth that are rendered by a variety of words in Greek. Other 
than words from the route n"^y, ben Sira uses pn, 5'17, ymn, Π31Μ 
and ΤΠΒ. Unfortunately, the Greek translator did not render any of these 
terms stereotypically with any single Greek word. The most frequently 
occurring Greek equivalent is χρήμα, which renders seven different 
Hebrew words, including pn, 5'Π, ymn and nmt3. At the same time, 
5'Π, for example, is translated by at least six different Greek words. The 
lack of consistency on the part of the translator for words indicating goods 
or possessions means that for those parts of the book lacking Hebrew one 
can get a good idea that such goods are the topic of interest, but what 
specific Hebrew terms lie behind the Greek may not be altogether certain. 
Ben Sira's Attitude Toward Wealth and Poverty

In his analysis of poverty in the biblical book of Proverbs, J. David 
Pleins argues that the understanding of poverty in this book is quite 
different from that of the biblical prophets. He remarks that in contrast to 
the prophetic critique of wealth, "[t]he teachings of the wise support their 
concerns for social status, class distinction, and the proper use of wealth- 
concerns which are rooted in the values cultivated by the ruling elite from 
which the literature comes."? Di Leila notes that although Pleins was 
talking about Proverbs "much of what he writes applies also to such 
vocabulary in Ben Sira."10 I will return to the issue of social location 
below, but in this section I want to look at ben Sira's general attitude

^For a detailed look at translation technique and the problems of reconstructing the 
Hebrew of Sirach, see Benjamin G. Wright, Wo Ana//Terence.- Strack Re/otionship to 
/is Wehrew Parent Text, SBLSCS 26 (Atlanta: Scholars, 1989).

8ln 13.2 there is a doublet in Greek for the Hebrew "p tyy. ισχυρό? appears in the 
doublet with πλούσιο?.

9pieins, 72.

r. 1?Alexander A. Di Leila, "The Wisdom of Ben Sira: Resources and Recent
Research," Currents tn .Research 4 (1996) 172.
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toward wealth and poverty in order to see if it is similar to that which 
Pleins finds in Proverbs and to provide the background for a discussion of 
the social location of ben Sira, his students, the rich and the poor.

Ben Sira recognizes that much of everyday living revolves around 
economic activity. People buy and sell, borrow and lend, acquire wealth 
and lose it. Yet in this daily activity of acquisition and loss, ben Sira 
attributes one's fortunes to God. "Good things and bad, life and death, 
poverty (ר'ש) and wealth, come from the Lord," he says (11:14).H In the 
next breath, however, ben Sira can also claim that "The Lord's gift remains 
with the devout, and his favor brings lasting success" ( לער 'צלח ורצנו  
Ms A). Whatever success God's favor brings, this verse does not seem to 
be a blanket endorsement of wealth per se. At the least, one's economic 
condition in this life is fleeting. In this same poem, ben Sira encourages 
trust in God "for it is easy in the sight of the Lord to make the poor rich, 
suddenly in an instant" (11:21).

When he speaks about riches, ben Sira is both cautionary and critical. 
Most of his cautions have to do with the use of wealth and the potentially 
corrupting nature of money and its acquisition. His criticism of wealth, 
however, is not directed at simply having money. In fact having wealth 
can be a good thing; what is important is the behavior of the wealthy 
person and what is done with wealth. In chap. 40, ben Sira writes about 
the good things in life. Speaking of wealth he says, "Riches (ח'ל) and 
strength build up confidence" (40:26 Ms B). But even though no criticism 
of wealth is implied in this colon, the next continues "but the fear of the 
Lord is better than either." These two cola in short epitomize ben Sira's 
understanding of wealth and riches. "Riches (העושר) are good if they are 
free from sin" (13:24 Ms A).

Unfortunately, ben Sira realizes, such is all too often not the case, 
both individually and corporately. International and political strife can be 
caused by wealth (10:8). Riches and money by their very nature can be 
corrupting and lead one to transgress, especially where the poor are 
concerned. Thus, it is the rich person who sins that God despises; he does

1i Most translations are taken from the New Revised Standard Version. In each 
case, I have consulted both the Hebrew and Greek texts for text-critical difficulties that 
affect the overall meaning of the passage. In some cases I have also used or adapted the 
translation given in Skehan and Di Leila's Anchor Bible Commentary.
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not hate the rich person because he/she is rich. But, ben Sira knows that 
gold has ruined many and has perverted the minds of kings" (8:2).

There is constant temptation in the arena of business. A number of 
passages in Sirach emphasize caution and proper conduct in commercial 
activity. One should not be ashamed "of accuracy of scales and weights and 
acquiring much or little; of profit from dealing with merchants" (42:4-5). 
Thus, acquiring wealth in business is perfectly acceptable. In fact, ben Sira 
indicates that becoming wealthy is desirable. Sir 19:1 comes in the middle 
of a passage on self control. If one lacks self control, ben Sira says, he will 
not become rich. Business relationships breed sin, however, and gold can 
be a stumbling block even for the upright. In perhaps his most direct 
passage on the problems of business, ben Sira says in 26:29-27:3 12

26.29 A merchant can hardly keep from wrongdoing, 
nor is the tradesman innocent of sin.

27:1 Many have committed sin for gain, 
and those who seek to get rich will avert their eyes.

27:2 As a stake is driven firmly into a fissure between stones, 
so sin is wedged between selling and buying.

27:3 If a person is not steadfast in the fear of the Lord, 
his house will be quickly overthrown.

The potential pitfalls of wealth are not only present in the process of 
its acquisition. Once one has wealth numerous difficulties remain. Many 
who acquire wealth become miserly, and ben Sira condemns the wealthy 
miser m chap. 14. "Riches (עושר Ms Α/ό πλοϋτο?) are inappropriate for 
a small-minded person, and of what use is wealth to a miser...The miser is 
an evil person; he turns away and disregards people. The eye of the greedy 
person is not satisfied with his share; greedy injustice withers the soul. A 
miser begrudges bread, and it is lacking at his table" (14:3, 810־ Ms A). 
Chap. 31 contains a long poem on the difficulties of being rich. It begins 
by noting that wealth creates anxiety and loss of sleep (31:1-2) and goes on

12Martin Hengel, HeMentvn (Philadelphia: Fortress 19741 137
remarks about this passage that ben Sira "is particularly critical of ^merchant whois 
agbcidt^ 20 28^^ Profession, unlike that of divinely sanctioned

1^ J,. bongs with it extreme danger." I am not sure what the evidence
is that would establish that these merchants are "presumably often still non-Jewish " Ben 
ct^:״^
^^bere,7.15 and 20.28, although they speak positively of farm labor and hard work are 
not enough, m my estimation, to sustain a social reconstruction of the Jewish farmer versus 
the largely non-Jewish merchant, which seems to be where Hengel is going in his analysis.
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to indict the greedy. "The iover of gold will not be free from sin; whoever 
pursues profit will be led astray by it. Many have they been who were 
entrapped by gold, who put their confidence in corals" (31:5-6).13 Yet for 
ben Sira, some are rich who are also blameless, and they will be blessed 
(31:8). But through a series of rhetorical questions at the end of the poem, 
ben Sira seems to indicate the rarity of someone who is rich and blameless.

31:9 Who is he [who is rich and blameless] that we may praise him? 
For he has done wonders among his people.

31:10 Who has been tested by it [gold] and found perfect?
Let it be for him a ground for boasting.
Who has had the power to transgress and did not transgress, 
and to do evil and did not do it?

31:11 His property will be established, 
and the assembly will proclaim his acts of charity.

How then should one respond to having wealth? Ben Sira seems to 
enjoin two attitudes. The first is implicit in the passages I discussed above. 
Wealth should be kept in perspective. Human fortune is determined by 
God, and it can change rapidly (11:14-21). Not all wealth is good, only 
that acquired justly. The wealthy who unjustly accumulate their riches will 
both lose what they have gotten and experience God's judgment. "Do not 
depend on dishonest wealth; it will not benefit you in the day of wrath" 
(5:8).14 Wealth gotten dishonestly will "dry up like a river" (40:13). 
What is more important is the keeping of God's commandments, in ben 
Sira's language, "the fear of the Lord" (40:26). But even mundane matters, 
like one's health, may occasionally take precedence over having riches. In 
Sir 30:14-17, the sage teaches that when it comes to one's health, poverty 
and health are to be preferred to wealth and sickness.

The second response desired by ben Sira is the proper use of what 
one has. The primary responsibility of those who have is almsgiving. Ben 
Sira explicitly connects the obligation to give alms to the poor with the

131 have followed the translation of Skehan and Di Leila here because of the textual 
difficulties attached to this section. For an explanation of the problems, see Skehan and Di 
Leila, 380.

Hi have followed Hebrew Ms A here for "day of wrath." The Greek has "day of 
calamity." Sir 5:7 concerns the sudden nature of God's judgment in the "time of 
punishment" (Dpi DTD Ms A, Dpi DPD Ms C). The context, then, argues for a picture 
of God's judgment, not simply an unfortunate circumstance.
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biblical commandments. In Sir 29:8-13, a short poem on giving to the 

h'*P P°or "for the commandment's 
e (v. ). One should "store up almsgiving in your treasury and it 

will rescue you from every disaster" (v. 12). The background of this poem 
is most likely Deut 15:7-11, which promises in v. 10, "Give liberally and 
be ungrudging when you do, for on this account the Lord your God will 
bless you m all your work and in all that you undertake." In 17:22 ben 
π-a compares almsgiving to a "signet ring" with God. In contrast to 

hberal giving, one is not to take away the little that the poor have. Sirach 4 
begins with a short litany of "do not's." Among other things, one should 
not cheat the poor of their living," "grieve the hungry," or "turn your 
face away from the poor," because if one of these should curse you "their 
creator will hear their prayer."16 in a more severe indictment of taking 
from the poor, Sir 34:24-27 calls the one who would impoverish the poor a 
murderer.

34:24 Like one who kills a son before his father's eyes 
person who offers a sacrifice from the property of the

34:25 The bread of the needy is the life of the poor- 
^hoever deprives them of it is a murderer, 

away a neighbor's living is to commit murder.
34.27 To deprive an employee of wages is to shed blood.

In much the same way that he did not condemn nor exalt the rich for 
being wealthy, ben Sira does not despise the poor for being poor, nor does 

e elevate their status by virtue of their poverty. Ben Sira is very realistic 
a out the place of the poor in his world, and although he nowhere indicates 
hat the poor are pious because they lack an abundance of possessions, in 

the face of their low status he recognizes that they have some special place 
m God s eyes. The life of the poor is difficult. Whereas the rich person 
when he rests, can enjoy the finer things of life, the poor person "works 
hard to make a meager living, and if he ever rests he becomes needy"

^This passage most likely has Exod 22:21-23 in the background.
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(31:4). Unlike the mourner who recovers from sorrow, "the life of the 
poor weighs down the heart" (38:19).

In addition to the difficulties inherent in a life of poverty, ben Sira 
observes that those who are rich often make the lot of the poor worse, and 
thus, the poor often have hardship piled upon hardship. Sirach 13-14 
constitutes a major block of material concerned with rich and poor. One 
needs to read these two chapters and other passages like them with caution, 
however, since in the beginning of chap. 13, in which he uses the second 
person singular "you," ben Sira is addressing his students, who are almost 
certainly not poor themselves, about the dangers of interacting with rich 
people.17 Later in the chapter, beginning in v. 15, he switches to third 
person singular, which probably indicates more general observations about 
the nature of the relationship between rich and poor. Vv. 15-24, in which 
he concentrates on the social predisposition accorded to the rich, contain 
ben Sira's more universal reflections on this problem. He begins by 
observing that all creatures prefer their own kind; this includes rich and 
poor. "What peace is there between rich and poor?" he asks (v. 18). 
Generally the poor are "an abomination to the rich" (v. 20). The rich, 
however, receive preferential treatment by those around them.

13:21 When the rich person totters, he is supported by a friend, 
but when the poor (*?*1) falls he is pushed away even by 
friends.

13:22 If the rich person slips, many come to the rescue, 
he speaks unseemly words, but they justify him. 
If the poor person (5n) slips, they even criticize him, 
he talks sense, but he is not even given a hearing.

13:23 The rich person speaks, and all are silent; they extol to the 
clouds what he says.
The poor person (*71) speaks and they say, "Who is this 
fellow?"
And should he stumble, they even push him down.

13:24 Riches are good if they are free from sin;
poverty (ΊΙΡΠ) is evil only in the opinion of the ungodly.

17The mistake of reading passages of this sort as concerning the relationship 
between rich and poor is made, for example, by Viktor Tcherikover in JJeBent-ync 
Civilization and tAe Jews (New York: Atheneum, 1982, reprint of 1959 Jewish Publication 
Society edition). On p. 147, Tcherikover takes Sir 8:1-2, a passage clearly addressed to 
ben Sira's students, to indicate the tenuous position of the poor vis-a-vis the rich.
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Because of their lowly place in life, ben Sira argues that God, though 
not counting their poverty as piety, does give them a special hearing when 

ey pray. The "do not's" of chap. 4 conclude with "for if in bitterness of 
soul some should curse you, their creator will hear their prayer." In a 
ong section of chap. 35, ben Sira is concerned with God's justice 

especially toward the poor and oppressed. He insists that God shows nJ 
partiality, not even to the poor/humble (bl). It is the prayer of the 
wronged that he hears. The prayer of the widow and the orphan he will not 
ignore (vv. 16-17). In v. 21 he returns to the poor. "The prayer of the 
poor/humble (bl) pierces the clouds, and it will not rest until it reaches its 
goal. It will not desist until the Most High responds and does justice for the 
righteous, and executes judgment." It seems as if ben Sira is trying to 
accomplish two goals in this section while walking a rather thin line. The 
first is to insist that God does not prefer one person over any other. The 
second, however, stands somewhat in contrast to the first. He wants to sav 
at the same time that God does, in fact, listen particularly to the prayers of 
the oppressed and downcast. This latter position affirms the claims made 
m places like Exodus 22 that God listens and responds to the prayers of the 
marginalized, and he judges those who oppress them.

Being in poverty, however, is not the worst thing that could happen 
according to ben Sira. As we saw above, to be poor and healthy is to be 
preferred to being rich and diseased. In Sir 29:28 ben Sira decries the 
necessity of living off of borrowed means. In fact, he says in 29:21-22 
The necessities of life are water, bread and clothing, and also a house t J 

assure privacy. Better is the life of the poor (πτωχού) under one's own 
roof than sumptuous food in the house of others. "18 Poverty is certainly 
not a desirable condition, but there are apparently worse fates. The one 
whom ben Sira calls "poor" has .wmeiAlng at least—a roof, Mwe bread or 
dothmg. The kind of destitution that leads to begging is a worse situation 
than being m poverty. "My child," ben Sira writes, "do not live the life of a 
beggar; it is better to die than to beg" (40:28). The poor can sometimes do 
more than just survive; they can find honor as well. Whereas the rich 
person is accorded honor for wealth, the poor person's knowledge brings

18The passage is not extant in any of the Hebrew manuscripts. 
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acclaim. "One who is honored in poverty, how much more in wealth! 
And one dishonored in wealth, how much more in poverty" (10:31).19

When one looks at ben Sira's attitudes toward rich and poor, his 
outlook is similar to that which Pleins describes for Proverbs. There are 
occasions where ben Sira recognizes the class conflict that is inherent in his 
world. There is no peace between rich and poor, he observes. But despite 
his understanding that the rich and poor are at odds, ben Sira is no social 
critic. He does not blame the rich for creating the circumstances that 
oppress the poor, nor does he advocate any measures, other than 
almsgiving, that would redress the economic disparities that he sees around 
him. One's place in life is decreed by God, and what sets one person apart 
from another before God is not station in life, wealth or poverty, but 
keeping the commandments, fearing the Lord. Ben Sira is not engaging in 
the kind of social critique that the biblical prophets are.

This situation is somewhat curious when one looks at ben Sira's view 
of himself, because he clearly sees himself somewhat in the model of the 
biblical prophet. He understands his own teaching as being "poured out 
like prophecy" (24:33). The prayer in chap. 36 has a number of prophetic 
features. The famous section on the sage in chap. 39 also has prophetic 
elements woven into the role of the sage.20 But when ben Sira looks at 
rich and poor as categories of existence, his analysis is pretty standard 
wisdom fare. He does not seek to change the status quo, but rather he is 
more pragmatic. He does, however, have the biblical commandments in 
front of him, and they exhort care for the poor and oppressed. He 
specifically enjoins his students, who are apparently in a position to do so, 
to fulfill the commandments, to look out for those who are marginalized. 
Ben Sira's and his student's own social positions seem to enable them to do 
little more than that. They are not agents of social change.

19On the larger poem in which this verse is embedded, see Alexander A. Di Leila, 
"Sirach 10:19-11:6: Textual Criticism, Poetic Analysis, and Exegesis," in C. L. Meyers 
and M. O'Connor, eds., TAe Word of tAe Lord SAaH Go FortA; Essays in Honor of Dowd 
Hoel Ereed/ηαη in Celebration of His SixtietA BirtAday (Winona Lake, IN: ASOR- 
Eisenbrauns, 1982) 157-164 and Maurice Gilbert S. J., "Wisdom of the Poor: Ben Stra 
10 19-11 6 " in Pancratius C. Beentjes, ed., TAe Book of Ben Sira in Modern Research.' 
Proceedings of tAe First international Ben Sira Conference 28-37 July 1996 Soesterberg, 
IVetAeHands (Berlin: Walter de Gruyter, 1997) 153-169.

20The terminology in 39:6-8 recalls the prophetic image of chap. 24. See Randal A. 
Argali, 7 EnocA and SiracA.- A Comparative Literary and Conceptual Analysis of tAe 
TAemes cfRevelation, Creation and Judgment, EJL 8 (Atlanta: Scholars, 1995) 87-88.
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One potentially fruitful avenue of investigation of ben Sira's attitudes 
toward rich and poor would be to locate those attitudes in the system of 
honor and shame evident in other aspects of ben Sira's thought. Claudia 
Camp understands the notion of honor as "the ability of a man to control 
the defining attributes of his life over against the challenge of others to 
subvert that control. The defining attributes may be seen as socially 
determined signs of value and power: one's women, one's property (i.e. 
one's household in both personal and impersonal dimensions), one's 
political influence, one's body, one's reputation or name."21 Camp has 
investigated ben Sira's views of women in this regard.22 Alongside women 
and reputation, two issues that are important for ben Sira, one could 
certainly place wealth and poverty. Several of the passages discussed above 
indicate that one's riches or lack of them, like one's women, carry the 
potential for honor and shame vis-a-vis the larger community. It is not 
possible here to give this problem the detailed consideration it deserves, so 
several examples must suffice. Although wealth and poverty may not make 
any difference in the eyes of God, they certainly can matter in the eyes of 
one's fellows. In the series of oppositions in 13:21-23 ben Sira observes 
that rich people receive recognition from others, even if they "speak 
unseemly words," while at the same time the poor are ignored when they 
speak (13:22). Even though a certain social recognition and honor might 
come as a result of one's material wealth, true honor, for ben Sira, comes 
in the keeping of the commandments, and that is possible for rich or poor. 
The righteous rich person of Sirach 31 will be extolled for his acts of 
charity. Sir 10:30-31, two verses that come at the end of a poem on 
honor, claim that it is knowledge and wisdom rather than possessions that 
bring honor to the poor. "The wisdom of the humble (5*1) lifts their heads 
high and seats them among the great" (11:1). Where riches would seem to 
bring shame for ben Sira is in the improper acquisition and use of

"Honor and Shame in Ben Sira: Anthropological and 
Theologtcal Reflections, m Beentjes, 7%e Boo^ of Ben Biro in Modern Reseurc^ 173.

r, ^On honor and shame in Sirach, see in addition to the study cited in n. 21 Claudia
Understanding a Patriarchy: Women in Second Century Jerusalem Through the 

Eyes of Ben Sira, m A.-J. Levine, ed., Women Li&e This. IVew Perspectives on Jewish 
d^SHva ""Th^ 1 (Atlanta: Scholars, 1991) 1-39, and David A.
Cnbnrfi Wisdom of Ben Sira: Honor, Shame and the Maintenance of Minority 

Itural Values, paper presented tn the Hellenistic Judaism Section, Society of Biblical 
Literature Annual Meetings (Philadelphia, 1995).
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possessions. Wealth is inappropriate for the miser (14:3). "Many have 
come to ruin because of gold, and their destruction has met them face to 
face" (31:3). Certain kinds of behavior bring shame on the poor person. 
In Sir 25:2 ben Sira notes that he hates a "pauper (πτωχόν) who boasts." 
Perhaps most shameful is having to live by depending on others. "My 
child, do not lead the life of a beggar; it is better to die than to beg. When 
one looks to the table of another, one's way of life cannot be considered a 
life" (40:28-29)23
Riches, Poverty and Social Location

Ben Sira's comments on riches and poverty and on relationships with 
rich and poor people provide important material for trying to sketch his 
and his students' social location as well as that of the people whom he calls 
rich and poor, people who occupy social positions different from those of 
the scribes. Of course ben Sira as a scribe/sage, and one who apparently 
trains budding sages, has a very elevated view of the role of the sage in 
Jerusalemite society .24 It is possible, however, to penetrate some of ben 
Sira's language to see where he and his trainees fit in the social landscape. 
Several studies have suggested that the scribe/sage is essentially part of a 
"retainer" class that is in the employ of the rich and powerful and 
dependent on them for livelihood.25 The scribe/sage functions as "a kind 
of counsellor or technical expert for the powerful; he seems to be ready

23The Hebrew is very difficult. On the textual problems in Ms B and Masada, see 
Skehan and Di Leila, 467. They adopt the reading of Masada as corrected by John 
Strugnell "Notes and Queries on the 'Ben Sira Scroll from Masada, m W. F. Albright 
Volwne, A. Malamat, ed., Eretz Arae/ 9 (1969) 112. The Greek text uses ίπαιτησ^ 
"begging" and έπαίτέω "to beg."

24patrick Tiller in an as yet unpublished paper, "Politics and the High Priesthood in 
Pre-Maccabean Judea" (Dec. 1997 draft; my thanks to the author for making available a 
copy of the paper), notes that the term "class" is not the most appropriate term to use. Ben 
Sira is really concerned with power relationships rather than social class m any modern 
sense. I use the term "class" here for convenience. The term'scnbe/sage is used by 
Richard Horsley and Patrick Tiller as a description of ben Sira's office. For an explanation 
see their jointly authored paper, "Ben Sira and the Sociology of the Second Temple, paper 
presented in The Sociology of the Second Temple Group, Society of Biblical Literature 
Annual Meetings (San Francisco, 1992). Other scholars prefer either scnbe or sage. I use 
the designation scribe/sage here in order to try to avoid any terminological contusion.

25Although he does not use the sociological category "retainer class," this is, in 
effect, what Daniel J. Harrington seems to suggest in his article "The Wisdom of the Scribe 
According to Ben Sira," in George W. E. Nickelsburg and John L Cohins, eds /deal 
Figures in Ancient Judaism, SCS 12 (Chico, CA: Scholars, 1980) 184-185. Horsley and 
Tiller explicitly use this language of ben Sira in "Ben Sira and the Sociology of tly Second 
Temple," as does Tiller in "Politics and the High Priesthood in Pre-Maccabean Judea. 
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and wiHing to adjudicate disputes even in foreign lands."26 He also acted as 
a kind of mediator between his rich and powerful patrons, primarily 
priests according to Richard Horsley and Patrick Tiller, and ordinary Jews. 
The scribes/sages devoted themselves to the study of the Jewish law and 
ancient wisdom and were in that sense guardians of the tradition. Such a 
position was not achieved by a disinterested study of the text. According to 
ben Sira, the scribe/sage is set apart by such study. "How different the one 
who devotes himself to the study of the law of the Most High" (39:1). The 
sage approaches God in prayer and repentance and "(i]f the Lord is willing, 
he will be filled with the spirit of understanding. He will pour forth 
wisdom of his own and give thanks to the Lord in prayer" (39:5-6)27 His 
is a divinely inspired wisdom.

In their role as guardians and interpreters of the law, the sages 
sometimes had obligations to go beyond mediation to advocacy.28 These 
two competing functions, service to the sage's aristocratic patrons and 
guardianship of the Israelite religious tradition, most likely created some 
rather ticklish situations. It was the sage's responsibility to blunt the 
desires of the rich and powerful against the poor. In his own life not only 
must he give to the poor from what he has, but if called upon he must also 
ensure that the poor are treated justly in the face of pressure to favor the 
powerful. Ben Sira is very conscious of the inherent dangers. In 4:7 he 
teaches his students to be deferential to the powerful, "Endear yourself to 
the congregation; bow your head low to the great (p&btP; μεγίστα^Ε?)," 
but at the same time they should "[r]escue the oppressed from the oppressor 
and do not be hesitant in giving a verdict." Later in vv. 27-28 he 
concludes, "Do not subject yourself to a fool or show partiality to a ruler 
(B'btytO; δυνάστη?). Fight to the death for truth, and the Lord God will 
fight for you." But despite such assurances of God's approval, in 7:6, ben 
Sira can say, "Do not seek to become a judge, or you may be unable to root 
out injustice, you may be partial to the powerful, and so mar your 
integrity."

26Harrington, 185.

38=24-39.11 concerning the trades and the sage, see Johannes Marbock, "Sir. 
38 24-39,11: Der schnftgeiehrte Weise. Ein Beitrag zu Gestait und Werk Ben Siras," in M 
Gdbert, ed;, Lu Sagesse 4e EAncten Testament, BETL 51 (Gembioux/Louvain: 
Ducuiot/Universtty, 1979) 293-316.

28Horsiey and TiHer, 29-30; Harrington, 185.
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Ben Sira often addresses his students about their attitude toward and 
behavior in the presence of their social superiors. In these passages he is 
not talking directly about the conflict between poor and rich; his comments 
derive from a school context where he is training future scribes and sages 
in the way that tAey must navigate these treacherous relationships. Ben 
Sira's students interact with these people as members of a retainer class, not 
as poor people. It is clear that in ben Sira's thought, the scribe/sage is 
socially superior to ordinary workers, farmers, smiths, potters and the like 
(cf. Sir 38:24-34), and it is most likely from among these that ben Sira's 
poor come. The poor are not necessarily those who are destitute and 
reduced to begging. As we saw above, they may well have some material 
means. Ben Sira condemns those who sacrifice "from the property of the 
poor (έκ χρημάτων πενήτων)." It is better to be poor under one's own 
roof than to depend on the luxuries of others (29:22). Ben Sira and his 
students clearly stand above these classes of Jews. Sir 4:7 and 7:6 
demonstrate the possibility that ben Sira's students could achieve the 
position of a judge. Sages could sit on the councils, achieve public 
prominence, expound God's law, sit among rulers (cf. 15:5; 21:17; 39:4), 
tradespersons and craftspersons could not, even though they "maintain the 
fabric of the world" (38:31-34).

In the same way, ben Sira and his students do not belong to the class 
of the rich and powerful. These are clearly a rung above the scribes and 
sages. The scribes and sages may be closer to the rich than to the poor, but 
they do not themselves make up the aristocracy.29 The ability of ben Sira's 
students to aspire to positions of leadership shows that they were or at least 
thought themselves to be more akin to the powerful and rich. For ben Sira 
power and wealth are practically synonymous, and in at least one place he 
puts the two notions in parallel cola. Do not contend with a powerful 
person (51*13 E?' R), lest you fall into his hands. Do not quarrel with a 
rich person, lest he pay out the price of your downfall" (8:1)30 For the

29patrick Tiller ("Politics and the High Priesthood," 15) shows that ben Sira uses a 
variety of terms for the ruiing eiite, but that they ali "refer to local rulers of the Judean 
temple-state." He has an excellent discussion of ben Sira's terms for these powerful rulers 
and the social reconstructions one can make from them. My brief remarks here depend 
largely on his analysis.

30The translation here depends on Skehan and Di Leila, 209. See their note on p. 
210 on the textual difHculties of this verse.
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most part, those in the ruling ciasses and the rich, "wouid have been 
members of the priestly aristocracy of Jerusalem or their retainers. "31

As persons in a social middle position between the rich and powerful 
and the tradespersons, craftspersons and poor, but mostly beholden to the 
powerful, ben Sira's advice to his students about dealing with both rich and 
poor provides a good window into the social world of the sage in third- 
and second-century BCE Jerusalem. A large portion of ben Sira's advice 
to his young trainees is about how to deal with those higher up on the social 
ladder. The practical necessities involved in keeping in the good graces of 
the rich and powerful and the self-perception that the scribe/sage is more 
like them than the lower classes" may also explain the larger proportion 
of the book that ben Sira devotes to relationships with the powerful than to 
dealings with social inferiors. Although the relationship of the scribe with 
the rich and powerful is important, it is not without its inherent dangers, 
and ben Sira is careful to wam his charges about them. Some of these 
warnings reflect general circumstances and others involve advice for 
specific social situations.

In general ben Sira counsels that his students be wary of rich people 
and their motives. The rich and powerful most often act out of self interest 
and the sage should not be misled into thinking otherwise. Sir 13:4-7 
epitomizes this kind of warning.

13:4 A rich person will exploit you if you can be of use to him, 
but if you are in need he will abandon you.

13:5 If you own something, he will live with you, 
he will drain your resources without a qualm.

13.6 When he needs you he will deceive you and smile at you and 
encourage you;
he will speak kindly to you and say, "What do you need?" 

13:7 He will embarrass you with his delicacies until he has drained 
you two or three times, 
and finally he will laugh at you.
Should he see you afterwards, he will pass you by 
and shake his head at you.32

31Tiller, 16.

32j give here the NRSV translation, but the text has a number of problems. See 
Skehan and Di Leila 248, 251-253 for their translation and textual notes.
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One of the apparent!y more important social situations in which the 
sage was likely to find himself together with the rich was the banquet, and 
ben Sira provides extensive advice on one's comportment at such a meal. 
Two major blocks of material deal with banquets, 31:12-18 and 32:1-13. 
Sir 13:8-13 may also be concerned with banquets and 41:19 has at the least 
to do with meal etiquette in general. Sir 31:12-18 advises that the scribe 
invited to a banquet "at the table ofthe great" (33( גדול א'ש שלחן על  be 
careful not to be greedy, to eat what is put before him, to be the first to 
stop and the last to take. To overstep these bounds is to risk causing 
offense (31:16, 17). 32:1-9 tells the sage in training what to do if the host 
of the banquet makes him "master of the feast. "34 In this case the advice is 
not about eating at the banquet, but it concerns the proper times for 
speaking. The banquet is at the same time an opportunity for enjoyment 
and praise and a minefield of potential hazards. If the scribe/sage takes 
care of the banqueters first and fulfills his duties, he can then be seated "so 
that you may be merry along with them and receive a wreath for your 
excellent leadership." But he must be careful not to interrupt the music or 
"display cleverness at the wrong time" (w. 3-4). He should speak briefly 
and only if asked (v. 7). When "among the great" (35( שר״ם בץ  the sage 
should not be "too forward" (v. 9). 13:8-13 contains a message similar to 
that of chap. 32, but it does not specifically set the scene as a banquet. The 
invitation of an important person (נד'ב) is an opportunity and a danger. 
Ben Sira concludes this section, "Be on your guard and be very careful, for 
you are walking about with your own downfall" (v. 13).36

Ben Sira's language of caution in dealing with the rich and powerful 
appears to be in some tension with his construction of the place of the sage 
in Jewish society. On the one hand, ben Sira's ideology of the sage should 
conceivably place him at the top of the social heap. The scribe is endowed 
with divine inspiration and pours out his teaching like prophecy. He is an

33j am reading with Ms B°* which corrects Ms B's גדול לחן  V to V' א שלחן
.גדול

34This ciause is not extant in the Hebrew manuscripts. The Greek has ήγονμενόν 
oe κατέστησαν. ,

35The Greek translation ev μέσφ μεγιστάνων in v. 9a indicates that the subject 
nouns in Ms B probabiy have been transposed.

36The Hebrew and Greek of this verse are very different. I have given the Greek 
here. Ms A reads "Be on guard and be careful, and do not walk with men of violence."
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indispensable advisor and counselor to the powerful. But on the other 
hang the reality appears to be that the social position of the scribe/sage is 
conditioned by the precarious balancing act of proper behavior and support 
of those who employ him and advocacy on behalf of those who are the 
socially and economically disadvantaged. The combination of ben Sira's 
perception of the scribe/sage as fundamental to the functioning of society 
and the tenuous social position that he in fact occupies might well produce 
some insecurity, which would necessitate a way of constructing an 
alternative understanding of the power relationships that create the 
insecurity. In more specific terms, the sage is the expert in God's law and 
the guardian of the ancient tradition of wisdom who has a certain power 
dependent on his knowledge. Yet he still has to be very careful what he 
says and does when at a banquet, and by rendering fair judgments, he risks 
alienating people who have power over him. This ambiguous social 
position could produce a kind of dissonance that had to be resolved.

To describe ben Sira's social situation this way is not to say, 
however, that there are no social rewards for the scribe/sage.37 He 
certainly does achieve a certain social status and recognition. He may 
become famous as a judge or ambassador (39:4). Like those worthies 
whom ben Sira describes in chaps 44-50, he may also achieve eternal 
renown (39:9-11). Yet the temporal social rewards that are accorded to 
the scribe/sage do not seem to compensate for his lack of power and 
position when compared to those above him, among them the priests. 
Patrick Tiller notes,

From Ben Sira's extensive reflection on the activities of his own 
profession" it is clear that the sages were retainers with scribal, 

legal, cultural and religious functions, some of which may have 
overlapped with those of the priests. According to Ben Sira's 
ideology of the priesthood, the function of teaching the law 
originated with Moses (45:5) and belonged to the Aaronide 
priesthood (45:17). In second temple Judea the priesthood must 
have, m effect, over a period of generations, delegated that authority

Junction to the sages, both with regard to the people generally 
(37:23), and with regard to the exercise of their own governmental

- i Michael Stone, "Ideal Figures and Social Context: Priest and Sase in theEarly Second Temple Age," in Patrick D. Miiler, Jr, Paul D. Hanson's. Dean McM^ 
CroMFMKchnp (Philadelphia: Fortress, 1988) 
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authority (8:8; 9:17-10:5; 38:32-33; 38:34-39:4). In 9:17-10:5 it 
seems particularly clear that it is the scribe who stands behind "the 
wise judge" and "the government of the intelligent one." It appears, 
in fact, that one of Ben Sira's goals was to enhance the authority and 
honor of the scribal class. His book is full of claims that the greatest 
honor is for the wise, those who fear the Lord and obey his 
commands.38

Thus, ben Sira is faced with a real dilemma. He is a strong supporter of 
the priesthood, at least that in Jerusalem.39 The priests have been chosen 
by God to minister before him at the altar. Yet, certain priestly functions, 
like teaching and interpreting the law have become much more the 
responsibility of the scribe/sage. In 15:1, ben Sira uses the phrase tPDlD 
n-im ("practiced in Torah"), which Jer 2:8 applies to the priests, to refer 
to the scribe who may not be a priest.40 As Tiller puts it, "The role of the 
priests as authoritative interpreters and teachers of the law is being 
supplanted by the sage."41 The scribe/sage thus increasingly has a priestly 
role without the benefits of being a member of the priestly class.

One possible way to enhance the honor, if not the authority, of the 
scribe/sage would be to maintain that those things which seem to determine 
the prevalent social order are not in actuality the most meaningful or 
important, to propose a different hierarchy of values. One of the ways ben 
Sira accomplishes this goal is through the idea of the "fear of the Lord." 
This important theme is a complex one in Sirach, but it seems to me that 
achieving a proper fear of the Lord functions for ben Sira, at least in part, 
as a mechanism for leveling some of the power and social inequities that he 
perceives in the social position of the scribe/sage. As ben Sira articulates 
it, fear of the Lord supersedes all social status and class, and a number of 
passages suggest that anyone can achieve it. He makes it quite clear in his 
book, for example, that the fear of the Lord is what truly makes one 
worthy of honor (10:19). For both rich and poor, "their glory is the fear

38Tiller, 21-22.

39See Benjamin G. Wright III, '"Fear the Lord and Honor the Priest': Ben Sira as 
Defender of the Jerusalem Priesthood," in Beentjes, 77m Booi: of Ben Stra in Modern 
Besearc/t, 189-222.

40skehan and Di LeHa, 264 cited aiso in Tiiier, 22.

^Tiller, 22.
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of the Lord" (10:22). "No one is superior to the one who fears the Lord. 
Fear of the Lord surpasses everything; to whom can we compare who has 
it?" (25:10-11).

Yet when we look more carefully at ben Sira's discourse about rich 
and poor, the powerful and the humble, it seems that the scribe/sage is in 
the best position to achieve such a fear of the Lord. Fear of the Lord for 
ben Sira is primarily identified with wisdom and fulfilling of the 
commandments. "The whole of wisdom," he says, "is fear of the Lord, and 
in all wisdom there is the fulfillment of the Law" (19:20). Who is better 
able to fulfill the law and learn wisdom than the scribe/sage who is the 
recognized expert in the law and the guardian of wisdom? The acquisition 
of wisdom depends on much leisure time and having little business. Those 
who are laborers and artisans do not have such time (39:24-34). The poor 
cannot rest because when they do, they find themselves in need (31:4). By 
contrast, those who have power and wealth and are righteous are a rare 
breed according to ben Sira. The rich and powerful may have the time, 
but they find the demands of their wealth and power more pressing. Thus 
I find the introduction to the poem on the scribe to be very significant. 
"How different the one who devotes himself to the study of the Law of the 
Most High!" (38:34). How different indeed! It may be theoretically 
possible for all to fear the Lord, but practically the one best able to achieve 
proper fear of the Lord is the scribe/sage. Ben Sira thus grounds his 
understanding of himself in a different system of values, his ability to 
pursue wisdom and fear of the Lord, that which surpasses all else, 
including riches, poverty and social status. This set of values he holds out 
to his students as a way for them to understand themselves and to find true 
honor in their place in life.
Conclusions

The discourse of rich and poor in Sirach is derived from the real-life 
circumstances of third- and second-century BCE Jerusalem. Viktor 
Tcherikover expresses it eloquently. "For Ben Sira describes rich and 
poor, not in the conventional formula known to him in literature, but as an
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artist who draws the material he needs direct from life. "42 One does not 
find metaphorical uses of the categories in ben Sira's book. Ultimately ben 
Sira does not view riches and/or poverty in and of themselves as signs of 
piety or impiety, of God's favor or disfavor. God may hear the prayer of 
the poor, but ben Sira maintains that it is not because they are poor that 
God listens. Although they might be rare, ben Sira does not rule out the 
possibility that rich people could be righteous. What transcends both of 
these categories is fear of the Lord and the keeping of the commandments.

Because the scribe/sage occupies a sometimes insecure social position 
and is faced with conflicting loyalties and obligations, the watchword for 
ben Sira and his students in relating to the rich and powerful is caution. If 
the scribe/sage remains wary and observes proper etiquette and appropriate 
behavior he will succeed with the powerful. When it comes to the poor, 
ben Sira's attitude seems primarily conditioned by his understanding of the 
covenantal responsibilities to care for the poor, widows, and orphans. Ben 
Sira exhorts the rich, as well as his students, to fulfill their obligation to the 
poor through almsgiving. For his budding scribes, he makes clear that if 
they find themselves in positions of rendering judgments, they must be fair 
and not prefer the case of the rich because of their influence and power.

The Israelite wisdom tradition was practical as well as philosophical 
and young scribes/sages needed to learn how to make their way through 
life. As a result we hear ben Sira reflecting on the everyday realities 
facing these young men. Through his advice concerning riches and poverty 
ben Sira has transmitted to us an important snapshot of the social world of 
Jews in third- and second-century BCE Judea. An analysis of this discourse 
helps us to see a bit more clearly not only the specific social location of the 
scribe/sage, but more generally the complex social matrix of real people 
doing their best to negotiate real lives.

42Tcherikover, 146. Indeed, Tcherikover suggests on p. 148 that ben Sira "may 
well have been bom and educated in poverty and have gradually climbed to prominence by 
force of his natural intelligence and of his devotion to the study of Torah and practical 
wisdom." I do not doubt that ben Sira was gifted intellectually. Given what he says about 
artisans and tradespersons in chap. 38,1 find it less likely that ben Sira's own origins were 
that humble.



REVISHING THE RICH AND THE POOR
IN 1 ENOCH 92-105 AND THE GOSPEL ACCORDING TO LUKE

George W. E. Nickelsburg 
The University of Iowa

In keeping with the theme of this year's sessions of the Wisdom and 
Apocalypticism Group, I am revisiting the topic of a 1979 article, in which 
I compared the treatment of riches and the rich in the Epistle of Enoch and 
the Gospel according to Luke.' I argued that the similarities between the two 
texts indicated that the author(s) of the special Lukan traditions—if not the 
third evangelist himself-knew these chapters of 1 Enoch, although "the 
sharp, condemnatory tone in 1 Enoch 92 ff. is somewhat muted in Luke's 
openness to the possibility of the rich finding salvation through almsgiving, 
deeds of generosity, and perhaps the wholesale giving up of their riches."" 
Since the Group is studying the relationship between wisdom and 
apocalypticism, I shall devote the largest part of this paper to 1 Enoch, 
taking up most of the issues set fbr the session: the setting of the text; the 
author's attitudes toward poverty and wealth; his descriptions of the rewards 
and punishments that will accrue to the rich and poor as a consequence of 
their present actions and situation; and any prescriptions fbr the proper use 
of wealth and poverty. In the second part, I shall offer a comparative 
analysis of the Third Gospel based on my findings in the first part. I shall 
argue that both the author of the Epistle and the evangelist a
dualistic world view that is based on revelation, although they embody their 
material in literary forms that are at home in sapiential literature rather than 
cloth it in apocalyptic visions. It is a paper still very much in progress.

1. The Epistle of Enoch (1 Enoch 92-105)

The Epistle of Enoch is the last of the five major sections of the text that 
we know as 1 Enoch? It was composed in the second century B.C.E. as a 
parenetic conclusion to a literary corpus that had been shaped in the form of 
an Enochic testament? The major part of the Epistle comprises six addresses 

579
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directed to the righteous and the sinners. These addresses, in turn, contain 
strings of Woes against the sinners, Exhortations to the righteous, and 
Descriptions of events relating to the final judgment. Presumed throughout 
is the authority of Enoch, which derives from his visions of heaven and the 
cosmos which were recounted, especially, in chapters 1-36/

According to the Enoch addressed the Epistle "to all my sons who 
will dwell upon the earth, and to the last generations who will observe truth 
and peace" (92:1). Apart from some testamentary advice to Enoch's sons 
(93:2; 94:1-2), the addresses are directed to the members of author's own 
community, who are designated primarily as "the righteous" (Aoi iALo/oi) and 
"the pious" (Aoi Ao^ioi / Aoi sM^eAeL). They are characterized by their 
observance of God's commandments (construed primarily as walking on the 
path of truth or righteousness) and their trust in God's vindication of their 
faithfulness in the midst of oppression.

The counterparts to the righteous and pious are "the sinners" (Aoi 
Aomorio/oi), "the wicked" (Aoi AoAoi),^'the unjust or unrighteous" (Aoi 
oi/iAoi), and "the lawless" (Aoi <2Homoi), who divide into two groups. The 
first are religious teachers, who are said to pervert the truth and lead many 
astray from the right paths (see, especially, 98:9-99:10; 104:10-11)/ The 
second group is described as the oppressors of the righteous and pious, and 
at a number of points they are identified as being rich and powerful.

7.7 A Pro/i/e o/ /Ae 7?icA

The Woes in the Epistle of Enoch, typical of the form, are composed of 
two parts: an indictment and a consequent threat of judgment. Taken 
together, the initial lines of these Woes provide details about the identity, 
social location, and actions of the rich. Although the polemical character of 
this writing mitigates the certainty with which we may describe the histoneal 
circumstances that lie behind the text, we may assume that the specific 
indictments are not spun our of thin air; and in any case, our mandate is to 
reconstruct the author's perception of the situation, as the text presents it. 
For the most part my exposition follows the order of the text?
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7.7.7 FwocA y 5)

94:6 Woe to those who build iniquity and violence, 
and lay deceit as a foundation;

for quickly they will be overthrown, 
and they will have no peace.

7 Woe to those who build their houses with sin; 
for from all their foundations they will be overthrown 
and by the sword they will fall.

And those who acquire gold and silver in judgment will quickly perish.
8 Woe to you, rich, fbr in your riches you have trusted; 

and from your riches you will depart, 
because you have not remembered the Most High in the days of 

your riches.

This string of Woes begins by using the metaphor of building to describe the 
dual activity of the sinners: violence and deceit-that is, social and religious 
transgressions (v 6). The second Woe literalizes the building metaphor and 
refers to people who construct real houses fbr themselves in a way that the 
author construes as sinful (v 7). This could allude to a variety of social 
injustices: slavery or some kind of impressed labor; non-payment of wages 
or some other abuse of the employer-employee relationship;" or the snatching 
up of land or materials that do not rightfully belong to the builder. 
Although nothing in the Woe requires us to identify these builders as "rich," 
in v 7<7—doubtless an addition to the Woe—an editor lumps these people 
together with others who use the judicial system to acquire substantial wealth 
(gold and silver). These latter might be judges who take bribes or persons 
who win heavy lawsuits. The third Woe (v 8) takes up the motif of wealth 
and criticizes the rich" ( αέ 'eft = /zoz jVoMM'oz) fbr their arrogant dependence 
on their wealth and their ignoring of God. Lines a and c may simply 
express antithetical parallelism, or interpreting the previous Woe, they may 
imply that the rich disregard the divine command to have compassion on 
those whom they oppress through the construction of their houses.

95:6 Woe to you, lying witnesses, and those who weigh out injustice; ' * 
fbr quickly you will be destroyed.
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This Woe does not speak of the rich as such, but its reference to the 
perversion of the judicial system recalls 94:7<7 and indicts not only false 
witnesses, but crooked judges as well.

7.1.2 .Enoch 's Second (96.* 4-98.8)

This second major subsection of the Epistle contains the largest 
concentration of threats against the rich.

96:4 Woe to you, sinners, for your riches make you appear to be righteous, 
but your heart convicts you of being sinners;

and this word wilt be a testimony against you, 
a reminder of (your) evii deeds.

5 Woe to you who devour the finest of the wheat, 
and drink <wine from the krater>/ 
and tread on the lowly with your might.

6 Woe to you who drink water <from every fountain>; . 
for quickly you will be repaid, and cease and dry up, 
because you have forsaken the fountain of life.

7 Woe to you who commit iniquity and deceit and blasphemy; 
it wilt be a reminder against you for evil.

8 Woe to you, mighty, who with might oppress the righteous one; 
for the day of your destruction will come.

Verse 4 makes a theological rather than a descriptive point. In keeping with 
Deuteronomic theology, riches are seen as a sign of divine blessing. But in 
the author's view, the rich are, in fact, sinners, and their inner disposition 
will serve as an accusing witness against them in the judgment. The second 
Woe (v 5) draws its language from Amos 5:11 and 6:6. Alongside their 
sumptuous banqueting, the rich exercise power (Luy/ = <TynamM; cf. v. 8) that 
enables them to oppress "the lowly" It is the only place in the
Epistle that defines the objects of oppression by their social status. The 
precise referent of v 6 is uncertain; however, in context it suggests that the 
rich gobble up what they wish and, in so doing, indicate their own moral 
bankruptcy. After a general Woe (v 7), the author again attacks "the mighty" 
fbr using their power (v 5) to oppress, in this case, "the righteous." The 
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section as a whole attacks both the luxury of the upper class and their use of 
that status and power to abuse the lower class. The emphasis on the 
luxuriating of the rich recurs in concentrated form in chapter 97.

97:7 Woe to you, sinners, who are in the midst of the sea and upon the dry land; 
there is an evii reminder against you.

8 Woe to you who acquire gold and silver unjustly and say, 
"We have become very wealthy, 

and we have gotten possessions, 
and we have acquired all that we wish.

9 And all that we wish let us do,
fbr silver we have treasured up in our treasuries, 
and many goods in our houses;*^ ' 
and as water they are poured out."

10 You err!
For your wealth will not remain, 

but will quickly ascend from you; - 
for you have acquired everything unjustly, 

and you will be delivered to a great curse.
98:1 And now I swear to you, the wise, and not the foolish, 

that you will see many things upon the earth.
For men will put on adornments as women, 

and fair colors more than virgins;
2 in kingship and majesty and power.

And silver and gold will be among them as food, 
and in their houses they will be poured out like water;

3 because they have no knowledge or understanding.

The first of these two passages depicts the immensity of wealth gathered by 
the rich, which is specified as gold, silver, and "possessions"
= Aramaic or wmw) and "good things" (aga^o). The reference to 
"treasuries" suggests houses that are more like palaces. The
expression "sea and dry land" denotes the whole earth and indicates that the 
author has in mind merchants or persons accustomed to travel.'" In the 
author's view, their wealth is not neutral, but has been acquired unjustly," 
and their sin is exacerbated by their belief that they control their future ("we 
have acquired all that we wish, and all that we wish let us do").
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The second passage continues in their same vein. Again the author refers 
to the "houses" of the wealthy, where they parade about in fine clothes and 
jewelry and consume silver and gold like food and water. Their status is 
indicated in the words "kingship, majesty, and power" wegaLwyne,
[exoa.M']a, wangas?, 'e&ay, seitan). At least in part, the author has the rulers 
in mind.

98:4 I swear to you, sinners,
that is was not ordained <for man> to be a slave, 

nor was <a decree> given for woman to be a handmaid; 
but it happened because of oppression.

Thus lawlessness was not sent upon the earth, 
but men created it by themselves, 
and those who do it come to a great curse.

This anti-deterministic passage is perhaps directed against a misconstrual of 
the story of the Watchers (1 Enoch 6-11), but is surely meant to undercut 
any notion that humans are not responsible for their deeds." The first and 
prime target is the holding of slaves, which is construed as "oppression" 

perhaps = '^) and "lawlessness" (anowia = ri ).

LI.8. Fourth ^cMreM (99.7 7-7 00. ζ)

99:12 Woe to you who lay the foundations of sin and deceit, 
and cause bitterness upon the earth;
for because of it they will come to an end.

13 Woe to those who build their houses not with their own labors, 
and they make the whole house of the stones and bricks of sin. 
Woe to you; you will have no peace.

14 Woe to those who reject the foundation and etemai inheritance of their 
fathers;

a spirit of error pursues you 
You will have no rest.

As in 94:6-7, the notion of building is central. Verse 13 describes the literal 
building of houses in what is construed as a sinful manner, perhaps through
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the use of impressed labor, which makes their home a house of sin." The 
interpretation of the framing Woes is more difficult. "Deceit" may indicate 
a metaphorical use of the notion of building." Alternatively, it could mean 
that the wealthy employ deceit to obtain the wealth that allows them to build 
their houses. Similarly, the final Woe could refer metaphorically to false 
teaching, which overturns the foundations of the Torah, or it could mean the 
construction of houses in a way that violates the Torah."

7.7.4 EwcA7 &X/A (702.-4-704.-

The last of the six addresses in the Epistle of Enoch explicitly takes on 
the subject of theodicy. The following excerpts are typical of the section. 
Injustice is described exclusively as oppression suffered by the righteous, and 
the sinners are typified as the wealthy and the oppressors of the righteous.

102:4 Fear not, souls of the righteous;
take courage, you pious who have died.

6 When you die, then the sinners say about you, 
"The pious have died according to fate, 

and what have they gained horn their deeds? .
9 Therefore it is good for us to eat and drink, 

to plunder and sin and steal
and get wealth and see good days ..."

Again, the sinners live the good life, banqueting sumptuously, and the 
acquisition of wealth is seen to take place at the expense of the righteous.

103:5 Woe to you, dead sinners.
When you die in the wealth of your sins, 

those who are like you say about you, 
"Blessed are the sinners, 

all their days they have seen.
6 And now they have died with goods and wealth, 

and affliction and murder they have not seen in their life;
And they have died in splendor,

and judgment was not executed on them in their life."
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Their sin notwithstanding, the rich prosper. The term "the weaith of your 
sins" is striking. The author couid have said "the multitude of your sins" (Sir 
5:6; Ezek 28:6). The use of "wealth" is ironic and perhaps purposely 
ambiguous, implying a construct chain that means "your sinful (i.e., ill- 
gotten) riches" (cf. 97:8-9).

103:9 Do not say, you who are righteous and pious in life: 
"In the days of our tribulation, we toiled laboriously;

and every tribulation we saw, and many evils we found ....
11 We toiled and labored and were not masters of our labor; 

we became the food of the sinners.
And the lawless weighed down their yoke upon us;

12 our enemies were our masters, 
and they goaded us on and penned us in, 

and to our enemies we bowed our necks, 
and they had no mercy on us ... .

14 We complained to the rulers in our tribulation, 
and cried out against those who struck us down and oppressed us; 

and our complaints they did not receive,
nor did they wish to give a hearing to our voice.

15 And they did not help us, 
they did not find (anything) against those who oppressed and devoured us; 

But they strengthened against us
them who killed us and made us few;

And they did not disclose their iniquities, 
and they did not remove from us the yoke of them who devoured us 
and dispersed us and murdered us.

And they did not disclose concerning those who murdered us, 
nor did they make mention that they raised their hands against us."

In this powerful and poignant passage, "the righteous and pious" complain 
that the fruits of their labor are taken by their masters, and ironically they 
describe themselves as becoming both "food fbr sinners" and draft animals. 
To make it worse, their enemies conspire with the rulers and judges, who 
then turn down the complaints of the righteous in court.
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7.7 .5 Rawwary

The wealthy who are the object of this author's criticism appear to range 
from rulers to merchants. They own slaves and build palatial homes through 
some sort of impressed labor. 7%ey are never spoken p/'in a positive way. 
To the contrary, in their author's view: they oppress the righteous, get their 
wealth unjustly, and use the courts to their own advantage, all the while 
banqueting sumptuously and parading about in rich and fine clothes. In 
addition, they presume that their wealth will secure their future.

Thus, fbr this author, the rich are, by definition, sinners, and the very 
form of the Woes that describe their activity indicates that they will suffer 
the divine judgment that has presently eluded them and which they claim is 
non-existent (see below § 1.3).

7.2 TAe R/gA/eoMy At /Ac Epist/e q/ EnocA

The powerful negative portrayal of the rich in the Epistle indicates a 
second group, whose description, however, must be implied from the 
description of the rich. These objects of oppression are slaves, day laborers, 
persons whose goods and livelihood have been taken unjustly by the rich and 
powerful. Strikingly, the term "poor" never occurs ini Enoch 92-105. The 
closest we come is a single reference to "the lowly" in 96:5. In the place of 
a generic term that describes their social or economic status, we find a 
plethora of references to "the righteous" and "the pious." The usage is not 
accidental. Although the author is seriously concerned about the 
circumstances and plight of these people (hence his vivid descriptions of their 
oppression), he emphasizes the complete m/Mn'ce of their situation. As god­
fearing and upright people, they should be experiencing divine blessing. 
Their suffering, therefore, constitutes a serious religious problem, as chapter 
103 so eloquently articulates. This is a deeply existential text, in which the 
realities of oppression are compounded by the perception that God is not 
dealing fairly. Thus, the repeated usage of "the righteous" and "the pious" 
underscores the irony of their situation, and together with the terms "sinners, 
unjust, and lawless" fbr those who prosper, it points to the necessity of the 
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divine judgment whose certainty and imminence constitute the great reality 
of these chapters.

7. J wi rAe PpM/Ze q/ PAocA

As will be evident by now, the issue of poverty and wealth is 
inextricably bound up with the question of divine justice and judgment. The 
structure of the Woes allows the author repeatedly to highlight the judgment 
that will befall the sinners whom he indicts. However, the issue of justice 
and judgment is complex. The author's enemies and their friends work with 
the presuppositions of Deuteronomic theology, and from this point of view, 
the possession of wealth demonstrates divine favor, or at least the lack of 
divine disfavor (103:5-6). Conversely, these people, who are enemies of the 
righteous, mock the claims of the suffering righteous:

102:6 When you die, then the sinners say about you,
"The pious have died according to fate, 

and what have they gained from their deeds?
7 Behoid how they die in grief and darkness, 

and what advantage do they have over us?
8 Henceforth let them arise and be saved, 

and they shall forever see <the light>.
But, behold they have died,

and henceforth (and) forever they will not see the light,
9 Therefore it is good for us to eat and drink, 

to plunder and sin and steal 
and get wealth and see good days.

10 Behold those who justify themselves—of what sort their destruction is— 
no righteousness was found in them until their died.

11 And they perished and became as those who are not, 
and their souls descended with pain into Sheol."

The righteous, for their part, complain that they have been suffering what 
are, in effect, the curses of the covenant (103:9-15).Thus, fbr both the 
author's own people and their enemies, wealth, prosperity, and the good life, 
on the one hand, and deprivation and oppression, on the other hand, are the 
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indices of righteousness and sin. Or, possibly more radically, the universe 
is marked by a profound lack of divine justice.

The author responds to this with a resounding "No!" and refutes these 
claims, detail by detail.'^ What the righteous miss in this life (102:4-11; 
103:9-15) they will receive after death (103:1-4; 104:1-6), and what the rich 
sinners enjoy in this life (103:5-6) they will be deprived of in their future 
existence (103:7-8), when the angels report the sins they have witnessed 
(104:78). Said another way, the righteous and the sinners will receive after 
death what one another had experienced in this life-exchanging good fbr evil 
and vice versa. The message of that judgment runs like a thread through the 
whole of the Epistle and is built into the structure of the literary forms that 
constitute the Epistle. It is a post-mortem judgment to be experienced, 
respectively, in the company of the angels in the heights of heaven (104:4, 
6) and in the dark, fieiy depths of Sheol (103:7-8).

There is in the Epistle, an exception to this description of the locus of 
rewards and punishments, namely in the Apocalypse of Weeks (93:1-10; 
91:11-17). According to 91:13, at the conclusion of the eighth week of 
righteousness, the righteous "will acquire possessions in righteousness" 
(y%nwn nRsyn ^wr).^ This passage, which may well belong to the form of 
the Enochic corpus to which the Epistle was added?" is significant fbr two 
reasons. First, it posits an eschatology that features a new heaven and a new 
earth. In that context, the righteous expect to have possessions, obtained in 
a righteous manner-as opposed to the ill-gotten riches of their enemies. 
Secondly, such a this-worldly eschatology, which is not evident in chapters 
102-104, is a typical feature of earlier strata?' From this we may conclude 
that: a) in the view of the Epistle as we have it, wealth need not be evil in 
itself; and b) in the Enochic corpus as a whole, rewards fbr the righteous 
may be dispensed on earth, in the material realm.

7.4 Lite/wy Forms m Fp/st/e of EnocA; TAe/r "Aonrces" or Poro//e/s

As we have noted, the principal formal components of the Epistle of 
Enoch are three in number.^ Their form and content are noteworthy, first, 
because they fbcus on issues related to the great judgment. The IFoe consists 
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of an indictment for sins whose judgment is then asserted or briefly described 
in the second part. The three component parts of the Exportation are: an 
appeal to "Fear not" or "Be hopeful"; a reference to the present unjust 
circumstances of the righteous; and a promise that God will vindicate them. 
A third form, introduced by the adverbial "then" or "in those days," provides 
a Description of aspects of the judgment.

A second significant fact about these three forms is their "source" in 
biblical literature. All three of them occur in the classical prophetic 
literature?^ Thus, with respect to its form and rhetoric, the warp and weft 
of the Epistle of Enoch exudes a prophetic ambience.

An equally striking fact about the first two of these forms is, however, 
their occurrence in the sapiential literature. Ben Sira employs the Woe form 
(2:12-14; 41:8-9). In a section that imitates Second and Third Isaiah, the 
author of Baruch employs the exhortation "Have courage" 4:5, 21,
27, 30).

In addition to these forms, the Epistle employs four other forms or 
formulas. 1) Occasionally, we find a refutative form ("Do not say" 7 
quotation / refutation, 98:7-8; 103:9-104:3; 104:7-8; cf. the same idea cast 
in a Woe in 97:8-10), which is paralleled in the Wisdom of ben Sira (16:17- 
23). 2) The refutation element in these passages, moreover, is usually 
introduced by a word that indicates that the author is imparting hitherto 
unknown information (Know! Be it known! You err!)?" Sometimes, the 
author goes so far as to employ an oath (I swear to you, 98:1, 4, 6; 103:1; 
104:1). 3) In chapter 101, the author appeals to his readers to "Observe the 
works of God in the creation." The appeal to nature as the realm of divine 
revelation is paralleled in Second Isaiah (51:6), but seems here to be drawn 
from the sapiential tradition, as is evident from its inspiration in 1 Enoch in 
chapters 2-5?$ 4) In one instance, the author employs the sapiential form of 
a Beatitude:

99:10 Then blessed will be all who listen to the words of the wise, 
and learn to do the commandments of the Most High;

and walk in the paths of righteousness, 
and do not err with the erring;

for they will be saved.
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the author of the Epistle employs literary forms typical of 
prophetic literature, but also found in sapiential texts. Their substance is the 
assertion of the coming judgment, and they often imply that the author is 
transmitting revealed information.

7.5 Dwc/KM, and ZAenwy Form m /Ag Ερκ/Zg o/FnocA

This notion of revelation requires brief comment here since we are 
concerned with a definition of apocalyptic literature. What does this author 
know, how does he know it, and to what authority does he appeal? The 
answer, I think, is simple. The author announces the coming judgment, 
describes certain cosmic and heavenly realia related to it, and undergirds his 
assertions with the claim, or sometimes, the implication, that he himself has 
seen these things durmg his cosmic journeys or his dream visions.

The Apocalypse of Weeks, a review of human history from creation to 
the g^cAa/on, claims as its source Enoch's heavenly vision, the angelic 
interpretation of it, and the heavenly tablets, which he himself has inspected 
(93:1-3). Comprised here is the whole of Enoch's journeys, recounted in 
chapters 12-36, as well as in 81:1-4.^ Other references to issues relating to 
the judgment, most of which Enoch affirms as revelation, include his 
description of the souls of the righteous (102:4-5; cf. chapter 22); his claim 
to have seen the heavenly tablets on which are written the destiny of the 
righteous, which he affirms by the divine AuAAod (103:1-4); and his claim 
that the angels stand in the presence of that AuAAod, reminding God of the 
contents of the register of the righteous (104:1-2).

As I have argued elsewhere, the view of revelation in 1 Enoch is 
essential to the book's cosmic and temporal dualisms?? The author posits a 
dichotomy, or dualism between the inhabited world, on the one hand, and the 
outer reaches of the cosmos, on the other hand, and a similar dichotomy 
between the present time and the hidden future. The world here and now is 
marked by injustice and evil. In heaven and in the inaccessible parts of the 
earth, the mechanisms are in place to adjudicate this present injustice and 
eradicate evil. This adjudication will mark a caesura between the present age 
and a new age. In this text, the author bridges these dualisms by transmitting 
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the revelations he has received during his journeys through the cosmos in the 
company of interpreting angels and by means of a night vision about human 
history and its consummation. Chapters 12-36 + 81 and 85-90 recount these 
revelations. The Epistle alludes to the journeys and visions without 
describing them. It a dualistic, apocalyptic world view without
presenting it in some many words. Granted, this parenetic text was created 
to be attached to an apocalypse, its ybrw ί/ewowirate^ rAat owe cow AoM aw 
apoca/ypbc worM view aw<7 express aw e^cAato/ogy tAaf grow,? oat of 
wAAoat pre^ewAwg tAe^e A/eas iw exp/icA apocaZ)yAc vw/owary^r/w.

7.6 TAe EpMi/e pP jEwocA a/ tAe 7wter^ecAow o/ PropAecy, HA\Ao/w, awA 
ytpoca/ypAcM/w

What does our analysis of the Epistle teach us about the problem with 
which this Group is concerned? Does it, in any way, help to clarify a 
distinction between the traditional categories of sapiential and apocalyptic 
literature, or does it confuse the distinction? I think that it does the latter, 
and in the process it forces us to rethink our categories. ^et us summarize.

The Epistle presumes an apocalyptic world view, which portrays the 
present world as the locus of profound evil and radical injustice. Sinners use 
their status, power, and wealth to unjustly oppress the righteous. This 
situation will be resolved through the direct intervention of the Great Holy 
God and the divine angelic entourage, which will purify the earth of sin, 
grant wealth and prosperity to the righteous who have survived, and, 
additionally, mete out everlasting rewards and punishments in the heights of 
heaven and the dark recesses of Sheol. The author's claim to revelations of 
the cosmos and the impending future is the guarantee that this will happen.. 
Thus, the principal issue fbr this author is theodicy, and his explication of the 
problem presumes a set of dualisms bridged by revelation.

Everything I have described thus far applies also to the rest of 1 Enoch, 
which embodies this world view and message in the explicitly revelatory 
idioms and in literary forms traditionally associated with biblical prophecy 
and "classical" apocalyptic literature: oracle; prophetic call and ascent to the 
heavenly court; cosmic journey; historical review; and dream vision.
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Nonetheless, the Epistle differs from these chapters precisely in its use 
of different idioms and literary forms. It is true that these forms are also 
drawn, m part, from the biblical prophetic tradition-principally the Woes, 
Exhortations, and Descriptions of the future. However, the first two of these 
forms and the rest of the literary forms in the Epistle are closely paralleled 
in Jewish sapiential literature of the Greco-Roman period, notably, the 
Wisdom of ben Sira and Baruch. What binds all of these forms together and 
what characterizes the idiom of the Epistle as a whole is the use of the 
second person plural as a vehicle fbr moral parenesis. Different from most 
of the substance of the other chapters of 1 Enoch-excluding its literary 
&ames-these chapters speak directly and explicitly to an audience, 
encouraging or admonishing them to right conduct and threatening dire 
consequences in the absence of such behavior.

In this respect, we may seek some clarification from the traditionally 
alleged sources of apocalyptic literature, viz., prophecy and wisdom. The 
claim to direct, personal revelation parallels the biblical prophets and differs 
&om ben Sira. The latter does, indeed, claim that his parenesis and his 
exhortations are divinely inspired and poured forth like prophecy (24:33). 
However, this inspiration is not new revelation. Rather, it informs the 
interpretation of an established prophetic corpus. He is the expositor of the 
Torah of the greatest of the prophets, who wrote down the words of heavenly 
wisdom (24:23). Moreover, clearly fallowing the literary order of the Thnuk, 
he praises a string of prophets-Joshua (46:1), Samuel (46:13), Nathan (47:1), 
Elijah (48:1), Elisha (48:8), Isaiah (48:22-25), Jeremiah (49:6-7), Ezekiel 
(49:8), and the Twelve (49:10)-without presuming to equate his wisdom 
with theirs.

I propose that my findings and observations, both in this paper and in a 
previous one prepared fbr this group,offer some points of reference for 
comparing and contrasting wisdom and apocalypticism.

We have seen the following:
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i&dlfM Certain sapiential literature of the Greco-Roman period—my point of reference 
is ben Sira—speaks in the idiom of earlier Israelite sapiential literature (Proverbs) 
through its use of the proverbial form. At the same time, it employs prophetic 
literary forms, sets forth moral discourse (including the responsibilities of the rich), 
indicates high respect for the prophets, and evidences an interest in Israel's history 
and in the last things, which is typical of much of the prophetic literature.^ It differs 
from the prophetic literature in that its prophetic-like sapiential discourse involves the 
inspired interpretation of an authoritative corpus of prophetic writings.

2. The Enochic corpus is also a child of the prophetic and sapiential traditions, 
employs literary forms at home in both, speaks in the Epistle in second person moral 
admonition, focuses on issues of sin and righteousness (with a special emphasis on 
the irresponsibility of the rich), and takes a long view of Israel's history with a 
particular focus on the end-time. It differs from ben Sira in three respects, especially. 
First, it employs a dualistic world view to emphasize the radically of evil, and its 
solution in a final eschatological judgment with permanent consequences. Secondly, 
in connection with this, it does not simply deal with the nexus of human conduct and 
its consequences, it focuses on the issue of theodicy, the present disparity between 
conduct and consequences. Thus eschatology is not simply the end of history, it is 
its solution. Thirdly, it attributes its message to immediate personal revelation rather 
than inspired interpretation of an authoritative corpus. It is itself the deposit of 
heavenly wisdom written by the seer.

As we study other texts and deal with other topics, it may be helpful to 
address the following questions to them:

1. What can we learn about he specifics of the situations to which the texts are 
addressed and the relationships between the authors and their audiences?

2. Do the texts presume a dualistic world view? In what respects? Is this world 
view explicit or implicit?

3. Do the texts deal with issues of human deeds and retribution? Do they do so 
within the context of the problem of theodicy? Do they posit other-worldly 
judgment. If so, is it a matter of fact or a "necessary" response to the experience of 
present injustice?
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4. Do the texts employ idioms and iiterary forms typical of prophetic, sapiential, or 
apocalyptic literature (e.g., 1 Enoch)?

5. Do the texts express or imply a notion of revelation, and, if so, of what sort? 
Does the author or, in the case of narrative, the speaker claim immediate revelation 
to undergird statements about the divine and demonic realms and about otherworldly 
reward and punishment, do such statements imply revelation claimed elsewhere in a 
corpus of revealed literature, or are the statements made in a matter of fact way with 
no explicit or implicit claims about direct revelation or revelation one step removed?

2 . The Gospel According to Luke

This brief survey of the issue of rich and poor in the Gospel of Luke will 
address itself to the questions raised in part 1 with a fbcus on material that 
is peculiar to that gospel. Because issues relating to the social world of 
Luke-Acts are immensely complex/" I will confine my discussion to an 
analysis of Luke's narrative world. How do Luke and his tradition portray 
the character and interaction of the rich and the poor? What rewards and 
punishments await them? What literary forms are employed to discuss these 
issues? What notions of revelation may be explicit or implicit in these? How 
does all this impinge on the discussion of wisdom and apocalypticism?

2 .7 Aegaf/ve Ror/roya/s q/ RtcA

One important strand in Luke's special material and redaction portrays 
the rich in strongly negative terms that are reminiscent of the Epistle of 
Enoch?' This is explicitly the case in the twin parables in 12:13-34 and 
16:19-31. The rich and foolish farmer in the first parable forfeits his future 
when, in calculated self-interest, he decides to lay up treasures fbr himself 
and not be rich toward God. The story illustrates the vice of contentious 
greed and covetousness (w 13-15), and Luke comments on it by means of 
the Q traditions that follow it (12:22-32)?^ With many Enochic resonances, 
the story of Dives and Lazarus illustrates how another rich man eats and 
drinks merrily, parades in fine clothes, and ignores his responsibility to care 
fbr the poor beggar at his gate. Similarly negative is the Lukan redaction of 
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the Markan account of Jesus and the rich man who seeks eternal life, but 
refuses to "sell all that you have and distribute it to the poor" (19:22-23). 
All these stones demonstrate a wrong use of wealth, possessions, and the 
means of living, that involves withholding them from the poor who need 
them. Finally, there is the story of the judge and the poor widow (18:1-8). 
Here the issue is not wealth, but of the abuse of power. Other negative 
portrayals of the rich are implied in Luke's threats of damnation against them 
(below § 2.3).

2.2 Poor in Lake

Luke's treatment of the poor, in analogy to the Epistle of Enoch, is 
particularly noteworthy fbr its juxtaposition of poor and rich. They are 
mentioned together in Mary's hymn (1:48-53) and in the Beatitudes and 
Woes (6:20-26), albeit without explicitly mentioning any interaction between 
the two groups. According to the preaching of John the Baptist, the have- 
nots should be the beneficiaries of those who have something to give, and 
should not be victimized by the powerful, i.e., tax collectors and soldiers 
(3:10-14). Similarly, 21:1-4 contrasts the rich and the poor widow. 
Interaction between rich and poor occurs not only in the stories mentioned 
in the previous section, but in other pencopes as well. The story of the great 
banquet illustrates the importance of generosity to the poor and disabled 
(14:12-14). The parable of the unjust steward serves as a platform fbr the 
admonition to make friends by means of one's ill-gotten riches (16:1-33)^ 
The story of Zacchaeus recounts how the poor and others who were the 
victims of this tax collector's oppression were to become the beneficiaries of 
his generosity (19:1-10). Finally, as I have noted, the poor widow in 19:1-10 
is the victim of the cruel judge's indifference..

These Lukan references to the poor offer an interesting foil to the 
material in 1 Enoch. By and large, it is their poverty and their victimization 
by the rich and powerful that characterizes them. There are a few 
exceptions. The Magnificat contrasts "those who fear God" with "the proud," 
the beatitudes, with the references to their future reward, imply that they are 
righteous in some sense, and the story of the widow in the temple describes 
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and act of piety (21:1-4). But, in contrast to the Epistle, which focuses on 
the unjust treatment of "the righteous" and "the pious," Luke employs the 
term "the poor" or its synonyms more frequently than designations of their 
status before God.

2.d ./moment m /Ae Gospel yfcco/Άη^ to Ln Ac

Luke s portrayal of the rewards and punishments of rich and poor 
parallels quite closely its counterparts in the Epistle of Enoch and the 
Enochic corpus more generally (above § 1.3). The Magnificat contrasts the 
punishment of the proud, the mighty, and the rich with the reward of the 
poor and lowly. In each case, God reverses their situation, giving to the one 
what had previously been the lot of the other (1:50-53). The Beatitudes and 
Woes present a similar picture (6:20-26). In the story of the rich farmer, 
where only the rich person is an active human character, his greedy attempt 
to secure his future with plenty, at the expense of those who should share in 
his bounty, results in his loss of that future. Because he intends to "Eat 
drink and be merry," tomorrow (after "this night") he is dead?" Its paired 
story, that of Dives and Lazarus, most closely approximates Enochic idiom 
and imagery (16:19-31). Each of the two major characters receives the 
opposite of what he had experienced in this life, which is, at the same time, 
what the other had experienced in his life.^ Both the parable of the unjust 
steward (16:19-31) and the story about Zacchaeus promise rewards to the 
sinful rich who repent and share the wealth with the poor. The initial 
conclusion to the story of the steward exhorts people with ill-gotten riches 
to use these to buy Mends (presumably the poor) who will welcome them 
into the "etemai mansions," attesting their generosity (16:9).^ The story of 
Zacchaeus illustrates how one such person, a tax-collector and extortionist, 
brought salvation to his house by giving alms to the poor and repaying and 
recompensing those whom he had defrauded?/, Finally, the story of the 
importunate widow illustrates the ideas expressed in 1 Enoch 103:14-104:13: 
God will vindicate the cries of the oppressed poor?^

Luke has some speciEc notions about the locus of post-mortem judgment. 
The story of Dives and Lazarus presents an graphic image of the other world 
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that combines features in the Epistle and in Enoch's journey vision to the 
realm of the dead (1 Enoch 22). The angels carry Lazarus to Abraham's 
bosom (cf. 104:1-6), while Dives suffers in the fires of Hades (cf. 103:7-8). 
The separation of Lazarus, with his access to re&eshing water, and Dives and 
his torture is paralleled to some degree by the notion of separation in 1 
Enoch 22?9 totally different idea appears in the first Beatitude, albeit one 
that is also paralleled in 1 Enoch. The poor will inherit eartL.

2.4 Lnite's Admomnons to tAe RfcA

I have noted that the Epistle paints a highly critical picture of the rich 
and their oppression of the righteous and anticipates their final punishment. 
There may be a few exceptions to this in the Epistle. According to 100:6"°

Then the wise among men will see the truth, 
and the sons of the earth will contemplate the words of this epistle, 
and they will recognize that their wealth cannot save them when iniquity 

collapses.

It is unclear whether this is a threat of damnation, or whether it allows that 
some may repent at Enoch's preaching and be saved. Such a hope for "the 
sons of men" or "sons of (the whole) earth" is expressed in 1 Enoch 10:21; 
91:14; and 105:1. Similarly, 101:1-9 appeals to "the sons of men" to follow 
the example of the sea captains, who throw their goods overboard in order 

to save their lives from a storm.
These exceptions clarify all the more the message of doom that runs 

through the Epistle. They also offer a point of contact with Luke, whose 
expectations of the rich are much more optimistic than the general line taken 
by the Epistle. The artful linking and pairing of the stories in chapters 16, 
18, and 19 illustrate the point. The rich farmer asks "What shall I do,_ 
keeps his goods for himself, and is damned. The unjust steward asks the 
same question and buys himself friends-a parable for the unjustly rich. The 
tax collector in 18:9-14 repents and is justified. Because the rich ruler who 
asks, "What shall I do," refuses to give all to the poor, he will be excluded 
&om the kingdom (18:18-15). Zacchaeus exemplifies obedience to Jesus'
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admonition in 16:9 and buys friends with his ill-gotten riches. As Luke 
already indicates in his addition to the Baptist's preaching (3:10-14), the big 
question is: "What shall 1/we do," and it is always posed with reference to 
material goods."' He provides examples of people who give both the wrong 
answer and the right answer. That some give the right answer, and that Luke 
has Jesus exhort the rich to make the right decision (12:13-15, 22-31; 14:12- 
14; 16:9-13) suggests to me that for all his parallels to the Epistle of Enoch, 
Luke is much more hopeful that the rich among his audience—the likes of 
Most Excellent Theophilus"—will heed his admonitions.

2.5 LAe/wy Perm m /Ag Gospc/ /o L#Ag

A discussion of literary form in Luke is perhaps as complex as a 
treatment of the book s social setting. Here I touch only on matters relating 
to the gospel s portrayals of rich and poor and its possible connections with 
apocalyptic and sapiential traditions.

Clearly, the gospel is not an apocalypse, though a few passages have 
been shaped by traditional visionary forms.^ Nonetheless, there are some 
parallels of both form and nuance between the gospel and the Epistle of 
Enoch. Strikingly they fall into the overlapping area of wisdom, prophecy, 
and the apocalyptic appropriation of both. Perhaps most notable is Luke's 
juxtaposition of Beatitudes and Woes. We have already noted the Epistle's 
use of a Beatitude to carry its message of judgment. Those who listen to the 
words of the wise and obey God's commandments will be saved (99:10; see 
above § 1.4). Luke 6:20-23 uses this sapiential form with reference to 
judgment and the reversal of circumstances. The present oppressive cir­
cumstances of the poor and deprived are contrasted with their future reversal. 
This pattern is underscored by Luke's juxtaposition of these Beatitudes with 
a string of Woes against the rich that fit precisely the eschatologized pattern 
of the Enochic Woes. Another formal parallel to the Epistle appears in the 
story of the rich farmer, which has a counterpart in both 1 Enoch 97:7-10 
and Sir 11:18-19."^ Granted this is a "parable," the Enochic text is a Woe, 
and the Sirach passage, a brief example beginning with "There is..." 
However, all three coincide formally in their use of quotation and refutation.



600 / SBL 199# Seminar Papers

Luke agrees with Enoch against Sirach by depicting the rich man in a bad 
light and by depicting his demise as divine judgment.

Two aspects of the issue of form are more complicated. The first should 
be obvious by now. In large part, jLuke's discussions of rich and poor are 
embodied in "parables" (though they are not always called such) that teach 
right and wrong conduct by exemplifying it in narrative. The term "parable" 
is, of course, at home in sapiential literature, although I am aware of no such 
narrative parables in the wisdom literature of the Greco-Roman period. In 
any case, the striking thing about these Lukan stories about rich and poor is 
their motif of post-mortem, other-worldly judgment, which is typical of the 
Epistle of Enoch, but not of Sirach, to use our parade example. A second 
aspect of form is Luke's frequent use of second person moral exhortation. 
Often he uses it to frame his exemplifying parables. Grammatically this 
usage is paralleled in wisdom texts like ben Sira, but it also runs like a 
thread through the Epistle of Enoch. Where it differs from ben Sira and 
agrees with the Epistle is in its positing the enactment of post-mortem, 
otherworldly judgment. This the case in 16:9, but also in the Q saying that 
follows the story of the rich farmer at 12:33-34.

2.6 Reve/αώοΗ m tAe Gospe/ to Lake

In my discussion of the Epistle, I emphasized that this author prayamec? 
a dualistic world view mediated by revelation, even though he did not 
present it in visionary apocalyptic form. I believe that, with some 
qualification, we can say the same fbr the author of the third gospel. We 
have already noted the extent to which his moral exhortations are driven by 
the expectation of a final judgment, which is sometimes explicitly post­
mortem and otherworldly. Luke sees a decisive caesura between this world 

. /age/life and the next. What is the basis fbr this viewpoint? I suggest that 
some of his assertions and allusions to this effect are, in fact, based on 
apocalyptic revelation. I cite two examples fbr the sake of discussion. First, 
the story of Dives and Lazarus is based on revelatory traditions in 1 Enoch, 
as I have suggested above. Secondly, Luke's expectations about the coming 
of the Son of Man reflect apocalyptic traditions in Daniel and the Parables 
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of Enoch (1 Enoch 37-71) or perhaps the source of the Parables material 
about the Chosen One/Son of Man.^ We should qualify these statements. 
The final form of the Third Gospel comprises multiple layers of tradition: the 
historical Jesus; the oral creation and development of the Jesus traditions; a 
variety of written sources; and the final composition itself with its redaction 
of all of its sources. At what points in this developing process of tradition, 
the tradents were aware of the apocalyptic character of their traditions and 
at what point this may have become obscured is a matter to be investigated 
in the case of each pericope. I wish only to argue: a) that the author of Luke 
employed what were originally apocalyptic traditions; and b) that the non- 
apocalyptic of his gospel need not exclude his awareness of the 
apocalyptic roots of his traditions. One may argue that his depiction of a 
non-visionary Jesus as the authority fbr the dominical sayings that constitute 
most of his text excludes the propriety of employing the term apocalyptic fbr 
his gospel. Such a thesis might help to clarify an aspect of our problem. 
What is the nature of revelatory authority in a given non-apocalypse, and 
how does it compare with revelatory authority in explicitly apocalyptic texts?

2.7 AM/n/wa/y

Luke s gospel frequently depicts the rich and powerful oppressing, or at 
least callously disregarding the poor. He posits a decisive judgment at death 
and/or at the end of the present order, which will reverse the fates of the rich 
and the poor. The pericopes that embody these ideas have important parallels 
in 1 Enoch, especially the Epistle, and have been shaped by forms that are 
at home in both the sapiential and apocalyptic traditions. In what ways they 
can meaningfully be called sapiential, apocalyptic, or revelatory in some 
other sense is a matter fbr further discussion.

3. Conclusion and Some Final Thoughts Relating the Comparative Study 
of Wisdom and Apocalypticism

Both the Epistle of Enoch and the Gospel according to Luke posit a 
decisive, post-mortem, otherworldly judgment, and subsequent rewards and 



602 / SBL 1998 Seminar Papers

punishments as the means adjudicate the present unjust prosperity of the rich 
and the suffering of the poor whom they oppress or disregard. This great 
reversal is set within the framework of a spacial and temporal dualism: this 
world / heaven and Sheol or Hades; the present life or time / its end through 
a judgment that ushers in a new life or time. Although both texts present 
these ideas in literary forms that are at home in sapiential texts of the Greco- 
Roman period, their ultimate source is a visionary revelatory tradition. This 
is clear enough in the Epistle of Enoch, which constitutes a parenetic 
application of the visionary traditions to which it is appended. For Luke that 
revelatory authority is one or several steps removed.

As we consider and compare other themes and their occurrence in Jewish 
and Christian texts and traditions customarily categorized as "sapiential" or 
"apocalyptic," it may be helpful to consider whether they are grounded in 
revelatory authority and, if so, of what sort. The use of sapiential forms 
does not, in and of itself, indicate a non-apocalyptic world view. 
Conversely, the use of topo; at home in apocalyptic literature does not, in 
and of itself) justify the term "apocalyptic." We need to be especially 
cautious about confusing the terms "eschatological" and "apocalyptic" and 
wary of assuming that a dualistic eschatology (a sharp break between this age 
and the next) is apocalyptic, since such eschatologies can be found in 
prophetic writings whose sense of revelation differs substantially from that 
of the apocalypses.^ It is my hunch that we will shed helpful light on our 
project by keeping on our horizon: the continuities and discontinuities 
between biblical "prophecy" and apocalypticism; the attitudes of the 
sapiential literature toward prophecy; and the spectrum of notions about 
revelation evident in all of this literature. Along with all of this we need to 
focus, as I have not in this paper, on the figure of the alleged and real 
authors of this literature. What have Enoch, the three hundred years of sages 
and seers behind the Enochic literature, Jesus of Nazareth, the tradents of the 
Jesus tradition, and the author of Luke in common with one another as 
authoritative mouthpieces of God?
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The Primal Man in Ezekiel and the Image of God

Dexter E. Callender, Jr.
University of Miami

I

One of hallmarks of the book of Ezekiel is its extensive use of 
analogical language in its portrayal of humanity. The book also is 
known to represent a considerable amount of Israel's traditional lore 
as well as its scripture. One passage that represents the book's use 
of such imagery is Ezekiel 28:11-19, a text which preserves an oracle 
against the king of Tyre uttered in the form of a lament. The lament 
is allegorical and presents a figure to whom the king is likened. 
Scholarship has long suspected that the passage is a variant 
tradition of the Yahwist's Eden narrative in Genesis 2-3, and that 
the figure who forms the basis of the allegory is a variant of the first 
man. But this is far from certain; the language is difficult, and there 
are many unanswered questions.

One of the most elusive aspects of the text is the difficult 
phrase Aoiem ίοΑκίί (v. 12), which literally describes the figure as a 
"sealer" of the lexically obscure word ioAmi. It is particularly 
significant because it is the first phrase used to describe the figure. It 
is arguably an important part of our understanding of the oracle, its 
relation to the Ezekielian tradition and to the larger canon of the 
Hebrew Bible. How is this best read and what does it signify? What 
imagery does it conjure, and how might it be considered an 
appropriate way to designate the king of Tyre?

The text of Ezek 28:11-19 and my translation are as follows:

קינה שא בן־אדם 12 לאמר; אלי ךבר־יהוה ויהי11
 מלא תכנית חותם אתה יהו־ה אדני אמר כה לו ואמרת צור על־מלך

 מסכתך ןקרה כל־אבן היית נן־אליהים ב^רן 13 יפי: וכליל חכמה
 וזהב וברקת נפך ספיר רשפה שהם תרשיש ויחלים פטרה ארם

 ממשח ^ת־כרוב 14 כוננה הבראך ברם בך ונקב'יך תפיך מלאכת
התהלכת: אבני־אש בתוך ה^יית אלהים' קרש ב^ר שנתתיך הסוכך

606
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ך:5 עולתה ער־נמצא הפראך מיום פרדכיך אתה' תמים 15
 ואפרך אליהים מ^ר ואחללץ ותחטא חמס תוכן? מלו רכלתך פרפ 16

 חכמתן? שחת כןפיך לפ^ גפה 17 אכני־אש: מתוך הססך פרוכ
 כך: לראוה נתתיך מלכים לפני השלכתיך על־ארץ על־יפעתך

 מתוכך'היא ואוצא־אש מקחשיך חללת רכלתך כעולי מךכ'עוניך18
 כל־יוחע^יך' 19 כל־ריאיך: לעיני לאפרעל־הארץ ואתנך אכלתך
עח־עולם: ואינך ה^ית פלהות עליך ^ממו פעמים

 ,Son of Man״ :And the word of the Lord came to me׳"*
lift up a lamentation over the king of Tyre and say to him, 
Thus says the Lord God: 'You were a seal, a likeness; full 
of wisdom and perfect in beauty. "׳You were in Eden, the 
garden of God, every precious stone was your covering: 
sardius, topaz, and moonstone; gold topaz, carnelian, 
and jasper; lapis lazuli, garnet, and emerald; and of gold 
was its workmanship? Your timbrels and your pipes'" 
were established on the day you were created. *"׳I placed 
you with" the anointed guardian cherub; you were on the 
holy mountain of God. Amongst stones of fire you 
walked. You were blameless in your ways from the day 
you were created until iniquity was found"* in you. In 
the abundance of your trade you filled yourself with 
violence and you sinned. I cast you as a profane thing 
from the mountain of God and the guardian cherub 
drove you from the midst of the stones of fire. Your 
heart was proud because of your beauty; you corrupted 
your wisdom for the sake of your splendor. I cast you 
upon the earth; I set you before kings so they could look 
upon you/ * ' By the multitude of your iniquities in the 
unrighteousness of your trade you profaned your 
sanctuaries. So I sent fire from the midst of you. It 
consumed you and I made you dust on the earth in the 
eyes of all who see you. All who know you among the



608 / SBL 1998 Seminar Papers

peoples were awestruck over you. You became an object 
of terrors and you ceased to exist forever?

Notes to the Translation

מלאכת. for MT singular construct form מלאכה Reading״

 with you" as a dittograph perhaps arising from" בך Taking MT'׳
the sequence ביום נקביך .

".Following LXX, which reflects "et Aera6 "with the cherub״

,The disagreement between the verb which is masculine׳'
and the subject ΙΐΜΖάίά, which is feminine, is admissible on the 
grounds that it frequently occurs when predicate precedes the 
subject (GKC §1450).

.you filled" as suggested by LXX επλησακ" מל)א(ת Reading״

Lit. "to look at you?'

^Following Zimmerli for the difficult 6αΗαλόί Aayiia "you were 
calamities."

A primary concern here, as is true for much of the book of 
Ezekiel, is the text. The grammatical difficulty of the phrase and the 
appearance of the extremely rare word —a word that
arguably reflects a textual corruption—urges us at the outset to seek 
for a better reading. An interesting example of a commentator who 
upheld the MT is G. Widengren; he accepted the MT reading Aoiem 
fo&mi and offered an interpretation of the phrase based on Near 
Eastern parallels. Widengren argued that the term referred to 
the high priestly breastpiece, which he construed as the Israelite 
equivalent to the Mesopotamian "tablet of destiny"
He interpreted the participle Aoiem "sealer" on the basis of Enuma 
Elish iv. 121-22, according to which Marduk seals the tablets of 
destiny with a seal. Therefore, Aoiem ioAnti is a reference to the

'This oracle is given as a qfnd, and presumably was originally conceived with 
some measure of metrical regularity. Nevertheless, the MT is so difficult with 
respect to text, grammar, and semantics, not to mention alleged glosses, that the 
editors of B.HS opted to forgo metrical arrangement. For convenience of 
discussion, I have elected to do the same. The latter portions of the oracle yield 
more obvious signs of parallelism.
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protagonist as guardian or keeper of the tablets? Unfortunately, 
however, one cannot support his understanding of on
comparative Semitic linguistic grounds^) More problematic, 
however, is the difference in function between the Israelite urim and 
thummim and the Mesopotamian tablets of destiny. Although 
Widengren's observation that the tablets of destiny were worn in a 
pouch on the chest akin to the urim and thummim is intriguing, his 
statement that the "Primordial Man, the mythical exemplar of both 
the Phoenician and Israelitic ruler, was wearing the Heavenly 
Tablets, deciding the destinies of the world" does not accord with the 
biblical evidence concerning the breastpiece. *

The difficulty in making sense of the present MT reading has 
given rise to numerous proposed emendations to the consonantal 
text. Among these are J. Smith's "bridegroom of Tanith," reading 
/tofen fanif; G. A. Cooke's "perfectly wise"; and the
reading of P. Cheminant, fumtm fctb/uf, rendered "perfect in form. 
These examples reveal the difficulty commentators have had in 
coming to terms with both words in question. For various reasons, 
some of which are fairly obvious, none of these has garnered 
scholarly consensus.

This paper will offer an interpretation of the phrase which 
brings greater clarity to the oracle and which renders it more 
coherent with related aspects of biblical imagery. I will argue that, 
given the available evidence, the phrase is best understood in view of 
the reference to the creation of the first human in the image (se/em)

Ascension of the Apostle and the TTeauenZy Book: .King and Saoior 77/ 
yppsala universitetsarsskrift; Uppsala: Lundequists, 1950) 26-27. See also "Earlv 
Hebrew Myths and their Interpretation," Myth, Ritual, and /iingship, (ed. S.H. 
Hooke; Oxford: Clarendon, 1958) 167-68: "They were fastened to his breast in a 
pouch in exactly the same manner as Marduk wore them in Enuma elig iv 121-2 
(cf. 1.156-7).

There is no simple equation of Akkadian taknitu with toknit, given the 
unlikely phonological development of Hebrew o from an earlier protosemitic 
a, reflected in Akkadian taknitu.

* "Early Hebrew Myths," 167. Every indication concerning the breastpiece 
of judgment is that it was understood to reveal the divine will.

5 J- Smith, The Book of the Prophet Ezekiel (London: SPCK, 1931) 75; G.A. 
Cooke, A Critics/ and Exegetical Commentary on the Book of Ezekiel (ICC; 
Edinburgh: Clark, 1936); P. Cheminant, Les Proprieties d'Ezechie! centre Tyre 
(Paris: Letouzey et Ane, 1912).
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and likeness of God, found in the priestly tradition of Gen
1:26.

II

The form of Ezekiel's oracle concerning the king of Tyre combines 
lament and classic prophetic judgment speech. It begins with a 
historical retrospect (11-15) and continues with an indictment and 
announcement of judgment (16-19), both of which are spoken of as 
having occurred in the past. As such, the oracle tells a story about the 
king of Tyre that directs the reader's attention to the myth upon 
which it is based. There are several features of the oracle that 
indicate that the tradition the oracle draws upon is that of the primal 
man. By "primal man" I refer to the biblical concept of a first human 
who forms a link or interface between humanity and the divine. The 
clearest attestation of this tradition is found in three places in the 
biblical canon. Genesis 1-3 present the most direct presentation of 
the tradition. Job 15:7ff provides an indirect witness when Eliphaz 
asks Job:

"were you bom the first man?" 
were you brought forth before the hills? 
Did you listen in the council of God, 
and do you limit wisdom to yourself?

Here, the "first man" is alluded to by way of analogy or metaphor. 
Such appears to be the case in Ezek 28:11-19 as well. The first 
feature indicative of the primal man tradition comprises several 
allusions in Ezek 28:11-19 which suggest a connection with J's Eden 
narrative of Genesis 3. The setting is Eden, the fecund primordial 
garden which, among other things, provides a staging area for 
human/divine contact. In Ezekiel's oracle it is referred to as "eden 

"Eden, the garden of God." The mention of a 
"guardian cherub" in Ezekiel 28 is likewise suggestive. Here, it 
drives the protagonist from among the stones of fire, whereas in 
Gen 3:24, it guards the way to the garden's tree of life.' The

6 The MT phrase "att herab "you were the cherub," immediately suggests 
that the protagonist and the cherub are one and the same. This position is 
accepted by Tryggve Mettinger, king and Messiah.' The Ciuil and Sacral 
Legitimation of the Israelite Kings (Lund: Gleerup, 1976), and most recently by 
M. Greenberg Tzehiel 21-37: a New Translation with Introduction and 
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recurring emphasis in Ezek 28:15-18 on "sin" and the subsequent 
judgment announced by God reflects the decision of the human 
couple in Genesis to disregard the prohibition of Yahweh and the 
subsequent curses he placed upon them.

There are other, more subtle, allusions which suggest that the 
protagonist in Ezek 28:11-19 is a human figure akin to what is 
preserved in Genesis 2-3. One is expressed in the judgment portion 
of the oracle and recounts the reduction of the protagonist "to 
ashes."? This is reminiscent of the curse placed on Adam in Gen 3:19 
"you are dust and to dust you shall return." Also, the lament makes 
allusion to the apparent divine knowledge of the protagonist. This is 
seen in the reference to the stones of the high priestly breastpiece (v. 
13). Here too, wisdom is understood within the context of the 
protagonist's humanity—the stones signify divine knowledge in the 
hands of a human. The reference recalls the human acquisition of 
"the knowledge of good and evil" in Genesis 2-3, shorthand for 
higher knowledge more properly belonging to the realm of the 
divine?

Next, the placement of the lament alongside the oracle against 
the prince of Tyre (w. 1-10) likewise suggests a perceived connection 
with Genesis 2-3 on the part of the redactors of Ezekiel?.*; In the 
immediately preceding oracle, the prince of Tyre is berated by means

Commentary (AB; New York: Doubleday, 1997) 579-84. In view of the 
material in Genesis 3 and the generally acknowledged corruptions of the MT 
of Ezekiel, it is likely that LXX represents an earlier text.

The fact that the term ^eper is used, as opposed to ^apar of the Genesis 
account, is of little consequence. The two terms are interchangeable as far as 
they regard the composition of the human body. Job likened his tragic 
situation to death, saying that he had been cast into the clay (Aonter) and had 
"become like dust Cqpdr) and ashes Ceper)," all three words vividly 
expressing his physical constitution (Job 30:19). In Gen 18:27, Abraham 
expresses a state of humility before God with the words "I have set out to 
speak to the Lord, though I am but dust Cupar) and ashes Caper)." It is clear 
that no distinction is to be made here between the two terms ^"eper and ^apar.

T am inclined to understand the phrase tab mary as a merismus, 
expressing what might be referred to as "the knowledge of all things." For a 
discussion of various interpretations of the phrase, see H. Wallace, TAe .Eden 
Warratwe (Atlanta: Scholars Press, 1985), 120ff.

This was observed earlier by Hermann Gunkel in his Genesis, (Gottinger 
Handkommentar zum alten Testament, ed. W. Nowack; Gottingen: 
Vandenhoeck und Ruprecht, 1910) 34.



612 / SBL 1998 Seminar Papers

of metaphoric reference to a mythical figure which shows signs of 
being a variant expression of the ideas found in Genesis 2-3. The 
protagonist is explicitly identified as a human Cafia Just as
Adam is placed in Eden, where Yahweh freely strolls about (cf. Gen 
3:8), so too is the protagonist in Ezek 28:1-10 set within a locus for 
divine activity, called the "dwelling of the gods" (mo^ab v.
2). In Ezek 28:1-10, allusion is made to the apparent divine 
knowledge of the protagonist, which is construed within the context 
of the protagonist's humanity ("you have made your mind like the 
mind of God" idien Zibb^a L^Zeb Such a statement
immediately brings to mind the issues surrounding the disobedient 
consumption of the fruit in Genesis 3. These are, to be specific, the 
rationale of the serpent ("you will be like God, knowing good and 
evil"), the immediate effect of their having consumed the fruit ("their 
eyes were opened"), and the response of God ("see, the man has 
become like us, knowing good and evil")?"

Finally, ancient commentators considered Ezek 28:11-19 a 
reflection of the primal man tradition. The Targum's reading of the 
phrase corresponding to MT bbfem fo&mi suggests "the sculptural 
pattern" or "sculptural mold," highlighting Adam as the first human, 
the mold for all subsequent generations. Likewise, rabbinic sources 
explicitly speak of Ezek 28:11-19 as a reference to Adam. Thus, b. 
B.B. 75a makes reference to Adam in Ezek 28:13 in the following 
manner:

"The Holy One, blessed be He, made ten canopies for 
Adam in die garden of Eden; for it is said: Thou was in 
Eden, the garden of God; every precious stone was thy 
coveringii/^

Likewise Adam is perceived in the background of Ezek 28:11-19 in 
Eccl. R. 7:36:

"another interpretation of 'who is as the wise man?' This 
alludes to Adam of whom it is written, 'Thou seal most

M. Pope understood this oracle to be an expression of an Ugaritic myth 
pertaining specifically to the god El. See El in the Ugaritic Texts, (Leiden: Brill, 
1955) 97-98. The thematic closeness of this oracle with the Eden narrative of 
Genesis 3, however, makes it difficult to conclude that the Israelite audience 
restricted the reference to only Ugaritic ideas without understanding some 
direct connection to its own tradition.
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accurate, full of wisdom...thou was in Eden the garden of
God." 6

At the turn of the century, modem commentators continued to 
consider Ezek 28:11-19 a variant of the Eden narrative of Gen 2-3. 
H. Gunkel, for example, understood Gen 2-3 and Ezek 28:11-19 to be 
essentially the same story. For Gunkel, the essential difference 
between the two traditions was that the Ezekiel oracle was more 
"mythological," evident in his interpretation of the protagonist in 
Ezekiel as something of a "demigod.""

Ill

Having established the background of the oracle, we may turn now 
more specifically to the phrase in question, beginning with MT 

It is evident that the reading Aofam "seal" most likely 
represents the earlier text. First, both the LXX άποσφράγισμα and 
Vulgate sigMCidMm render "seal."" On this basis alone, the 
emendation to Aoiam "seal" has been widely adopted. The central 
idea is that of a cylinder or stamp seal used by a person to impress his 
or her signature" (as it were) on a document or similar item."

Secondly, such an emendation is supported by the fact that in 
three places in the Hebrew Bible, a person is referred to 
metaphorically as a seal. The notion of a seal symbolizing the king as 
Yahweh's vice regent is found in Jer 22:24:

"As I live, declares the Lord/ if Coniah the son of 
Jehoiakim, king of Judah, is a signet on my right
hand, then from there shall I tear you; and I will place

^'Cf. Pes. R. 14:10.

" For discussion and additional references, see Gunkel, Genesis, 37.

λοίατη is in the construct state, reflecting the genetive construction in LXX 
and Vulgate.

" Commentators have been divided whether to understand "seal" as the 
signet ring or the impression it leaves, άποσφράγτσμα regularly signifies the 
impression of a seal, and signacu/nTn is used in general to convey a "mark" or 
sign, and in particular a seal or a signet (see LSJ for examples of 

άποσφρά^σμα signifying the impression of a seal).



614 / SBL 1998 Seminar Papers

you into the hand of those who seek your life...even into 
the hand of Nebuchadrezzar king of Babylon"^

In a similar fashion, the prophet Haggai relates in 2:23:

"on that day, declares the Lord of hosts, I will take you 
Zerubbabel my servant, the son of Shealtiel, says the 
Lord, and I will make you like the signet (La/toZam); for I 
have chosen you, says the Lord of hosts."

One other passage in which a person is referred to as a seal is Song 
of Songs 8:6 "place me as the seal upon your heart (simen: LaLoiam 
^aZ Ztbbe&a); as the seal upon your arm (LaL<%am ^aZ ζ^ο^α)." It is 
difficult to discern the precise meaning of this verse; still, the words 
that follow ("for love is as strong as death; jealousy is as harsh as the 
grave") make clear that it is to be regarded as a statement of 
considerable forced

Thirdly, the examples of Jehoiachin and Zerubbabel in Jer 22:24 
and Hag 2:23 further corroborate the metaphorical use of "seal" in 
Ezekiel 28 insofar as both passages apply the imagery specifically 
within a royal context. Following the statement that Jehoiachin will 
be tom off of the hand of Yahweh, we are told that he would be 
placed in the hand of "those who seek [his] life." To be "given into 
the hand (6^yad)" of the enemy is a common idiom. Here, ^aZ yacZ 
suggests a double-entendre, signifying that the seal is torn from the 
hand of YHWH and placed upon the hand of Nebuchuchadnezzar. 
This may also refer to a disowning of the Davidic king as Yahweh's 
representative (cf. v. 30). It may signify that the very symbol of his

's There is some question about the syntax of the verse. This statement uses 
an anomalous construction to coordinate the two clauses. DR 'D with the oath 
formula conventionally expresses an asseverative, but it is not attested with a 
subsequent clause introduced by 'D; hence, "Coniah is indeed a signet...surely I 
will tear him from there." If taken as a conditional sentence, it is probably better 
understood as expressing a real condition as opposed to unreal (contra NRSV 
"Even if...even from there" and NJB "even if...still I would")

is On the interpretation of this verse, see M. Pope, Song of Songs (AB; 
Garden City, NY: Doubleday, 1964) 666-69. According to Hallo, the beloved's 
desire for "physical intimacy'^ 'and "the status-symbol seal function assumed 
by the seal in burials" is the key to the text: "even as the latter perpetuates the 
owner's standing in death, so the beloved declares that her lover's role with 
regard to her will outlive him." W. W. Hallo, "'As a Seal upon Thine Arm': 
Glyptic Metaphors in the Biblical World," Ancient Seals and tbe Bible (ed. L. 
Gorelick and E. Williams-Forte; Malibu, CA: Undena, 1983) 12-13.
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presence and authority would be given over for desecration, an idea 
akin to what is expressed elsewhere in Ezekiel 24:21" It does seem to 
make clear that the exile of Jehoiachin is interpreted as the once vice 
regent and representative of Yahweh being lowered to the status of 
subservience to a foreign ruler." In Hag 2:21-23 the prophet 
proclaims the impending overthrow of the earth's ruling nations and 
the establishment of Yahweh's kingdom. In the new age, Zerubbabel 
will be elevated to a new status on the world stage. Making 
Zerubbabel "like the signet" strongly suggests that Zerubbabel, 
Yahweh's servant, and choice, and who is called governor of Judah 
(2:4), will reign in the new kingdom as Yahweh's representative and 
vice regent over the nations." The examples in Jeremiah and in 
Haggai demonstrate that the seal as an image of royal authority was 
in use prior to and after the exile; hence, Ezekiel's use is by no means 
unusual.

A passage in the Joseph narrative demonstrates this 
significance of the seal with respect to the royal office. In Gen 42:39- 
45, Pharaoh makes Joseph his major domo and vice regent through 
the official act of investing Joseph with his seal:

"you shall be over my house, and all my people shall 
order themselves as you command; only as regards the 
throne will I be greater than you." And Pharaoh said to 
Joseph, "Behold, I have set you over all the land of 
Egypt-" Then Pharaoh took his signet ring from his hand 
and put it on Joseph's hand, and arrayed him in garments 
of fine linen, and put a gold chain about his neck; and he 
made him to ride in his second chariot; and they cried 
before him, Bow the knee!" Thus he set him over all the 
land of Egypt. Moreover Pharaoh said to Joseph, "I am 
Pharaoh, and without your consent no man shall lift up 
hand or foot in all the land of Egypt."

"Behold, I will profane my sanctuary, the pride of your power, the 
delight of your eyes, and the desire of your soul; and your sons and your 
daughters whom you left behind shall fall by the sword." Cf Ezek 7 22 Ps 
89:38-45. ' '

'"Cf. 2 Kings 24:12-15.

" The language of "choice" here invokes the notion of kingship; cf. Deut 
17:15; 1 Chron 29:1. See also discussion of H. Seebass in TDOT (Grand Rapids- 
Eerdmans, 1975) 5:76-78.
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In this narrative, Joseph becomes for all intents and purposes the 
essence of Pharaoh as the bearer of his seal?" He is the virtual ruler 
of Egypt. Nevertheless, the people did not bow to Joseph for Joseph's 
sake; they in effect bowed in recognition of the seal now in Joseph's 
possession, the embodiment and representation of Pharaoh himself?* 
Through bearing the seal, Joseph has become, for all intents and 
purposes, Pharaoh—an idea made explicit in the statement "I am 
Pharaoh, and without your consent...."^

In the cases of Coniah (Jehoiachin) and Zerubbabel, the seal 
imagery was an expression of their role as vice-regent. In 
Mesopotamia, the practice of kings considering themselves the vice­
regent of a god is well known. In Assyrian royal inscriptions, the 
kings referred to themselves with terms such as "governor of Enlil" 

and "vice-regent of A§§ur" ^A^ur)?^ It is 
significant for our purposes to note the observation that the epithet 
"vice-regent of A§§ur" alluded specifically to the king as 
"intermediary between the god and the community."^ In this 
respect, Coniah and Zerubbabel were expected to execute the divine 
will.

H&°The word for seal here is ία&&α"αί. Both hotam and tabba^at are most 
likely Egyptian in origin; see T.O. Lambdin "Egyptian Loan Words in the Old 
Testament," JACS 73:145-55).

2*By this I do not wish to imply any sense of "mystical" embodiment. The 
import is ideological and practical. Whoever had been granted the seal 
presumably would have been the (virtual) object of such actions.

^The same situation occurs in the book of Esther with regard to Haman 
(3:10), where we read "the king took his signet ring from his hand and gave it 
to Haman," who then is told to "do with [the people] as it seems good to you" 
(v. 11). This scenario is repeated in chapter 8 "The king took off his signet 
ring...and gave it to Mordecai" (v. 2). The king tells Mordecai "You may write 
as you please...in the name of the king, and seal it with the king's ring; for an 
edict written in the name of the king and is sealed with the king's ring cannot 
be revoked" (8:2, 8). The word in each case is tabba^at. On presentation seals 
in Mesopotamia, see J. A. Franke, "Presentation Seals of the Ur ΙΠ/Isin-Larsa 
Period," Seals and Sealings in the Ancient Near East (ed. M. Gibson and R. D. 
Biggs; Bibliotheca Mesopotamica, 6; Malibu: Undena, 1977) 61-66.

^See inter alios P. Machinist "Literature as Politics: The Tukulti-Ninurta Epic 
and the Bible," CBQ 38 (1976) p. 465 and references.

^M. T. Larsen, The CM Assyrian City State and Its Colonies (Copenhagen: 
Akademisk Forlag, 1976) p. 119. Cited by S. Parpola "The Assyrian Tree of Life: 
Tracing the Origins of Jewish Monotheism and Greek Philosophy," JNES 52 
(1993) 167 n. 28.
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If the reading is correct here, it is not difficult to find 
explanation for expressing vice regency through the imagery of a 
seal. The significance of the seal lies in the realm of representation 
and authority—it represents the owner and signifies the owner's 
authority. The original significance of the seal is thought to be legal, 
having emerged along with capital formation as a mark of 
ownership or contractual obligation by an individual and a symbolic 
representation of the individual.^ In this sense, the seal represents 
the "essence" of a person.^

The understanding of the seal as representing the owner may 
be observed in a different sense in the phenomenon of 
Mesopotamian votive seals. These seals inscribed with petitions 
concerning the life of the donor were deposited, just like votive 
statues, in the sanctuary "to convey that prayer to the deity in place 
of the donor himself or his statue."^ That a seal could serve in the 
same capacity as a statue suggests a close connection of the ideas 
associated with the two. Thus a connection becomes evident 
between seal and statue in royal contexts in which the ruler is 
understood to be the representative of God. Gen 1:26 reflects this 
connection in the following terms:

Then God said, "Let us make humankind in our image 
(b^sa/weKM), according to our likeness and
let them have dominion over the fish of the sea, and over 
the birds of the air, and over the cattle, and over all the 
wild animals of the earth, and over every creeping thing 
that creeps upon the earth."

^See Hallo, '"As a Seal upon Thine Arm,"' 8. See also J. Renger, "Legal 
Aspects of Sealing in Ancient Mesopotamia," Seafs and Sealing in die Ancient 
Mear -East (ed. M. Gibson and R. D. Biggs; Bibliotheca Mesopotamica, 6; Malibu: 
Undena, 1977) 75-88.

^The case in Genesis 38 according to which Judah's seal is used to identify 
him illustrates this (and at the same time draws attention to how items "owned" 
by an individual can likewise represent that person's essence). Here, Judah 
established his identity and has legally bound himself to a pledge by leaving his 
seal. Hallo interprets the cord and "staff as the cord on which the seal is worn 
(around the neck) and the pin with which the seal is connected to the cord (Hallo, 
'"As a Seal upon Thine Arm,"' 8,14).

^Hallo, '"As a Seal upon Thine Arm,"' 9. Cf. the Egyptian funerary practice 
of placing shawabti figurines in burial chambers to do the labor of the 
deceased.
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H. Wildberger and W.H. Schmidt have gathered considerable 
evidence to demonstrate the notion of "image" as representative.^ 
Wildberger argued that Gen 1:26 is based on the same royal 
language which describes the king as the sa/mn or (image,
likeness) of his god in Mesopotamia. And as P. Bird, among others, 
has correctly observed:

Akkadian sa/mM exhibits the same range of meaning as 
its Hebrew cognate, designating in its basic use a statue 
(in the round), a likeness or representation, usually of a 
deity or king, especially as set up in a temple as a visible 
sign and manifestation of the living god or person. It may 
also describe a relief or drawing, again usually of a king 
or deity. In transferred uses the basic idea of a likeness is 
maintained, with emphasis on resemblance, 
correspondence and representation.^

The imagery in Gen 1:26 is suggestive of royal statuary, taken 
figuratively, of course. Such an understanding has been 
strengthened by the Aramaic Tell el-Fakhariyeh inscription. Both 
Aramaic cognate words (sZm and dmu?Z) occur in the text, and both 
ultimately make reference to a "statue."

...sZm.LcZys^y

iyi6.'<^mu;iL'z^6cZPZ.'zy.'?dm.'Lmir.-^ 
ys6.'s&7rmrL'AbM?r.'sZmA.'37%3°

Image of Hadd-yis-y
King of Guzan and of Sikan and of Azran 
for exalting and [?] his throne

28 H. Wildberger "Das Abbild Gottes," TZ 21 (1965) 245-59, 481-501; see 
especially pp. 251-55. See also W. H. Schmidt, Die ScMpfangsgeschichfe der 
Pnesferschrift (WMANT 17; Neukirchen-Vluyn: Neukirchener Verlag, 1964).

A. Bird "Male and Female He Created Them: Gen 1:27b in the Context 
of the Priestly Account of Creation," HTR 74 (1981) 142. "The image stands for 
the original, which it reproduces and shows forth. The term is basically 
concrete. It does not refer to an idea, nor does it describe a model, pattern or 
prototype."

3°Lines 12, 15, 16. For text, see A. R. Millard and P. Bordreuil "A Statue 
from Syria with Assyrian and Aramaic Inscriptions," BA 45 (1982) 135-41. For 
dmwt see also line one.
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and for lengthening his life,
and that the word of his mouth be good before the gods 
and the people.
This bTcwess he made bigger than any before;
Before Hadad, who dwells at Sikan, Lord of Habur, his 
image he has erected.

In simple terms, what has been erected is a statue m fbe likeness of 
the king. The physical likeness of the king to the gods is expressed in 
the Tukulti Ninurta Epic:

ma (A§) gi-ma/ ^TVa-dtm-mad ma-m d-d gm (UZU) 
dam (DINGIR^^g) /^t-aa-a-ga

ma (A§) parassa (E$.BAR) be/ maiad (EN KUR.KUR) 
ma (A§) ra-a-a/ gas/dzrri ($A.TUR) daa: (DINGIRmeg) 
gi-pi-i^-ga i-d-eg-ra

ga-a-ma sa-/am <^7dd (BE) da-ra-ά ge-e-rmz pi-: afge
(UK Ume§) mad (KUR)

ά-gar-bi-ga-ma c?77Zd (BE) ^i-ma a-bi a-d-di ar-^i 
mard) (DUMU) ba-a^-ri-ga

By the fate (determined by) Nudimmud (Ea) his 
(=Tukulti-Ninurta's) form is reckoned with the flesh of 
the gods (ger dam).

By the decision of the lord of the lands he was successfully 
cast into/poured through the channel of the womb of the 
gods?*

He alone is the eternal image (sa/am) of Enlil, attentive 
to the voice of the people, to the counsel of the land.

Enlil raised him like a natural father, after his first-born
son (=Ninurta).32

"The filial imagery of the formation of the king and the divine womb is 
not insignificant and recalls the Judaean doctrine of divine adoption (Ps 
89:26-27 [Heb. 27-28]), 2 Sam 7:14.

^^Translation: P. Machinist, "Literature as Politics: The Tukulti-Ninurta 
Epic and the Bible," CBQ 38 (1976) 455-82, esp. 456-66.
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Here, to be the image of the deity, understood in terms of statuary, is 
a statement of royal status. The metaphorical equating of Jehoiachin 
and Zerubbabel with the seal may be considered related imagery. 
The use of the term "seal" to describe the protagonist in Ezek 28:11 
thus makes sense as an expression of royal imagery that reflects 
what is articulated about the primal man in Gen 1:26. The picture is 
that of an authoritative representative of YHWH.

IV

We move now to a discussion of the second of the two words under 
consideration, foAmL The best available evidence for constructing 
an understanding to account for MT ioAmi comes once again from 
the LXX and Vulgate, each of which preserves a reading belonging to 
the same general semantic sphere of ioAmi and iabmi. These render 
ομοίωση; "likeness, resemblance" and sizmZiiMdo "resemblance, 
likeness," respectively^ Several reasons may be given in support of 
the reading "likeness."

First, such a translation on the part of the Versions is in accord 
with the semantic range suggested by MT ioAmi. The reading ioAmi 
is certainly the more vexing of the two words in question. Unlike the 
relatively ubiquitous Aoiam, the word ioAmi appears elsewhere in 
the biblical record only in Ezek 43:10, an apparently corrupt text. 
Despite the obvious textual problems, ioAmi in Ezek 43:10 seems to 
signify a pattern or models The word ioAmi is conjectured to be 
based on the root iAn, thought to mean "to regulate, measure, 
estimate," and in Ezek 43:10 it is used as the object of the verb mcM 
"measure."^ As a result, ioAmi is commonly rendered 
"measurement, proportion" or "example."

Zimmerli is accurate, I believe, in characterizing the general 
semantic range of the root Ben as containing the idea of 
"correctness." But although he too accepts the emendation "seal" (in

See LSJ, 1225 and TAe Ox/onf Lahn Dichonary (New York: Oxford 
University Press, 1982) 1764, respectively.

3*The correct reading may be 1Π3ΌΠ, "its arrangement," which appears in 
43:11.

^DB 1067. There is some ambiguity with this instance as well, and in view of 
the textual variations, the verse throws little direct light on the meaning in 
Ezekiel 28.
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the construct form Aoiam), his translation "completed signet" defies 
explanation. This he acknowledges openly in his reticence to suggest 
what the phrase might mean.^ Similarly, NRSV renders ίολτπί in 
28:12 "perfection" and translates the phrase "signet of perfection," 
while pointing out to the reader in a textual note that "the meaning 
of the Hebrew is uncertain." The problem here is that although the 
idea of a "perfect" or "completed" seal makes sense semantically, in 
context it holds little meaning. Is a "perfect" seal here being 
juxtaposed with an imperfect? What would that imply? Or is a 
"completed" juxtaposed with an "incomplete?" Although one could 
conjecture on this at length, the lack of analogous language or ideas 
in the Hebrew Bible rob such translations of any real meaning. 
Nevertheless, there is a great deal to be said for the ideas 
"correctness," "completion," and "perfection" insofar as all are 
suggestive of coH/orwancg to an exemplar or ideal. The answer is 
within the realm of these ideas.

Secondly, the Versions' "likeness" reflects even more closely 
what is the most likely emendation of ZolemZ. Given that Zo&mZ is a 
virtual bapax ZegomenoH, appearing in only two possibly corrupt 
texts, it is reasonable to seek an emendation. If an emendation is to 
be made here, the first candidate should certainly be Zabmf "image." 
The probability of misreading Zabmf for Zo&mZ in the consonantal 
Hebrew text is quite high on the grounds of a graphic confusion of % 
and b. ZabmZ is fairly common in the biblical text and is found 
elsewhere in the book of Ezekiel. It is used in Ezek 8:3 with the 
meaning "form" or "image" referring to the hand of God, and again 
in 8:10, in reference to painted images of animals on the wall of the 
sanctuary court. The Greek text of Aquila gives the reading ομοίωσης 
for MT Zabrui, further indicating the plausibility of reading fabniZ in 
the Hebrew text?? It bears noting that the probability of a 
misreading is even higher, given that ZabmZ and the root Z&n appear 
to lie within the same general semantic sphere of conformance to an 
exemplar. Although the text-critical principle of ZecZfo df^ciZior 
recommends the less common reading Zo&niZ, I believe there is 
sufficient warrant for accepting ZabniZ.

^Zimmerli cites the following as examples reflecting the underlying notion of 
"correctness": "to be right" (mp/taZ) in 18:25, 29; "to put right" (pZeZ) in Isa 40:13; 
"to determine the measure" in Isa 40:12; Job 28:25; and "to test" (σαΖ) in Prov 
16:27; 21:2; 24:12. (Eze&ZeZ, 2.81, 91-2).

3? Other LXX witnesses preserve ομοίωμα.
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Finally, the readings of LXX and Vulgate, make immediate 
sense within the context of the oracle, by alluding to the primal man 
through language identical to that found in the Priestly account of 
the creation of man in Genesis. The use of the terms δμοιωσις and 
stw.ddMdo, "likeness," in a context so generally suggestive of the 
primal man establishes a connection with Genesis 1:26, in which the 
LXX and Vulgate use δμοιωσις and simd^Mdo, respectively, to 
express what MT preserves as d^mt/L "likeness." In two other 
places in the LXX text of Ezekiel, ομοίωσή translates In 1:10 
the text describes the "likeness" of the faces of four living creatures." 
In 10:22, Ezekiel again describes the likeness of those same faces, 
seen on a different occasion. A survey of the LXX text reveals that 
δμοιωσις almost always translates And as already
mentioned, in the only other place where ομοίωσης appears in the 
book of Ezekiel (that is, other than 1^10; 10:22; and 28:12), the Greek 
text of Aquila renders ομοίωσης for MT Thus, it is difficult
to imagine that the translators, working on a passage with such 
strong primal man overtones, did not have Gen 1:26 in mind.

If we accept such an understanding, how then is the phrase best 
translated? One option is to follow the genitive construction 
suggested by LXX άποσφράγισμα ομοκόσεος and Vulgate 
signacM/Mm simdiiMdims, which reflect the Hebrew construct 
relation /toiam It might then be rendered "seal of likeness,"
"seal of resemblance," or perhaps "resembling seal." This makes for 
somewhat of an awkward English translation, not to mention the 
fact that the phrase is no more immediately meaningful than 
translations we have considered above, such as "seal of perfection." 
Thus, I am inclined to accept another option: to construe iabmf as 
being in simple apposition (or parallel, in a sense) to Lotam (Heb. 
absolute state). Hence, "You were a seal, a likeness."^ Each word 
now stands on its own, and directs the attention of the audience 
more readily to the ideas expressed in the pair se/em and d^mdi in

3" In Dan 7:5 ομοίωσές translates Aramaic

It should also be noted, that the LXX of Ezekiel represents the work of 
more than one translator. See infer alia McGregor, The Greek Text of Ezekiel 
(Atlanta: Scholars Press, 1986).

4° Cant 2:1 provides an example of a comparable construction, though 
slightly longer and more obviously written in verse: Moase/et
3ό3αηαί "I am a rose of Sharon, a lily of the valleys" (NRSV).
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Gen 1:26. The pairs se/em and and Aotam and ίαδττίί are 
semantically congruent, insofar as each expresses the idea of form 
and conformance. They are also "ideologically" (for lack of a better 
word) congruent insofar as each pair may be seen as an expression of 
royal imagery. They are two different, but related ways of 
expressing the same general idea: that of a royally conceived primal 
man.^ Beyond thisp'such a translation provides two distinct 
grammatical members to balance the two statements that follow in 
the text: "full of wisdom and perfect in beauty."

V

Ezekiel's use of the imagery of seal and likeness, homologous to that 
of seZeni and of Gen 1:26, can be explained in part by the fact 
that Ezekiel, as is widely held, made extensive use of Israelite 
traditional material and perhaps proto-scripture. He drew upon, as 
did other prophets, the popular traditions concerning slavery in 
Egypt, exodus, and conquest (ch. 20). But he made use of many other 
Israelite traditions as well; for instance he alludes to Exod 24:9 and 
to the sin of Korah in Numbers 16 in recounting his vision of seventy 
elders "each with a censer in his hand." It has long been recognized 
that the book of Ezekiel draws upon traditional creation imagery by 
its use of the chaos monster (chs. 29, 32) and Eden (chs. 31, 36). The 
oracle against the king of Tyre is but one more example of this 
tendency within the Ezekielian tradition.

It is also true that the book of Ezekiel displays a marked 
interest in priestly matters, which is consistent with the identification 
of the prophet as a "priest" in Ezek 1:3. As such, the book reflects 
language and ideas similar to the priestly material of the Pentateuch. 
The closest examples have been observed in the book of Leviticus, 
and the most clearly demonstrable ties exist between material in 
Leviticus 26 and that found in Ezekiel 4—7 and 34—37.

Although most of the common allusions between Leviticus 26 
and Ezekiel are found in 4-7 and 34-37, chapter 28 shows signs of 
the presence of allusions found in Lev 26 as well. The statement in

4* cf. Psalm 8. See H. G. May's general summary of the evidence, "The 
King in the Garden of Eden,'^'Israel's Prophetic Heritage (ed. Bernard 
Anderson and Walter Harrelson; New York: Harper, 1962) 166-76.
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Lev 26:19, "I will break your proud glory (g^on T^zz^em)," reflects 
similar imagery in Ezek 28:17, "your heart was proud (gd6aL 
Zi66eLa) because of your beauty" (cf. Ezek 28:2).^ Likewise, the curse 
in Lev 26:32, "I will devastate the land so that your enemies who 
come to settle in it shall be appalled (έα/πέτηκ)," is reflected in Ezek 
28:19, t^all who know you among the peoples were appalled 
ί&ζτηέτηω) at you". The correspondences between Ezekiel 28 and 
Leviticus 26 in all likelihood derive from a situation whereby each 
draws from a common stream of tradition, although it is not certain 
that one did not adapt material borrowed from the other.

Leviticus 26 also represents a potential point of contact 
between the creation traditions in Ezek 28:11-19 and the creation 
traditions of Genesis 1-3, insofar as Leviticus 26 appears to preserve 
references to material in both the P and J creation accounts. Lev 26:9 
presents a classic P statement when God affirms "I will look with 
favor upon you and make you fruitful and multiply you." Within the 
same context (v. 12), is an allusion to J's tradition when he continues 
"And I will walk among you" Beio&^em), reminiscent of
God "walking about" in the Garden of Eden in the presence of the 
first couple (Gen 3:8). Likewise, it is seems evident that the original 
situation of Eden is alluded to in the statement that "the land shall 
yield its produce, and the trees of the field shall yield their fruit" 
(26:4).

The interpretation of seal and likeness proposed in this paper 
renders the oracle in Ezekiel 28:11-19 more clearly homologous with 
the composite image of the primal man as presented in Gen 1-3. In 
each case, the protagonist moves from the status of exalted regent to 
that of cursed transgressor.

VI

In this paper I have argued that the MT term Aoiem should be 
emended to Loiam and that it may be considered equivalent 
to the terms se/em and in Genesis 1:26.

Ezekiel's use of this metaphor for the king of Tyre might be 
explained in several ways. R. Wilson argues that it was an "oblique"

42 Note that the root g&A is frequently construed to be synonymous with 
(e.g. Zeph 3:11; Jer 48:29; Prov 16:18, etc.).
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oracle directed against Israel itself and that it represented an 
indictment of the Israelite priesthood.^ It may have been based on 
the close relationship between Israel and Tyre, particularly under the 
United Monarchy. The ties between the two nations resulted in the 
involvement of Tyre with the construction of the temple at 
Jerusalem. The application to Tyre may be purely incidental, and as 
such might have been applied to any other nation. Or, it may have 
been a combination of these factors: Tyre was a particularly 
appropriate vehicle to express ideas that had a much more general 
application. This is certainly true in the sense that the oracles 
against foreign nations repeat similar themes, such as death and 
destruction wrought by invading powers. But such themes are found 
in oracles directed against Israel as well. Although oracles against 
the nations likely functioned more as instruments of the cult for 
catharsis than as actual messages to be delivered to their named 
recipients, they were at once reminders and warnings of undesirable 
conduct, providing an opportunity for Israel to reflect on the gravity 
of such actions and their consequences. This certainly explains their 
preservation and ultimate inclusion in Israel's canon of scripture.

43 "The Death of the King of Tyre: The Editorial History of Ezekiel 28," 
Lore & Death in the Ancient Near East: Essays in Honor of Marvin H. Pope 
(ed. J.H. Marks and R.M. Good; Guilford, CT: Four Quarters Publishing, 1986) 
211-18.



Genre and Persona in Ezekiel 24:15-24* 
Margaret S. Odell, St. Olaf College

When the members of the steering committee decided to include a 
session on anthropology in Ezekiel, we considered calling it the "absence of 
humanity." Though we later discarded the phrase as unwieldy and 
ambiguous, some of us were struck by the manner in which the book 
diminished humanity almost to the point of invisibility or inconsequence. In 
light of that concern, I highlighted two questions which have oiten been 
asked about the characterization of Ezekiel. The first question concerns the 
ironical presentation of Ezekiel's persona: although the autobiographical 
voice keeps the prophet in the foreground, nevertheless he is overshadowed 
by the presence of Yahweh throughout the book? The second question 
addresses the rather stark emotional character of the prophet and his 
actions, especially when compared with the expressiveness of the so-called 
laments of Jeremiah.

This essay addresses both questions through an analysis of the pivotal 
account of Ezek 24:15-24, in which Ezekiel's symbolic act of not mourning 
the death of his wife prefigures the exiles' response to the destruction of 
Jerusalem. This text is often cited as an instance of the problematic 
portrayal of human beings, in that it apparently denies both Ezekiel and the 
exiles a normal response to profound loss? However, I will argue that the 
text signifies something else entirely—that God has chosen the exilic 
community over Jerusalem, and that Ezekiel's actions are a sign of this 
election. I will base this argument on a consideration of the genres of the 
unit and the book of Ezekiel as a whole. The implications of this 
interpretation will, I hope, become clear in the course of the essay.

' I wish to thank Gary Stansell for his helpful criticism of an earlier draft of this 
essay.

In order to differentiate between the prophet Ezekiel and the the book, I will use 
italics when referring to the latter. When I refer to the author of the book as Ezekiel, I do 
not mean to imply a simplistic view of authorship. I am not, however, convinced that the 
book could not have been written within the time frame implied by the dates in the book. 
See M. Greenberg, Ezehie/ (2 vols; AB; Garden City, New York: Doubleday, 1983, 
1997) 1.15.

? Others have noted this paradox; see J. Rosenberg, "Jeremiah and Ezekiel," in The 
literary Gmde to /he B/'Me, ed. R. Alter and F. Kermode (Cambridge: Belknap Press of 
Harvard University, 1987), 196.

3 Rosenberg, "Jeremiah and Ezekiel," 200.

626
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Genre ΛΗί/ EzeAve/
The underlying assumption of recent genre studies is that genres 

constitute a form of communication, a system of shared meanings between 
author and readers." A text can thus only be properly understood if its 
linguistic cues are properly decoded by its readers. This is no small feat, as 
it requires the recognition of a "complex of elements" which may or may 
not all be present/ Moreover, the recognition of genres requires some 
attention to their historical growth and change, as well as to the possibility 
that different genres have been combined. As A. Fowler notes,

. . . meaning is genre-bound, and genres are themselves in a continual 
state of transmutation .... Hence recognitive interpretation—that is, 
re-cognition of the author's meaning-demands recovery of 
appropriate phases of the genre concerned. Indeed, for distant 
historical periods it may necessitate reconstructing the then literary 
model/

According to this theory, then, an adequate comprehension of the meaning 
of a literary work requires the identification of its genre, which in turn 
involves a rather sophisticated process of identifying cues which are 
themselves in a state of flux and recombination.

For the book of Ezekiel as a whole, very little of that work has yet 
been attempted. Although a working assumption of Ezekiel scholarship is 
that it is a prophetic book, that is, a collection of the oracles and accounts 
of the visions and symbolic acts of the prophet Ezekiel/1 would argue that

" For a discussion of genre and methods of biblical interpretation, see J. Barton, 
Aeudmg tAe OM Tegument: M??Aod in EiAEcalEmdy (Philadelphia: Westminster, 1984)/ 
chap. 1.

' A. Fowler, "Life and Death of Literary Forms," Mew Literary MAtory 2 (1971) 
202.

" Fowler, "Literary Forms," 205; cf. B. O. Long, 7 Lungs', witA an Lntrodaction to 
7%rorica/ Literature (FOTL 9; Grand Rapids: Eerdmans, 1984), 4.

' W. Zimmerli, EzeAieL Commentary on tAe EooA of tAe PropAer EzeAieZ (2 
vols.; trans. R. E. Clements; Hermeneia; Philadelphia: Fortress, 1979,1983), 1.68-74; M. 
Greenberg,EzeAie/, 1.1-6; L.C. Allen,EzeAie/(2 vols.;WBC; Waco: Word, 1990, 1994), 
l.xxv-xxvi.

The one specific treatment of the genre of the book of Ezekiel as a whole is that of 
R. Hals,, in EzeAie/ (FOTL 19; Grand Rapids: Eerdmans, 1988), 4-5, who argues, on the 
basis of similarities between Isaiah 1-39, Jeremiah, and Ezekiel, that the latter still reflects 
the phenomenon of judgment in history and thus should be classified as a "prophetic 
book of rather typical structure." In his deEnition of the prophetic book, he notes a 
considerable degree of flexibility in ordering collections of prophetic oracles (352-53). 
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this classification is only a partial identification of its genre. The inadequacy 
of the classification is indicated by the fact that it does little to explain how 
this particular collection works. Not only do the individual prophetic 
elements not explain the unprecedented, pervasively autobiographical 
character of the book, they also do not account for the final vision of 
restoration, in which prophetic motifs are minimal." "'Indeed, when it is 
argued, as Zimmerli does, that chapters 40-48 were added to the book in the 
final stage of redaction, in a sense at the farthest remove from the collection 
of prophetic oracles," then it becomes clear that the genre designation, 
"prophetic book," is at best applicable for chapters 1-39 but not fbr the 
book as a whole.

Moreover, the identification of the book as a collection of prophetic 
oracles may not have fully captured the role played by the character of 
Ezekiel within the book. The question here is not whether there is an actual 
Ezekiel behind the text but rather, whether prophetic genres are a sufficient 
explanation for the shaping of the persona of Ezekiel.'" This persona is 
presented almost entirely in terms of Ezekiel's reception of the divine word, 
his experience of visions, and his performance of symbolic acts—all of 
which do have antecedents in the prophetic tradition." However, as Carroll 
has noted, the prophetic persona was relatively insignificant in prophetic

Though he concedes that the individual oracles are more easily classified than the book as 
a whole and that the high number of priestly elements in Ezekiel might call for a 
modification of the genre classification, he nevertheless he asserts, "it is entirely adequate 
to say of Ezekiel the priest that his words have been compiled into a prophetic book" (5).

For further discussion of the "prophetic book" as a genre category, see M. 
Sweeney, /saiaA 7-39, witA an Tntrodaction to Prophetic Lteratare (FOTL 16; Grand 
Rapids: Eerdmans, 1996), 16-18.

a Instructions to the prophet, 43:10-12, 18ff; 44:5ff (note, however, that this 
instruction to speak does not indicate that Ezekiel is to "prophesy," 44:6); oracles: 
44:9ff;46:lff. 16ff; 47:13ff.

"Zimmerli, Fze^iei, 1.74.
'° By adopting the term persona as a designation of the figure of Ezekiel as he is 

portrayed in the book, I am following the lead of B. N. Porter, who uses it extensively in 
her discussion of the persona of Esarhaddon in his Babylonian inscriptions (B. N. Porter, 
/mages, Power, and Politics.' Figarative dspecfs of EsarAaddon's PaAyZonian Policy 
[Philadelphia: American Philosophical Society, 1993]).

" SeeW. E. March, "Prophecy," in OZd Testament Form Criticism (ed. J. H. 
Hayes,,.Trinity University Monograph Series in Religion 2; San Antonio: Trinity 
University Press, 1974), 170-73; Sweeney, /saiah 7-39,18-22.
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collections until the exiled The question I would like to ask, then, is 
whether these antecedent prophetic genres adequately explain the 
development of this sustained interest in the prophetic persona. To put the 
question in Fowler s terms, does the persona of Ezekiel represent the 
introduction of new genres not available until the exile?

Ezekiel 24:15-24 illustrates well the problems we face in interpreting 
the persona of Ezekiel. The account is the report of a symbolic act and 
thus would appear to be adequately interpreted as a prophetic genre. The 
Lord Yahweh informs Ezekiel that he is about to take away his wife, the 
delight of his eyes, in a single blow. Yet, when this happens, Ezekiel is not 
to mourn but is instead to don his turban and put on his sandals. When his 
wife dies the next day, he does as the Lord commands, and the people ask 
him what his actions mean. He announces that they also will do as he has 
done when God profanes the sanctuary, the delight of/Aeir eyes.

Even though the narrative contains all the expected features of a 
report of a symbolic act, the identification of these formal features does not 
exhaust the problems inherent in this particular narrative.'3 Much of the 
critical work has revolved around the use of this narrative as a biographical 
source; consequently other generic elements have been overlooked. 
Zimmerli's discussion of the unit is typical. He notes that this is one of only 
two symbolic acts in Ezekiel which appear to derive from the prophet's 
actual experience (the other is 12:17-20).'" In these accounts, he says, "we 
gain the impression that the prophet, quite outside his own willing them;* 
must become a 'preacher' by events which overtake him and which make 
him appear to be overpowered by these experiences."^ Along with other 
commentators, Zimmerli thus assumes that the symbolic act in Ezek 24:15- 
24 originates in Ezekiel's own direct experience. Where the other symbolic 
acts are clearly preaching undertaken in obedience to the command of God, 
this is an instance in which Ezekiel's preaching emerges from the painful 
experience of the death of his wife.

'2 R. P. Carroll, ReremiaA, Commentary (OTL; Philadelphia: Westminster, 
1986), 58.

'3 G. Fohrer still provides the basis for studies of symbolic acts (Dre symbo/McAen 
TYanR/nn^en Rer PrppAeten [ATANT, 25; Zurich: Zwingli, 1953]); see, e.g., Zimmerli, 
&eh'e/, 1.156-57; Greenberg, Ezeh'e/, 1.122-25; .March, "Prophecy," 172-73; and 
Sweeney, AaiaA 7-39, 19-20.

Zimmerli, Ezekiel, 1.29.
Zimmerli, Ezekiel, 1.29.
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Critical discussion has therefore revolved around the extent to which 
this narrative can be used as a source for constructing a biography of the 
prophet. Critical treatments range from the horror of Hals, that God would 
cause the death of Ezekiel's wife in order make a point about Jerusalem,^ 
to the restraint of Zimmerli, who cautions against treating this account as a 
transparent historical report.^ Since, says Zimmerli, the narrative includes 
only what is necessary for the proclamation of the divine word, it cannot be 
used as a full and complete description of Ezekiel's experience. He refrains, 
for example, from saying that the expression "delight of your eyes" means 
that Ezekiel was happily married.^ Nevertheless, Zimmerli joins other 
contemporary critics in assuming that the prohibition against mourning 
signifies Ezekiel's incapacity to moum: Ezekiel is "stunned by the tragic 
loss of his wife and is no longer capable of mourning."^ Thus despite his 
restraint, Zimmerlijoins other critics in assuming that Ezekiel's experience 
of emotional paralysis was the basis of his symbolic act.

Largely on the assumption that the symbolic act is based on actual 
experience, critics have thus failed to examine the literary function of the 
motifs embedded within the account. In terms of Fowler's discussion of 
the combination and recombination of genres, one might observe that Ezek 
24:15-24 is not only a report of a symbolic act, it is also a story about the 
curtailment or prohibition of mourning. Thus it is reasonable to ask 
whether there are comparable stories about mourning in the Hebrew Bible, 
whether these stories reflect the social and symbolic functions of mourning 
rituals and, by extension, what it might mean to prohibit public mourning.

Several such stories are found in the narratives about David and are 
implicitly associated with questions of his succession. David publicly 
moums Saul's death (1 Sam 25:1; 2 Sam 1:12). Again, when Joab kills 
Abner, David explicitly absolves himself of guilt and assumes the role of 
chief mourner by following the bier (2 Sam 3:31; cf. 3:28). Neither 
narrative focuses on the emotional desirability of David's expressing grief; 
rather, each employs mourning to establish David's integrity with respect to 
the deaths of Saul and Abner. Though David benefits from their deaths, his

'6 Hals, Ezeh'eZ, 175-76; see also Allen, Ezekiel, 1.60-61.
I? Zimmerli, Ezekiel, 1.156-57, 505. See also W. Bichrodt, Ezekiel, J 

Commentary (trans. C. Quin; OTL; Philadelphia: Westminster, 1970), 342; D. 1. Block, 
TAe Book o/Ezekiel (2 vols.; NICOT; Grand Rapids: Eerdmans, 1997) 788, 794.

'8 Zimmerli, Ezekiel, 1.505-6.
*9 Zimmerli, Ezekiel, 1.29.
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mourning indicates his innocence and also implies a bond of loyalty between 
himself and the deceased. Indeed, in the episode in which David expresses 
his grief over the death of his son Absalom, apparently as a spontaneous 
outpouring of emotion, Joab rebukes him, since David's indulgence insults 
those warriors who had defended him against Absalom's treason (2 Sam 
19:1, 5-6).

These narratives suggest that the prohibition against mourning in Ezek 
24:15-24 has little to do with emotional processes; 'indeed, the narrative 
itself notes that both Ezekiel and the people will continue to experience 
conflicted feelings (24:17, 23). Rather, the symbolic act is concerned with 
defining political relationships. Ezekiel and the exiles are to sever completely 
any remaining ties with Jerusalem. The loss is admittedly extreme. Not 
only does Ezekiel lose his wife, the exiles are forced to consider the fate of 
the sons and daughters they had left behind. Moreover, since the verb in 
this latter phrase is * zb, abandon, the implication is that the exiles must 
acknowledge their culpability in consigning their children to this fate (24:21; 
cf. 18:2)3° Though the exiles may continue to pine away in their iniquities 
and groan to one another, the prohibition against mourning forces a 
complete separation from the objects of their love. 2'

'" 3° Only Eichrodt has drawn attention to the poignant reference to abandoned sons 
and daughters (Eichrodt, Ezeh'e/, 344).

In the discussion of Ezek 18, most critics interpret the proverb, "The fathers have 
eaten sour grapes, and the children's teeth are set on edge," as a criticism of the ancestors, 
especially from the time of Manasseh and Amon (Greenberg, Ezeh'e/, 1.339; Allen, 
Ezeb/e/, 1.270-71; Zimmerli argues against a precise identification of the generations, 
Ezeh'e/, 1.377). However, in light of the reference to sons and daughters in Ezek 24:21, it 
is also possible that the proverb reflects the generational differences between the exiles 
and the remaining inhabitants of Jerusalem. The oracle puts both groups on equal footing. 
Not only does the oracle give each group a chance to repent, it also gives the succeeding 
generation of both exiles and Jerusalemites-presumably the generation for whom the 
book was published in the twenty-fifth year of the exile-an opportunity to turn to God.

2' By drawing attention to David's cessation of mourning on the death of the 
child bom to Bathsheba, K. W. Carley draws a different conclusion about the prohibition 
of mourning in Ezek 24: "the meaning of the prophecy is that grief for what is lost is not 
to dominate the future (cp. 2 Sam. 12:22f). Desire for former relationships and old 
securities, however deep, is not to bring the exiles themselves to the grave in mourning. 
Despite the bitterness of their loss, the people are, like Ezekiel, to be prepared for a 
future of new activity." K. W. Carley, The Boob of rbe Brqpbef Ezeb/e/ (Cambridge Bible 
Commentary on the NEB; Cambridge: CambridgeUniversityPress, 1974), 166.



632 / SBL 199% Sewwiar Papers

The inattention to genre in the interpretation of Ezek 24:15-24 has 
also led to the assumption that all of the actions described in Ezekiel's 
symbolic act represent a reversal of mourning rituals. Though that is the 
case fbr some of the actions described, such as the prohibition against 
crying and eating mourners' bread, it is not so clear that the action of 
donning the turban indicates a reversal of mourning.^ The motif of donning 
the turban usually appears in other literary contexts, for example, in the 
description of the clothing wom by priests,or in accounts of election or 
restoration to high office,2" or in wedding imagery?^ These references 
suggest that turbans signify high status. There is no indication that a turban 
is ordinary headgear wom in the normal course of events and that it would 
be taken off to signify mourning. Rather, accounts of mourning begin with 
a bare head, which is then shaved or covered with ashes or dirt.^

Taking off a turban or putting one on has little to do with mourning; 
but it has everything to do with status transformation?? Kings take off their 
turbans when they are deposed (Ezek 21:25-26; cf. Isa 3:20) and put them 
on when they assume power (2 Sam 12:30)?s Similarly, priests don special

2? R. DeVaux cites only Ezek 24:17 as evidence that turbans were removed as part 
of mourning rituals; yet he also notes that in other contexts of mourning the head may be 
veiled (2 Sam 19:5; 15:30; R. DeVaux, dncient Arae/ [2 vols.; New York: McGraw-Hill, 
1965], 1.59).

In his discussion of Isa 61:3, G. A. Anderson argues that the donning of the turban 
signfies the end of mourning. However, he also notes that such usage is rare in the ancient 
near east and in the Hebrew Bible. He notes, furthermore, that the use of the term p'r in 
Isa 61:3 may have been influenced by a wordplay with the word ashes (^eper). Thus, 
even though he cites Ezek 24:17 as a supporting example for his claim that donning a 
turban signifies the end of mourning, it is likely that literary and not ritual considerations 
have contributed to the use of p'r in Isa 61:3. In any case, one cannot infer from Isa 61:3 
that Ezek 24:17 reverses ritual actions signifying the owe/ of mourning. G. A. Anderson, 
T Time io Mown, ? Time to Dance: TAe ExpreMion of Grief and Joy in Drae/ite Religion 
(University Park, PA: Pennsylvania State Unversity Press, 1991), 47.

R Ezek 44:18; Exod 39:28.
2" Zech 3:5.
25 Isa 61:10.
26 Criticshave not compared the actions described in Ezek 24:15-24 to mourning 

rituals described elsewhere in &eAie/(Ezek 7:18; 27:30-31; cf. DeVaux, Ancient Arae/, 
1.59). Though these texts do involve shaving and putting ashes on the head, neither 
features the removal of a turban.

27 For clothing and headgearas symbols of status transformation, see V. Turner, 
TAe RitualProcaM: Structure audJuti-Structure (Chicago: Aldine, 1969), 170-71.

28 This connotation survives into the first century of the common era; cf. 
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clothing and headgear when they are initiated into the priesthood (Lev 8:6-9; 
cf. Zech 3:5). In Ezek 24:15-24, then, the turban signifies that, on the death 
of Jerusalem, the exiles have acquired a new status. This is made explicit in 
Ezek 24:25-27,''where the term "beauty," (%PrA), employed to describe the 
sanctuary, establishes a word play with the term used in 24:17, 24 fbr 
turban (pb*). The explicit use of these etymologically related terms suggests 
that Jerusalem's loss is the exiles' gain. That is further underscored in the 
promise that Ezekiel's mouth will be opened on the day he hears the news 
of the temple's destruction (Ezek 24:27).

As my discussion of the motifs of the turban and the prohibition of 
mourning might suggest, the critics' assumption that this episode has a 
basis in Ezekiel's personal experience has resulted in an inattention to other 
generic dimensions of the text. It is insufficient to say that Ezek 24:15-24 is 
record of Ezekiel's experience, or even that it is preaching based on 
experience. Because it is a story about mourning, it needs to be interpreted 
in light of other stories about mourning. Moreover, attention to genre 
would highlight the fact that the motif of the turban is not typically 
associated with accounts of mourning. Ezekiel's actions are not the 
reversal of mourning; rather, they belong to an entirely different social and 
literary context. When Ezekiel's audience asks him what his actions mean, 
they are truly confused. Donning a turban is not simply the reversal of their 
expectations, it is a non sequitur.

Moreover, it has been assumed that the meaning of the act revolves 
around the events of the deaths of Ezekiel's wife and the destruction of 
Jerusalem. But the narrative directs our attention elsewhere. The exiles ask 
Ezekiel, "Will you not tell us what these things that you are doing mean for 
us?" (24:19). Their question draws attention to the significance Jor rAem of 
Ezekiel s actions. The focus of the symbolic action is thus not so much on 
death and destruction as on what happens afterward. Despite their loss 
and even despite their culpability in the abandonment of their children, the 
exiles will nevertheless be honored with divine favor. The symbolic act thus 
embraces the paradox of life in death and grace in sin: even while they 
know sorrow and guilt over the death of Jerusalem, they also know 
unmerited divine grace.

Josephus,17.273,280, who uses the motif of donning the diadem to indicate a 
presumption to power. I am grateful to K. C. Hanson fbr these references.
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The critics' focus on Ezekiel's personal experience has also obscured 
the way in which Ezekiel's actions model the new identity of the gola 
community. In other symbolic acts, the performative element of Ezekiel's 
actions are directed outward, toward events in history. By contrast, in Ezek 
24:15-24, the focus of the symbolic act is not so much on the historical 
event as on the subsequent transformation of the exiles. Ezekiel's actions 
provide a model for their own response to the destruction of Jerusalem. 
When the time comes, they also will refrain from mourning and don their 
turbans—not out of emotional paralysis, but as a paradoxical acceptance of 
their new status as the elect of God.

The use of the turban at this particular point in the book of Ezekiel 
raises an interesting question about the persona of Ezekiel as a symbolic 
representative of the people. As I have suggested in the above discussion, 
Ezekiel's donning the turban is explicitly used as a model for the exilic 
community. In this sense, the genre of the report of the symbolic act has 
incorporated a novel element; in fact, one could even go so far as to say 
that Ezekiel's adaptation of the genre of the report of a symbolic action has 
created an entirely different literary type. In this narrative, Ezekiel is not 
simply enacting the prophetic word, he is taking on new significance as a 
representative of the people. While it is certainly possible that this 
development of the prophetic persona could have occurred within the 
prophetic tradition, I think that it is also possible, even likely, that other 
generic influences are at work. In another essay, I have argued that priestly 
elements have contributed to the idea of Ezekiel's identification with the 
people in their suffering^ In the second part of this essay, I'd like to 
consider yet another influence that not only may help to explain Ezekiel's 
actions in Ezek 24, but which may also eventually contribute to our 
understanding of his persona in the book as a whole.
Ancien/ A M/oihograpAy

Are there any ancient genres that can explain the unusual prominence 
ofthe persona ofEzekiel in his book? One critic who has addressed the 
centrality of the figure of Ezekiel is K. von Rabenau, who had suggested 
that Ezekiel had been structured as an autobiography.3" The main difficulty 
with von Rabenau's statement, however, is that he did not explain how

39 M. S. Odell, "You Are What You Eat: Ezekiel and the Scroll,"JBL 117 (1998), 
229-48.

K. von Rabenau, "Die Entstehung des Buches Ezechiel in formgeschichtlicher 
Sicht," ^Z(1955/56) 659-94.
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"autobiography" would have been understood in Ezekiel's context. 
Autobiography as such did not exist in the ancient world. The term first 
gained currency in the early nineteenth century and is best used to describe 
a first person narrative account of one's life, either with respect to one's 
inner personal development or to one's involvement in larger historical 
events?' Although a wide variety of ancient near eastern literary texts and 
inscriptions do include first person narrative accounts, these are not, 
properly speaking, autobiography. In these ancient near eastern texts, the 
use of the first person is a scribal device, not an indication of authorship. 
In recognition of the fact that all of these compositions were written by 
scribes and not by the personages represented therein, Longman has 
suggested that they be called "fictional autobiographies.'^ But even this 
designation falls short of capturing the complexity of these compositions, 
which are by no means restricted to an account of a person's life. In nearly 
all cases, the central persona is a royal figure, and the purpose of the first 
person narrative is to introduce a larger work. The focus is not so much on 
that person's life as on what that person has done in behalf of his gods and 
subjects. So, for example, Hammurabi's account of how he came to rule 
justifies the promulgation of his law code?" The persona of the royal figure 
is inseparable from the law code, and vice versa. Given this use of first- 
person narrative accounts in the ancient world, the term --'autobiography" is

" G. Misch, A History ofAufo&iograp&y in Antiquity (2 vols.; trans. E. W. Dickes; 
Cambridge: Harvard University Press, 1951), 5-6.

T. Longman III, Fictional A Seitan Auto/tiograpTry; A Generic an;? 
Comparative StuAy (Winona Lake, IN: Eisenbrauns, 1991), 39-48.

Longman notes that there is a good bit of terminological variety in studies of 
ancient near eastern first-person literature (48). Texts and inscriptions which appear to 
have a valid claim to the classification "autobiography" because they focus on the life and 
deeds of an individual are from western Asia; see B. L. Greenstein, "Autobiographies in 
Ancient Western Asia," in Civilizations of rite Ancient IVeor East (ed. J. M. Sasson et al; 4 
vols.; New York: Scribner's), 4.2421-23; W. W. Hallo and K. Lawson Younger, Jr., 7%e 
Context of Scripture; Canonical Comparisons- from tAe BiMica/ UbrM (Leiden: Brill, 
1997), 477-82. Inscriptions horn Mesopotamia are both more composite and 
fragmentary; hence genre classifications remain uncertain. See A. K. Grayson, "Assyria 
and Babylonia," Orienta/ia 49 (1980) 140-94, esp.^187-88; H. G. Gtiterbock, "Die 
historische Tradition und ihre Literarische Gestaltung bei Babyloniem und Hethitem bis 
1200," ZA 42 (1934) 1-91; 44 (1938) 45-149; E. Reiner, "Die akkadische Literatur," in 
A/toriemaZiscAeEiteraiuren (ed. W. Rollig;Neues HanA&uc/t Ber LiteraturwissenscAa/t 7; 
Wiesbaden: Athenaion, 1981), 1.151-210, esp. 177-80.

" Greenstein, "Autobiographies," in Civilizations of tAe Ancient Near East, 4.2422. 
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person narrative accounts in the ancient world, the term "autobiography" is 
inadequate as a genre description not only for Ezekiel, but also for other 
contemporaneous first-person accounts. It puts too much focus on the 
presentation of the central figure and fails to articulate the very close 
relationship that is established between that figure and rest of the 
composition. 34

However, once it is recognized that "autobiography" is an inadequate 
classification both for Ezefie/ and the near eastern examples of first-person 
literature, the general resemblance between EzeLiel and this literature 
becomes even clearer. The overall structure of Ezefie/ resembles the 
composite works described above, in that it begins as autobiography but 
ends in a detailed account of rebuilding and restoration. In this respect, the 
book fits Longman's typological structure by conforming to a three-part 
pattern which includes 1) a first-person introduction; 2) narrative history; 
and 3) a variable third section which indicates the purpose of the narrative^ 
Since the third section of Ezekiel focuses on the building of the temple, 
Ezekiel most closely resembles the genre of building inscriptions.3^

One question to consider is how Ezekiel would have appropriated the 
genre. Fowler's discussion of the historical development of literary genres 
provides a useful theoretical framework for considering the possibilities. 
According to Fowler, genres are appropriated in one of two ways. The 
first is by way of a natural, organic development, wherein successive 
instances of a genre's usage depend for their meaning and intelligibilityon 
past uses. What a genre can mean, then, is the sum total of all previous 
examples of the genres There is also a more scholastic, second-order 
appropriation of the genre. In such cases, an author makes the genre

34 Another difficulty with Longman's designation,'^ctional autobiography," is 
that it implies that the inscriptions do not contain biographically accurate information. 
However, Porter notes that the variations in the presentations of Esarhaddon and 
Asshurbanipal quite likely reflect the respective interests of these two kings and are thus 
likely to be biographically accurate, even if stylized (Porter, images, Power, Politics, 109 
n. 236).

33 Longman, Fictional zlhkadian Autobiography, 55; cf. also Greenstein, 
"Autobiographies," in Civilizations of rAe Ancient TVear East, 4.2423.

33 For a discussion of the building inscription genre and related building stories, see 
V. Hurowitz, / hove built you on exalted bouse. Temple Building in tbe Bible in Light of 
MesopoiandanandlVorthwestSemiticlFrifings (JSOTSup, 115; Sheffield: JSOT, 1992), 
esp. chaps. 2-4.

, E Fowler, "Literary Forms," 204.
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an object of sophisticated imitation, in the Renaissance sense, varying 
its themes and motifs, perhaps adapting it to slightly different 
purposes, but retaining all its main features, including those of formal 
structure." 3s

As an illustration of this secondary development, Fowler notes the 
differences between the epics of Homer and Virgil. As Fowler notes, the 
former is heroic, festal, public, the latter literary, private in delivery, and 
stylisticallyelevated.39

Of the two possibilities, Ezeh'e/ is more like a studied, literate, 
imitative appropriation of the building inscription genre than that of an 
internal development/*" The most significant departure from the 
inscriptional genre, of t course, is that the composition is a scroll, not a 
monument. Ezekiel has appropriated a public style but developed it in a 
private, literary mode. Another significant adaptation is in the book's 
presentation of the central figure. The builder is no human king but 
Yahweh, who reveals his universal lordship in the opening chapter, who 
narrates history by means of prophetic oracles, and who reveals to his 
prophet a temple not made of human hands. The degree of imitation 
becomes that much clearer when the book is compared against one 
particular instance of the genre, the Babylonian inscriptions of Esarhaddon/* 
Extant in Assyrian and Babylonian versions, these inscriptions set forth 
Esarhaddon's conciliatory policy toward the Babylonians. Where his father 
Sennacherib had treated the Babylonians ruthlessly, Esarhaddon secured 
their support fbr his rule by rebuilding their temples.^

Esarhaddon's Babylonian inscriptions illustrate the first type of genre 
development described by Fowler. First, where most Assyrian inscriptions

!n)38 Fowler, "Literary Forms,'1=212.
39 Fowler, "Literary Forms," 212.

: -4° Although building stories are extant in Israelite literature before the exile, it is 
not likely that EzekieZ represents an internal development of this genre. What is 
distinctive about Ezekiel, as opposed to these pre-exilic works, is its consistent use of the 
first-person narrative voice.

R. Borger, Die /wckri^en A^rkoAAow Eonigy von Adrien. (A/O Beih 9; 
Graz, 1956) 11; D. D. Luckenbill, Ancient Record p/'Assyria anA godyZonia (2 vols.g 
New York: Greenwood, 1968; repr. 1927 edition), 2.639-687.

"3 For a critical assessment of Esarhaddon's political strategies as they are 
reflected in these inscriptions, see J. A. Brinkman, "Through a Glass Darkly: 
Esarhaddon's Retrospects on the Downfall of Babylon," AADS' 103 (1983) 35-42; and B. 
N. Porter, 7/nage^, Power, onA Politico.
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give a summary of a king's miiitary campaigns before describing a 
particular building project,43 these inscriptions focus solely on Babylon's 
destruction and rebuilding. The inscription is thus adapted to focus on 
Esarhaddon's affairs with respect to this particular city. Second, where 
inscriptions usually state that a king undertakes a rebuilding project because 
a building has fallen into disrepair,Esarhaddon more directly links the 
condition of the city to the abuses of its inhabitants. These adaptations thus 
rather adroitly allow the king both to account for the city's destruction and 
to make an elaborate display of his own beneficence.^

Because several versions of this inscription are extant, they help to 
clarify the processes of writing. Porter has noted that the variations 
between the Assyrian and Babylonian inscriptions reflect conscious attempts 
to justify Esarhaddon's policies in cultural and political terms that would be 
understood by his respective audiences. For his Babylonian audience, 
Esarhaddon omits his genealogy and any reference to Assyrian kingship 
while emphasizing Babylonian motifs of kingship as well as the role of the 
Babylonian god Marduk in his rise to power. "6 By contrast, inscriptions 
composed for his Assyrian audience employ traditional royal Assyrian titles 
and invoke Assyrian gods. This conscious appropriation of specific motifs 
for a specific audience would suggest that these inscriptions played a public 
role in Esarhaddon's announcement of his political strategies both in 
Babylon and at home.'"

43 See, e.g.,ARA82.499-524,689-700B.
44 2.702,706.
43 Porter, /mages, Power, anti Politics, 26.
46 Porter, /mages, Power, an</Politics, 93-94.
43 The question of the intended audience for building inscriptions is open to 

debate. Since they were buried in the foundations of the buildings to which they refer, 
Oppenheim had argued that they were not intended to be dissemenated (A. L. 
OppenheimMncientMesqporamia.' Portrait of a Dead Civilization [Chicago: University 
of Chicago Press, 1964], 147-49). That position has been re-evaluated in recent years. H. 
Tadtnor has argued that these texts served an apologetic function at the time of their 
publication ("Autobiographical Apology in the Royal Assyrian Literature," in //istory, 
//istoriogrqpAy, and /nte/yretation. Etadies in PiWicai and Canei/orm Literatares (eds. 
H. Tadmor and M. Weinfeld [Jerusalem: Magnes Press, 1986], 36-57). Liverani has 
suggested possible avenues for the communication of these inscriptions to literate 
audiences (M. Liverani, "The Deeds of the Ancient Mesopotamian Kings," in 
Civilization.! oftAe Ancient tVear East [4 vols; ed. J. Sasson; New York: Scribner's, 1995], 
4.2353-2366, esp. 2354-55). T. Schneider has examined the different contexts and 
therefore different functions of inscriptional texts (T. J. Schneider, Dorm and Context in
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Another variation in the recensions indicates that individual episodes 
could be expanded or condensed, again in view of audience expectations or 
of the progress of Esarhaddon's rebuilding. In Episodes 3-4, for example, 
in which the Babylonians' abuses are recounted, the Assyrian recensions 
considerably expand the catalogue of offenses, is Where the Babylonian 
version simply says that the Babylonians could not be trusted, the Assyrian 
version elaborates by declaring that this perfidy exists among all ranks of 
the peopled In addition, it appears that inscriptions were expanded as the 
restoration progressed. On this latter point, Porter has noted that several 
Babylonian versions contain a greater degree of detail than others. She 
conjectures that these more detailed inscriptions reflect later stages of the 
building^ „ ,

This flexibility in individual episodes suggests that the inscriptions 
were basic outlines which could be expanded or condensed according to the 
needs of the author and the audience. It is this variability and expandability, 
I believe, which makes it possible fbr the inscription to provide the basic 
model fbr the book of Ezekiel. As Hurowitz notes,

The 'building account' not only served the Mesopotamian scribes as 
an independent literary form, but was also the common literary 
skeleton or vehicle fbr types of historical writings (royal inscriptions 
in particular), and was also a literary topos in hymns, myths, and 
epics, s'

Others have noted the similarity between &ehe/ and the inscriptions' use 
of the motif of the departure and return of the deity;52 however, I think that 
the resemblance is much more pervasive. The imitation is not limited 
simply to the appropriation of a single motif; rather, the imitation is of the 
entire structure of Esarhaddon's Babylonian inscriptions^ which provide a

tAe Raya/ 7nscrzp/ions of Shalmaneser 177 [Claremont: Institute for Antiquity and 
Christianity, 1993]). For a helpful overview of this discussion, see Porter, /mages, 
Power, an<7Politics, 106-13.

"s M. Cogan, "Omens and Ideology in the Babylonian Inscription of Esarhaddon," 
in /Zisroty, .Historiography, uni//nte/pretation, 76-87.

4" Cf. Porter, /mages Power, an</ Po/itics, 100-103.
5" Porter,/mages, Power, ant/ Politics, 104.
s' Hurowitz, / have bui/tyou asure house, 312.
Ή D. I. Block, "The Absence of God in the Book of Ezekiel," presented to the 

SBL Ezekiel Seminar, November 1997; J. F. Kutsko, "The Presence and Absence of God 
in the Book of Ezekiel," (Ph.D. diss., Harvard University, 1997).

53 For a detailed comparison of Ezekiel and Esarhaddon's Babylonian inscriptions, 



640 / SBL 1998 Seminar Papers

general &amework fbr the structuring, not of inscriptional elements, but of 
Israelite prophetic and priestly materials. Though the general outline of 
.EzeAfeZ resembles that of Esarhaddon's inscription, its individual units 
remain, for the most part, thoroughly immersed in Judaean prophetic and 
priestly traditions.

Although this essay does not permit an exhaustive analysis of the 
parallels, I would like to draw attention to the way in which Ezekiel's 
donning the turban in chapter 24 parallels the re-introduction of the figure of 
Esarhaddon in the inscription. At the beginning of the inscription, 
Esarhaddon had introduced himself by means of a series of titles and then 
had turned his attention to an historical account of the destruction of 
Babylon. Midway through the inscription, his persona reappears. What is 
striking about his reappearance is that it includes an account of his election 
to kingship, even though he has already presented himself as king in the 
beginning of the inscription. Alluding briefly to his conflict with his 
brothers over his succession, he declares that Marduk has chosen him to 
rule. In some versions, he assumes his kingship by sitting on the royal 
throne; however, in at least one account, he indicates his royal status by 
donning the royal tiara

see the appendix.
A related question is whether Ezekiel would have been acquainted with Assyrian 

literary traditions, and thus in a position to be acquainted with Esarhaddon's Babylonian 
inscriptions. Although the comparison in the appendix speaks for itself, it is 
corroborated by other evidence of Assyrian influence on Ezekiel. Though a detailed 
discussion is outside the scope of this essay, there is sufficient evidence to suggest that 
Ezekiel was well acquainted with Assyrian culture. This is reflected in his knowledge of 
political policy (Ezek 17; cf. M. Tsevat, "The Neo-Assyrian and Neo-Babylonian Vassal 
Oaths and the Prophet Ezekiel," LBL 78 [1959] 199-204); iconographical and 
representational art (Ezek 1, 23:14-15; and historiographical traditions (Ezek 38-39). 
Certainly, if Ezekiel was thirty years old in the fifth year of the deportation, his 
education would have begun while Assyria was still the dominant world power. 
Assyria's ongoing cultural influence cannot have been insignificant. See P. Machinist, 
"The Fall of Assyria in Comparative Ancient Perspective," in AMyria 7995; Proceeding? 
q/ tAe 70tA Anniversary ^ywposinn: of tAe ZVeo-Assyrian Text Corpus Prqfect (eds. S. 
ParpolaandR.M. Whiting; Helsinki: Neo-Assyrian Text Corpus Project, 1997) 179-95; 
and J. Reade, "Neo-Assyrian Monuments in their Historical Context," in Assyrian Royal 
inscriptions; Vew Horizon in Literary, ideological, anil Historical Analysis (Rome: 
Oriental Institute, 1981), 167.

" a-ge-a Ae-Ia-ti a-pi-ra-ion-fwJa, Ba 22; in Borger, inscAri/tenAsar Aaddons, 17; 
ARAR 2.659C. In a parallel version in K 2801, the royal tiara is a gift to Esarhaddon from 
the god Anu; ARAR 2.669. For parallel expressions indicating that the donning of
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Ezekiel 24:15-24 parallels Esarhaddon's account in at least three 
respects. First, it occurs at the book's midpoint and, like the account of 
Esarhaddon's accession, it signifies a turning point in the account of the 
city's fortunes. Second, it reflects a concern over succession, in this case 
between the Jerusalemites and the exiles. Through the motif of donning the 
turban, it indicates that God has chosen Ezekiel and the exiles over 
Jerusalem. Third, the question of succession is linked to the restoration of 
the city. Especially with the promise that Ezekiel's mouth will be opened on 
when he hears of Jerusalem's destruction, the unit anticipates the 
involvement of Ezekiel and the exiles in the city's renewal. Where it differs 
of course, is that neither Ezekiel nor the exiles are kings. I turn now to 
consider what that variation might mean in Ezekiel's appropriation of a 
clearly royal motif.
TAe yJnn-royn/ Persona q/ EzeAfe/

In Esarhaddon's Babylonian inscription, humanity is defined in terms 
of one's relationship to the gods. There are only two modes of existence- 
obedient subjection or rebellion. Where the inhabitants of the city illustrate 
the latter, Esarhaddon models the former. He is especially well-equipped for 
carrying out the will of Marduk, who has elevated him above his brothers to 
the kingship. Esarhaddon has not grasped at kingship but rather has humbly 
accepted this responsibility. He continues to reveal his pious attentiveness 
to the divine will by waiting fbr confirmation that he is to rebuild Babylon. 
Only after receiving dual confirmation-first through astrological signs and 
then through confirmed, written prophecy-does he begin the work (Eps 
12-17).

In the inscription, the king models proper human behavior. The 
inscription shows no interest in the inhabitants as persons—whether they 
learn by imitating the model of Esarhaddon, or rebel again. But then the 

headgear marks accession to kingship, see under agw (tiara) and qpdru (to provide with a 
headdress) in CAD. I am tempted to wonder whether the phonetic resemblance between 
the Hebrewp'r and the Akk. αράτα, especially in some of its conjugations, has influenced 
the choice of terms in Ezek 24:17,23.

Though both Borger and Luckenbill translate the noun agu as "crown," CAD 
notes that the translations "crown" and "tiara" "denote only the functional aspect of aga" 
and that consideration must also be given to geographical and historical variations in the 
types of headdresses used to signify divinity and royalty (CAD 1.1.157). In view of the 
parallelism of turban (^benepet) and crown (<&ard) in Ezek 21:31, it is likely that a 
similar situation existed for Judaean headgear-that is, different types of headdresses 
might signify different degrees of status, but that all headdresses are status indicators. 
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building inscription genre focuses on the king and his piety, not that of the 
city's inhabitants. The king does what the inhabitants appear incapable of 
doing: by his pious attentiveness to the god Marduk, he undoes the effect 
of their rebellion, renders the city fit fbr habitation, and restores their 
privileges of citizenship.

In Ezekiel's appropriation of the motif of the royal persona holding 
together the entire work, Ezekiel has split the role of the central figure of the 
narrative. In Ezeh'e/, the royal figure is, of course, Yahweh. It is Yahweh 
who reveals himself enthroned in the heavens and ruling over the four 
comers of the earth; who gives an account of the rebellion of his subjects 
through the oracles uttered by his prophet; and who describes what he has 
done to restore the city and rehabilitate his people. One reason fbr the 
apparent "absence of humanity" in the book, then, is that, Ezekiel has 
appropriated a genre which extolls the deeds of human kings but has used it 
to assert the opposite: the task of ruling humankind (or in any case, the 
House of Israel) is reserved for God alone.

As Yahweh's prophet, Ezekiel shares this central position in the book. 
One indication of this is the fact that the recognition formula, normally 
reserved for the acknowledgment that Yahweh has been disclosed in the 
events reported in the book, is also used of Ezekiel: "And they will know 
that a prophet has been among them" (Ezek 2:5; 33:33).Ezekiel's role is 
by no means royal. By contrast with Lord Yahweh, he is ben Mam, son of 
man, a term which designates not only Ezekiel's humanness, but also the 
proper status of subjection before the divine king.^ His role as ideal subject

' M Cf. Zimmerli, Ezekiel, 1.133-34.
' st por the connotation of 'dddw as "subject" or "commoner" and the implied 

contrast between me/eb and addm, see especially V. P. Hamilton, %n, MDO77E 1.262- 
66.

The expression ben odam is used in such a formulaic manner in Ezeh'eZ that critics 
may well have overlooked its significance. The term is by no means evenly distributed 
throughout the Old Testament. As C. Westermann notes, the highest concentrations are 
in Ezekiel (132x, 93x in the phrase ben Genesis 1-11 (46x, but nowhere else in 
Genesis), and Ecclesiastes (49x), with secondary concentrations in Proverbs (45x) and 
Psalms (62x). Though several lexicographers observe that the distribution of the word is 
noteworthy, none treats the book of Ezekiel as a significant contribution to the 
development of the term's theological significance. If, however, one regards Genesis 1-11 
in its final form as a post-exilic composition, then it can be argued that Ezekiel is the first 
to make any significant use of the term. In addition to Hamilton, see also C. Westermann, 

adorn Mensch" 77747* 1.41-57; and V. Maass, adbom," TOOT 1.75-87. 
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is further clarified in Yahweh's command that he is not to be rebellious like 
the House of Israel (Ezek 2:8).

That a prophet, and not a king, should be the model for humanity, is 
consistent not only with Yahweh's central role, but also with the generally 
negative assessment of kingship in the book." Perhaps it is no coincidence 
that the Judaean king takes off his turban in 21:31 and Ezekiel as 
puts his on in 24:17. In the oracles against the nations, the king of Tyre 
becomes a further lesson in the humanity of kings: even though he claims 
to be god, yet the Lord Yahweh declares, "you are and not W 
(Ezek 28:9). As the restoration proceeds, there is a concern both to limit 
royal power" and to ensure that God's subjects learn that they are 'adaw. 
At the end of Ezekiel 34, for example, in a passage which is generally 
understood to be corrupt because the term Gt/dm appears to be redundant," 
the relationship between Yahweh and people is clearly defined. Indeed, in 
what is arguably an adaptation of the covenantal formula, Israel's relation to 
God is defined and delimited by their status as adant: "You are my flock, 
the flock of my pasture; you are'^Jw; I am your God" (*<3<%wn 'often? "an? 
e/oAeAent; Ezek 34:31).

If the persona of Ezekiel has been influenced by the royal persona in 
the Babylonian inscriptions of Esarhaddon, it has not been by means of a 
simple borrowing. Ezekiel has appropriated the motif but has adapted it in 
order to define the proper relationship between God and his people. First, 
because only Yahweh is king, the central human persona is merely'd<%&n. 
As hen Ezekiel does not assume an exalted position above the exiles; 
rather, he models for them what it means to be 'odont. By contrast with 
Esarhaddon, who alone wears the turban, Ezekiel is first among equals; the 
exiles will do as Ezekiel has done. Second, far from diminishing human 
responsibility, Ezekiel enhances it. As I have noted above, the Babylonian 
inscriptions do not ascribe moral responsibility to the inhabitants of Babylon. 
They are culpable but not responsible: they can destroy the city through 
their rebellion, but they are passively dependent on Esarhaddon's actions to

" I.M. Duguid, EzeA/e/ an;/ tAe Eeat/eri of Arae/ (VTSup, 56; Leiden, New York: 
Brill, 1994) 10-57; J. D. Levenson, TAeo/ogy of tAe Program of Peroration of EzeAie/ 40- 
4# (HSM, 10; Missoula, Mont: Scholars, 1976) 57-69.

" See especially Levenson: "Messianic theology does not entail an endorsement 
of imperial power in Ezekiel's theology but has been severed horn its politico- 
mythological matrix" (PAeo/ogy of tAe Program of Peroration, 67).

" Zimmerli, Ezehe/, 2.211; Allen, EzeAie/, 2.158; Greenberg, EzeAie/2.704. 
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make things right again. In Ezekiel, by contrast, individual responsibility is 
required, even demanded (Ezek 18; 36; 40-48). This responsibility is 
defined in two ways: first, in recognition that humans are and thus 
subject to God (Ezek 34:35); and second, as a consequence of this fact, 
they act in obedience to the laws and commandments of their Great King 
(cf. Ezek 20:11, 13, 21).
Conc/wS/OH

This essay has examined the contribution of genre to the presentation 
of the persona of Ezekiel. Two ongoing issues in the consideration of this 
question have been the extent to which the character of Ezekiel has been 
overshadowed by the voice of Yahweh, and the extent to which Ezekiel's 
emotional response to clearly traumatic events seems strangely muted. It is 
my hope that this analysis of genre will contribute to the critical discussion 
in two ways.

First, the comparison of the book of Ezekiel with the Babylonian 
inscriptions of Esarhaddon should shed new light on the way in which the 
figures of Ezekiel and Yahweh divide up features reserved only fbr the 
human king in the inscriptions. Critics have asked why the character of 
Ezekiel has been so completely obscured by the voice of God; but a 
comparison of Ezeh'e/ with Esarhaddon's Babylonian inscriptions would 
rather indicate that the real surprise of Ezeh'e/ is that any human figure is 
allowed to emerge at all. In this light, it would be interesting to raise further 
questions about the role of Ezekiel as a sign (Ezek 24). In Esarhaddon's 
inscriptions, signs and portents are suprahuman; 6° by contrast, in Ezeh'e/, 
the prophet himself is the sign; he is the one whose mouth is opened (Ezek 
24:25-27; 29:17-21; 33:22); and he is the one through whom God's spirit 
moves to bring the exiles back to life (Ezek 37). Far from diminishing 
humanity, this dimension of Ezekiel's involvement suggests that divine 
activity must be incarnate.

Second, my analysis of genres with respect to mourning should 
suggest that Ezek 24:15-24 does not revolve around the suppression of 
emotion. To compare the prophets Ezekiel and Jeremiah on this point is to 
confuse genres. Where the persona of Jeremiah rests on the genre of the 
complaint psalms, that of Ezekiel is derived from the autobiographical 
conventions of Mesopotamian building inscriptions. What is astonishing 
about EzekzgLs' use of these inscriptions is not its consequent suppression of

60 See Appendix. 
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emotion but its democratization. Particularly in the motif of Ezekiel and the 
exiles' donning turbans, the actions are stylized representations of status, a 
transfer of power from Jerusalem to the exiles. To assume that this 
passage is concerned with the expression of emotion is to miss this point. 
Turbans are indicators of high status; that all of the exiles should do as 
Ezekiel has done is to suggest that all of them share in the transition to this 
honored status.
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Appendix: A Comparison of the Structure of 
The Book of Ezekie! 

and
The Babyionian Inscriptions of Esarhaddon*

EsarAaiMon's Zwchp/wn

Self-identification of Esarhaddon (1)

Evii omens (signs) (2)

Babylonian civil and cultic abuses (3-5)

Flood destroys the city (7)

Gods abandon the city, flee heavenward (8)

People flee to another land (9)

Marduk reverses his decree of destruction 
(10)

Marduk appoints Esarhaddon as restorer of 
Babylon, elects him as king over his 
brothers; Esarhaddon dons the tiara (11)^

Good omens for restoring the city (12-15)

Fearful of beginning the work, Esarhaddon 
prays, receives encouraging oracles which are 
written down, and in which Esarhaddon 
trusts (15-17)

EzeAie/

Self-identification of Yahweh, in vision (1)

Yahweh appoints Ezekiel as nah/, who acts 
as"sign"(2:l-5:4)

Jerusalemite civil and cultic abuses (5:5-
8:18)

Fire from altar destroys the city (9:1-10:17)

Yahweh abandons the city (10:20-22)

Expulsion from the land is decreed (11:7,14- 
21; 12:1-16)

Yahweh does not spare Jerusalem or its 
inhabitants (12:1-24:14)

Yahweh elects exiles; Ezekiel dons the 
turban as insignia of their election (24:15-25)

Oracles against the nations (25-32)

Ezekiel's mouth is "opened" (33)
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Preparations fbr rebuilding: Esarhaddon 
gathers the builders, makes the plans (18-24)

in a wonrA, on a j&voroMe <%y, 
Esarhaddon lays the foundation of Esagila, 
measures the temple precincts, and describes 
the building materials (26-31)

Esarhaddon refurbishes the divine images 
and returns them to Esagila (32)

Esarhaddon provides sacred vessels, 
reinstates the religious ordinances and 
rituals, and reinstates the priesthood 
(33, recension C)

Esarhaddon rebuilds the tower of
Etemenanki (34, recension C)

Esarhaddon measures and rebuilds Imgur- 
Enki (35)

Esarhaddon returns gods which had been 
abducted to Assyria and Elam 
(36, recension C)

Esarhaddon reinstates the awfxwM, 
kMbwK, and rights of the people, 
regathers those who had been sold into 
slavery, gives back stolen property, clothes 
the naked, restores and establishes 
entrances to city on all four sides, so that 
Babylon's inhabitants may return (37)

Preparations for rebuilding: Yahweh judges 
leaders, cleanses people, brings them back to 
life; people cleanse land (34-39)

Th rhe rwentyjT/ih year, Ezekiel is 
transported by vision to Jerusalem; an angel 
measures the temple precincts, rooms, 
recesses, doors (40-42)

Yahweh's glory returns to the temple 
(43:1-5)

Yahweh establishes the dimensions of the 
altar, reinstates its ordinances and personnel; 
makes provisions for a holy district 
(43:13-45:30)

Yahweh restores rights of the people: laws 
for the mln establish justice for the people 
(45:7-12); sacral laws establish guidelines 
fbr popular worship (46); river for food and 
healing (47:1 -12); restoring the land as 
inheritance (47:13-48:29); exits on all four 
sides of the city (48:30-34)
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Esarhaddon invokes blessings on his 
kingship (39)

Esarhaddon commands that a stele be built 
and honored by all future generations 
(40-41)

The name of the city is its memorial (48:35)

' Different recensions of this inscription have been 
found in Nineveh and Babylon. Only those of 
Babylonian provenience have been used in this 
comparison. Except where noted, all episodes are 
that of Recension A. In only two instances have I left 
a gap in the sequence of episodes: episode 6 is 
attested only in a Nineveh recension, and episode 38 
is illegible. The classification of the recensions and 
the enumeration of the episodes follow the edition of 
R. Borger, Dze /KscArz/ien X3nzg.y vow
J&synen (4/i? Beih 9; 1956).
2 This motif is in recension B, which was found in 
Nineveh.



FINDING DATA IN UNEXPECTED PLACES

(OR: FROM TEXT LINGUISTICS TO SOCIO-RHETORIC). 

A SOCIO-RHETORICAL READING OF JOHN'S GOSPEL.

Gerhard van den Heever 
University of South Africa

ABSTRACT

Vemon Robbins in his Thpestry q/earZy CAnstZan Ai'scoMrse and in 
tAe texture q/texts has argued that socio-rhetoricai analysis is an interpretation 
of the interplay between various arenas of texture. For this, such an analysis 
makes use of data from various fields, be it linguistic (inner texture), literary 
comparative (intertexture), social and historical (social and cultural texture) 
and the ideology of the text (ideological texture). While as a general statement 
of the method this is adequate, it has to be recognised that 'data' is by no 
means a static entity with an objective existence. The reader's understanding 
of the interplay of the various textures and the reader's imaginative 
construction of the text's rhetorical situation can radically alter the way the 
'data' for such a socio-rhetoricai analysis is conceptualised, and dramatically 
change the inferences made from the text. This is illustrated with reference to 
the Gospel of John. It is shown how the language of imperium (language of the 
imperial cult) pervades the text and its projection of the image of Jesus. This 
is done by re-imagining the connections of the various textures as well as the 
networks of significations surrounding the text.

INTRODUCTION: RHETORICAL READING IS ALL ABOUT WEBS OF DATA

The work of Vemon Robbins on the method of socio-rhetoricai analysis of 
Scripture, especially his monographs Tapestry q/earZy CAn'stAw AZscoMrse and 
ExpZormg tAe ZexAtre q/ texts, will remain for many years the benchmarks 
against which all applications of rhetorical method to biblical texts will be 
measured.

649
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Following Robbins' approach, the rhetoric of the text as the persuasive 
strategy can be identified from the interplay of the various arenas of textures. 
A rhetorical analysis is then the interpretation of how the interplay of textures 
aids or 'constructs' the persuasive strategy. A rhetorical analysis makes use of 
data from various fields, be it linguistic (inner texture), literary comparative 
(intertexture), social and historical (social and cultural texture) and the 
ideology of the text (ideological texture) (Robbins 1996: 1—17, 237 240).

New Testament texts are not simply historical, theological or linguistic 
treatises. Rather, their written discourse is a highly interactive and 
complex environment. Interpreting a biblical text is an act of entering a 
world where body and mind, interacting with one another, create and 
evoke highly complex patterns and configurations of meanings in 
historical, social, cultural and ideological contexts of religious belief. 
Rhetorical argument, social act and religious belief intertwine in them like 
threads and yam in a richly textured tapestry (Robbins 1996:14).

On the most immediate level, from the perspective of the reader, the text 
is the interweaving of words, phrases, expressions, motifs and themes, and 
references to an 'outside' world which as an ensemble give material voice to 
the vision of reality and the world espoused by the author and projected to the 
audience as an invitation to share in the vision (level 1). On another level the 
text is the nexus of rhetorical situation, audience and the complex world in 
which the communication event took place (level 2). On yet a third level, the 
text is also a nexus of all the above and the present reader, him/herself 
immersed in social settings and ideologies at a remove from the world in which 
the textual communication originated (level 3). Textual communication implies 
a simultaneous movement^- and interplay g- of connotation and denotation. 
Thus a socio-rhetorical reading is a 'conscious strategy of reading and 
rereading a text from different angles' (Robbins 1996: 3) or a challenge to 
interpreters 'to explore human reality and religious belief and practice through 
multiple approaches to written discourse in texts' (Robbins: 13). One has to 
keep in mind, however, that the 'interplay of connotation and denotation' is a 
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'simui-play', simultaneously mutually determining, and furthermore that the 
'different angles' or 'multiple approaches' do not describe successive stages 
in the reading process as in consecutive steps to be followed in the application 
of a method. Rather, the concerns of present-day readers informed and 
determined by their social location and ideology or vision of the world (level 
3), determine how we imagine the rhetorical situation in which the textual 
communication had its place (level 2) and determine our selection of textual 
data to construct the rhetorical situation and communicative aim (level 1). All 
this happens simultaneously in the reading process.

While as a general statement of the method the introduction to socio- 
rhetoricai method by Robbins (:1—17, 237—240) is adequate, it has to be 
recognised that 'data' is by no means a static entity with an objective existence. 
This is because it is much more difficult in the case of a complex narrative text 
(such as John's Gospel, which enjoys a reputation of being a notoriously dense 
text) to determine the relationship between textures such as recurring word or 
motif-pattems, intertextual 'reminiscences' of other/earlier texts, the social and 
historical context implied by the text and the perspective adopted by/in the 
text.

THE PROBLEM OF NARRATIVES

Presented the way it is, a socio-rhetoricai method works well when the 
examples used are taken from argumentative material (the method is illustrated 
in tapestry q/ear/y CAwn'a/i r&scoarse with reference to 1 Corinthians 9). 
In an argumentative text the aim of the author, the rhetoric, is verbalised 
explicitly. It explicitly engages the obtaining situation, gives explicit 
instructions and comments explicitly on its own use of symbols (for example, 
relating the Christian epic, the narratives about Jesus Christ and other early 
Christian symbols, as well as the Hebrew epic, the narratives and symbols from 
the past to the present situation of the author-and-audience and thus showing 
up their relevance to the situation). Being much more direct communication, 
argumentative material is more readily recognised as being rhetorical in 
character (witness the many studies on the rhetorical figures and tropes 
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employed in, for exampie, New Testament letters).
A complex narrative on the other hand, only gives away its ideology and 

rhetorical aim very reluctantly ('... it is embedded in the totality of the text and 
...is only verbalised in bits and pieces.' Van Tilborg 1989: 27). This is 
because of the unique characteristics of the communicative genre of narrative. 
Since Gerard Genette it has become commonplace to distinguish three aspects 
of narrative reality (Genette 1980: 27). On the one hand one has the narrative 
content (sto/y), then the narrative text itself as the story facts-as-presented 
(narrative or narrative text), and finally the act that produces the narrative 
including the situation in which the narrative action took place (narrating or 
narration)? To understand what a narrative text tries to convey is to 
understand also the relationship between these three aspects? What 
complicates the matter further is that we only have access to the story facts-as- 
presented, the narrative text, to ideologically distorted history . The text is the 
material remains of the act of communication and the historical situation of 
author-and-audience, of the act of narration. But it is the situation (now gone) 
that would furnish the clues as to what was 'distorted' and how are we to take 
the 'facts' of the story to be 'true', representative of 'how things really were'? 
Are we, in other words, to take an author at his word?"

Consider the Gospel of John: on the surface it is about what happened in 
Palestine 60 years before (if one accepts the conventional dating), the history, 
the words and actions of Jesus of Nazareth and the public around him. And yet 
it is conceded in the introduction to all commentaries on the gospel that it had 
a purpose relevant to its original place of composition, whether that be Western 
Asia Minor ^Ephesus , Syria, even Egypt, or Palestina, in any case a purpose 
aimed at a situation different in time and place to the events narrated in the 
gospel. And now the question, how does one determine the narrative's address 
to a situation when it is not explicitly aZwat that situation? What counts as data 
is determined by the reader's understanding of the interplay of the various 
textures and the reader's imaginative construction of the text's rhetorical 
situation and that, in turn, can radically alter the way the 'data' for such a 
socio-rhetorical analysis is conceptualised, and dramatically changes the 
inferences made from the text.
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How do we imagine the relation between bibiicai texts and the worid of 
which they were part and to which they refer? And how do we imagine the 
'message' of the bibiicai text, that is, what it tries to accomplish as an act of 
communication in a certain, specific context? These questions touch on some 
of the most fundamental assumptions governing our interaction with biblical 
texts, assumptions that will determine fundamentally the way we construe the 
'meaning' of the texts.

All along it is implied that, regardless of the claims made in a text of itself 
or by others (claims, for example, that characterise the text under discussion 
as of a revelatory nature), all texts are 'texts in contexts, specific acts of 
communication between specified individuals, at specific points in time and 
space, about specifiable subjects' (Smith J Z 1982:xiii). In the context Jonathan 
Smith referred to 'myth or other religious materials' which, after Kenneth 
Burke's definition of a proverb, should be understood as 'strategies for dealing 
with situations'. With these words the programmatic starting point of the 
present study is formulated. Religious texts have to do with human life-worlds, 
human contexts, human social contexts — somewhere at some point in time 
— and because of their nature as acts of communication they essentially imply 
a relationship between partners in communication, but a relationship which is 
not static, rather it is a two-way interaction structured by input, cybernetic 
feedback, revised input, et cetera. Furthermore, communicative interaction is 
much more than the transfer of idea content. It entails communication of 
world-view as well as guidelines on how to live according to the world-view... 
but in the act of communicating religion and world-view are themselves 
'created' or 'conserved' depending on the communication situation. While the 
ancient world and its lived experiences have disappeared in the ongoing march 
of history, things g 'stuff, artifacts — have remained. The challenge is to 
interpret these artifacts in order to imagine the ancient world as well as the 
inner workings of the ancient world and world-view. Ancient texts, like the 
biblical documents, are special kinds of artifacts. Unlike other artifacts, ancient 
texts (from literary works to inscriptions) quite consciously speak about the 
world of which they were part. And in the case of the biblical texts the 
Christian religious tradition has kept them alive and in use as a canonised 
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source of spirituality,-! that is as a source of present-day world-view 
construction (or religious life, if you wish). Ancient texts, then, need to be 
interpreted. One aspect of interpretation is to enter into the world projected by 
the text and to imagine the fit between the text and the world-view 
contemporaneous to it. This 'fit' between text-as-artifact and world-view has 
to be imagined and constructed and one does so by linking the text and what 
it says to as many other texts and artifactual remains as possible, in so doing, 
constructing the web of meaning giving relations of which the text was part. 
Another important element of this 'ancient world construction' is the use of 
appropriate and relevant methods of inquiry (fields of study such as cultural 
anthropology, sociology, and so on, and to this we may add text linguistics and 
socio-rhetorical analysis, for the use of the text as a 'window' on how a group 
visualised its place and preferred way of living in the ancient world is explored 
here). Since our focus here is on a text, the Gospel of John, we will have to ask 
ourselves 'in what way does this text reflect the world of the partners in 
communication?' 'How does it speak about the world?' 'What type of world 
is projected and constructed?' The answers we give to questions such as these 
allow us to make inferences as to the communicative situation or historical 
context in which the text was produced as act of communication between the 
historical partners of that communication events

DIFFERENT KINDS OF DATA

This means that we have two kinds of data to work with in our reconstruction 
of the life world of the persons involved in the production (i.e. the author) and 
reception (i.e. the reader) of the text. First, we have explicit data. The text 
mentions places, names of characters or historical figures, or refers to historical 
events. We can correlate this with other texts or inscriptions which also refer 
to the same personae, customs or events, or with archaeological remains like 
buildings, temples or iconographic depictions such as mural paintings or coins. 
Second, we also deal with implicit data. The values espoused by the author, the 
outlook on life propagated, how the inner workings of their world were 
conceived, all this is rarely spelled out explicitly in a text, at least not in 
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complex narratives such as the Gospel of John. Much of it has to be inferred 
from the way the text manipulates historical references to project its world. It 
is thus from the rhetoric or the art or patterns of persuasion in a text, that is 
from the way it 'distorts' reality in order to create a new perspective on the 
world for the readers (as if to say 'this is how you should think the world 
works'), that we can infer somewhat about the historical situation and this in 
turn creates historical data to use in our reconstruction of the ancient life-world 
and endeavour to understand the ancient world-view.

It is in this context that aspects of text linguistics (such as text pragmatics, 
but more specifically, script or frame theories) can enrich our understanding 
of the rhetoric of a complex narrative (as I have indicated in note 5 above). Not 
only should the focus be on the 'base story' (Genette's AMto/re/sto/y, Bal's 

or Rimmon-Kenan's sfory) but also on the discourse, or 
the way the story is told (Genette's Bal's verAaaf/sfory, or
Rimmon-Kenan's faxi). This distinction makes it possible to see the 
juxtaposition of other 'languages' on to a base story through which evocations 
of other meanings are transported into the narrative as subtle guides provided 
by the author to steer the readers' reaction to the narrative.

There is one last complicating factor to be considered and this has to do 
with the special character of the Gospel of John. The narrative is shot through 
with metaphors/ From expressions which are out and out metaphorical (like 
the '1am' sayings and the imagery connected to the discourse in which the 
sayings appear, and the root metaphor of life around which all the other 
metaphors are organised), to all the other expressions which in such a text 
organisation metaphorical (that is, which come to say more and
something differently from what is explicitly stated, see Weinrich 1976: 
328—341 for a description of the movement from micro-metaphorics to 
macro- or text metaphorics to the text-as-metaphor) the focus should shift to 
how the text itself as text-in-function becomes a metaphor in the widest sense: 
'a metaphor is a text in a counter-determining situation' (Weinrich 1976: 341. 
My translation). Words receive their meanings from the context of use. This 
is an elementary linguistic insight. The same goes for texts as larger 
configurations of catenae of words. They too receive their meaning from the 
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situation, the situation being the context in which the text is communicated. 
This is where the 'Streit um Metaphem' (Weinrich) becomes relevant: no two 
readers wid imagine the counter-determining situation in exactly the same 
way, therefore the meaning of the text will not be constructed identically. No 
matter how explicit a text is, the counter-determining context is not a given in 
the material sense.

IMAGINED SITUATION AND IMAGINED PURPOSE.

None of the above is possible without a presupposition on the part of the 
interpreter as to the rhetorical situation (or context) which gave rise to the 
Gospel of John. Indeed, the very term 'socio-rhetoric' implies an intimate and 
indispensable relation between the text as communicative act and its historical 
context.

It is time to proceed to a few examples. I discuss three examples? The 
first example is derived from a 'traditional', theological reading of the gospel 
and I refer here to the introductory sections to some commentaries on John's 
gospel where the 'theology' or 'purpose' is set out and I want to draw attention 
to how the specific construction of the 'theology' or 'purpose' is constructed 
and justified with reference to text phenomena.

In the past three decades it has become somewhat of a communio opinis 
that the Gospel of John evidences the separation of church and synagogue (one 
can point to the seminal works of Wayne Meeks 'The man from heaven in 
Johannine sectarianism' [1972], J Louis Martyn TVisto/y and tAeo/ogy in tAe 
BoartA Gospei [1968/1979] and Jerome Neyrey's^n ideo/ogy q/revo/t. John's 
CAristo/ogy in sociai-scienceperspective [1988]). In this second example I will 
discuss the arguments of Meeks ('Breaking away: three New Testament 
pictures of Christianity's separation from the Jewish communities' [1985]) and 
Richard Cassidy (doAn's Gospei in new perspective. CAristo/ogy and tAe 
rea/iiies q/Montan power [1992]).

Finally, I will present my own reading of the gospel. In identifying in 
John a utopian 'language of the anti-imperium' I do not wish to give the 
impression that this is the totality of the ideology or rhetoric of the narrative.
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The narrative is far too complex for that, but at least, and that is my contention, 
gives direction to a plausible reading of the narrative in its supposed context.

Traditional theological readings of John's purpose

In his recent commentary Leon Morris discusses without going into much 
detail a few possible aims of the gospel: a supplement to the Synoptic Gospels, 
a polemic against Gnosticism, polemic against docetism", against unbelieving 
Jews", opposing the continuing following of John the Baptist, opposing 
Christian teachers who lay either too much or too little stress on the 
sacraments*", and as a presentation to the world of a kind of 'Hellenised 
Christianity'". Finally, Morris elects (as most commentators on the purpose of 
John's Gospel do) to be led by the author's own verbalisation of his purpose, 
namely John 20: 30,31. John shows to his audience that Jesus is the Christ, the 
son of God. Through this showing they are brought into the sphere of belief 
and new life and in telling this story, the audience is confronted with a 
challenge to accept the message and so enter the domain of light or remain in 
darkness if they should not commit themselves to this message and the person 
who is the content of the message (Morris 1995: 30—34).

According to George Beasley-Murray John writes to 'provide an 
authoritative interpretation of the traditions concerning Jesus current in his 
own communities ... in so doing he is concerned above all to impart an 
adequate understanding of the person, words and deeds of Jesus the Christ and 
Son of God' (1987: Ixxxviii). This again proceeds from a consideration of John 
20: 30,31. Taking the cue from text critical considerations regarding the tense 
of the verb (Aorist or Imperfect) 'to believe' in John 20: 30, 31, Beasley- 
Murray takes the gospel to be both catechetical awe/ missionary in nature. In so 
far as the narrative instructs believers it also combats false and inadequate 
beliefs. So the gospel has both an evangelistic and didactic aim. The perceived 
polemics in the narrative combat the 'new winds of doctrine' challenged by 
the author of the gospel, albeit it not the main aim of the gospel. Some of these 
include a polemic against the views of John the Baptist and his movement*", 
a polemic against the 'Jews'*", and finally an anti-Gnostic and anti-docetic
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polemic.'"'
The last example in this group is taken from Raymond Brown's 

commentary (1966: LXVII—LXXIX). Because he understands the gospel to 
be a heavily redacted text, Brown allows for the possibility that text parts 
supporting or suggesting certain aims may actually be indicative of the aim of 
the text at a certain stage of its dissemination and redaction. However, the 
'main' aim of the gospel is to strengthen the faith of Christian believers, thus 
taking 20: 31 not to indicate a missionary purpose." All the theological 
emphases are 'directed to crises in the believing Church' (:LXXVIII). The 
believing Church encompasses both Jew and Gentile." Further apologetic aims 
of the gospel include a polemic against the sectarians of John the Baptist, a 
polemic against the Jews (with a justification of Christian claims against 
Jewish unbelief as well an appeal to Jewish Christians in the diaspora), and it 
may contain a polemic against Christian heretics (such as Gnostics, Ebionites 

and Docetics).
The presupposition chiefly responsible for this line of interpretation is a 

theological presupposition which causes early Christian writings to be seen as 
unique and early Christianity as a revealed, unique movement growing out of 
Second Temple Judaism over against which the Graeco-Roman world and its 
'religious languages' are collapsed into 'background . This is seen clearly in 
the way both Beasley-Murray and Brown list the other possible languages 
echoed in the language of John (following Dodd in referring to Gnosticism, 
Mandaism, Hellenistic thought — Greek philosophy, Philo and Hermeticism, 
Qumran, Palestinian Judaism and Rabbinic Judaism). After listing the parallels, 
they remain just parallels since the gospel is insulated from the wider 
contemporary world.

Another presupposition deals with the place of the Old Testament and the 
overtly (anti-) Jewish polemics in the text. The many references to the Old 
Testament in the context of Jewish polemics cause scholars to construe the 
rhetorical situation of John's Gospel as one of the separation of church and

synagogue.
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Readings with a view to John's context

Meeks ('Breaking away') and Cassidy both take the gospei
to express sociai realities pertaining to the gospel's place of communication 
first and foremost. This is the value of these approaches, namely to read the 
text as a way of engaging in social realities and struggles.

According to Cassidy 'John was concerned to present elements and 
themes that were especially significant for Christian readers facing Roman 
imperial claims and for any who faced Roman persecution ... [with reference 
to the variously identified backgrounds to the gospel — GvdH] may it not be 
the case that the gospel consciously responds to significant developments 
within the Roman world?' (: 1). The realities to which Cassidy refers are the 
Jewish temple tax and the cult of the Roman emperor with its attendant 
denouncements and persecution. The reality of the temple tax instituted by 
Vespasian as punishment for the Jewish War and rigorously brought to bear by 
Domitian forced the issue of deciding who are Jews. This created the 
conditions under which many Christians could eventually expect to be 
denounced and led to trial. The aim of these treason trials was to enforce 
loyalty to the emperor. According to Cassidy this situation is reflected in the 
way the gospel portrays Jesus as sovereign with titles such as 'saviour of the 
world', 'Lord' and 'Lord and God', all titles also used for the emperors in their 
cult. Even the trial narrative becomes an opportunity to portray the trial and 
crucifixion as manifestation of Jesus' sovereignty. In the farewell discourses 
these contemporary issues and the situation of the readers are thematised in the 
many warnings about persecution, warnings against apostasy (which we know 
from Pliny's letters to Trajan did happen), encouragement of the faithful to 
stay closely bonded to his name, to mutually encourage and support each other 
in this time of persecution, and finally to accept and live in the light of Jesus' 
assurances that he has final sovereignty over the world.

Meeks argues that the gospel text is the material remains of a schism 
within JudaismV The party or sect of Samaritans and Galileans is defined over 
against the 'Jews' and the narrative is produced from their perspective. 
Samaritans and Galileans occupy a special and positive place in the gospel 
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narrative. Several aspects of the way the narrative is represented lead to this 
reading. First, the importance of locale in the narrative and the presence of 
local traditions in the gospel would suggest that it assumes a situation where 
Samaritans, Galileans and 'Jews' (= Jewish leaders) are interacting (possibly 
Galilee—Meeks). Second, the many references to aposynagogoi etc attest to 
the fact that the Johannine community is no longer part of the Jewish 
communities centred in synagogues. Third, the many references to Jewish 
traditions, feasts, religion and so on, would suggest a polis setting ( urbanized 
and hellenized' — so Meeks 1985: 101) with a relatively large population of 
Jews, Samaritans and Galilean immigrants, and among them the Johannine 
community. At any rate, this section of the population of such a city setting 
would be dominated by the Jews and Jewish leaders. John's 'world' (in the 
negative sense) is this world from which the community conceptually 
dissociates itself. The trauma of the divorce from the synagogue forces the 
emerging Johannine Christian community to organise itself in a new social 
structure (so well known from the organisation of other migratory cults, 
namely the household) just like Jews and Samaritans had done in diasporic 
centres where they had a presence. The implication of this for an understanding 
of the gospel is that we see here more that just the history of Jesus of Nazareth. 
We also read in the narrative the history of the Johannine group's separation 
from the dominant form of Judaism as well as the laying down of the ground 
rules for the future existence of the new household community.

John and the language of imperium.'"

I should state at the outset that my own reading (which is here only represented 
in bits and parts) has much in common with those of Meeks and Cassidy. My 
focus is wider than that of Meeks, and here I am inclined to agree with Cassidy 
in reading John in the setting of a large Graeco-Roman city and then m 
Western Asia Minor. I do not attempt to prove that John originated in Ephesus, 
although I do believe its language use makes eminently sense in such a setting. 
The form in which we have the narrative now (the latest edition?) shows 
definite similarities to the language of religious and political reality in the 
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world of a city tike Ephesus. Since I have argued ah along that identifying the 
rhetorical situation and the rhetorical reading of the text mutually determines 
each other, one should still pay attention to the early church tradition which 
identified a bond between the Johannine tradition and the city of Ephesus (in 
any case, with the Roman province of Asia) as an important indicator of how 
Johannine language was appropriated by and resonated in the minds of an 
Ephesian audience. Shifting the perspective to a more religio-historical 
approach, an attempt is made here to read the Gospel of John as a Graeco­
Roman (Ephesian) narrative, embedded in the life of urban Ephesus." Within 
this perspective the Johannine appropriation of 'other languages' is considered, 
specifically the language of imperium (the language of the imperial cult). It is 
shown how John's Gospel narrates key episodes m tAe very terw of the 
imperial cult.

The triumphal entry

It has already been argued that the portrayal of Jesus' triumphal entry in the 
gospel tradition corresponds with the Roman triumphus or adventus?" The 
adventus as acclamatory and honour ritual would involve the city's population 
who would, in decorated and festive procession, hail the dignitary into the city 
with songs and praises. In the case of the emperors, there often was a meeting 
between the emperor and the local senate, during which requests were made 
and granted, and here, in a very real sense, the emperor could be the benefactor 
and saviour of his subjects (MacCormack:723).

In a short cameo scene John narrates Jesus' adventus thus: when it was 
announced that Jesus was coming to the city, the crowds went out to meet him 
carrying palm branches, acclaiming him as 'the king of Israel' (12:12—19). In 
this account John uses the technical term for the reception of a ruler — 
AjyawtesA^Swhich regularly appears in Hellenistic sources describing an 
adventus. 'The use of this term indicates that Christ's arrival in Jerusalem can 
be considered in the context of arrivals of Hellenistic rulers and their 
successors' (MacCormack:725). I want to add another consideration, namely 
that the point of an imperial triumphal entry would not have been lost on an
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Ephesian audience. Given the origins of the rituai in the cuit of Dionysus (as 
conquering god), an imperial triumphal entry would very definitely carry 
religious overtones, ever since the first entry (for the period I am interested in) 
of Mark Antony as 'New Dionysus' in 38 BCE (an event which was of 
momentous significance for Ephesus, since they had backed the wrong horse 
— one could surmise that the later clamour for a neokorate was not only an 
attempt to curry favour with the emperor but also to undo the damage of an 
earlier wrong alliance) and the adventus of Hadrian again as New Dionysus 
in 129 CE. In John's narrative it is also clear that a god is entering the city.

This line taken up again in 18:28ff with the passion narrative. The scenes 
following from 19:lff have a significance that derives from their interference 
with the reality of the Roman imperium. One could label the trial scenes an 
installation of an imperial pretender for these scenes described by John are 
situations that typically occurred with each usurpation of power by an imperial 
pretender (cf VanTilborg 1992: 110—111).

John portrays this in the following fashion: 19:1—3: the soldiers make 
Jesus emperor. They give him a crown and purple toga, 'greet' and 'acclaim' 
him.

19:4—7; the epiphany before the people. Pilate shows him to the 
assembled people. Pilate is Jesus' herald who goes out before him to let the 
people hear who Jesus is.

19:8—12: the discussion about power with a member of the senate. God 
is the source of power and Jesus as Son of God has a unique relation to the 
source of power. The people, Pilate and even the emperor are subject to it.

And now one can interpret the significance of these scenes. Jesus is 
received into the city as 'King of Israel'. He is acclaimed by the citizens but 
the leaders are absent — for them he is not their king. For this reason he is 
delivered over to the Roman governor by the Jewish leaders on the charge that 
he started a sedition vying to be king in the emperor's place. Jesus' defence is 
that he is not that type of king (18:36). Nevertheless the Romans make him 
king (see the inscription on the cross 19: 19—22), but the Jews refuse to have 
him foisted on them, instead they demand his execution for he made himself 
a son of God which is tantamount to saying the designated person is emperor, 
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for they shout that they have no king except Caesar.
The narrated, represented short career of Jesus as king in the narrative is 

symptomatic of Rome's dealings with its client kings and Jewish reactions to 
this phenomenon is well illustrated by the episode on the deliberations of the 
Council in 11:45—53. The relationship with Rome determines the relative 
freedom they would enjoy. While this is true for other situations as well, it was 
especially true for client kingdoms. Perceived loyalty to Rome could bring 
many benefits, a typical benefit regularly praised in inscriptions is 'restored 
freedom and independence', alleviation of tax burdens and so forth. It is this 
context that the phrase being a friend of Caesar' becomes relevant. The 
Romans made kings and deposed kings. According to the perspective of the 
text the Jews buy into the Roman imperial ideology. They opt for loyalty to the 
Roman emperor.

Benefactions, benefactors and saviours

From this point one can now approach the narrative from back to front, from 
the end to the beginning. One nexus between the reality of the imperium and 
public life in Ephesus (and thus the Johannine narrative) can be seen in the 
phenomenon of public benefactions/' In an inscription from Kyme (not too far 
from Ephesus) a Kleanax is honoured for his generous dispensing of food and 
wine (cf note 21 above). Apart from public building works, funding games and 
so on, feasting counted as one of the important expressions of euergetism. The 
Romans, and especially since Augustus, the emperors took this clamour for 
honour to new levels. Thus one finds returning with chronic regularity 
honorific titles such as Benefactor', 'Saviour' and the combination 'Saviour 
and benefactor , and also (in a slightly different semantic domain) 'Founder'. 
The narratives in John 2 and 6 not only evoke the political reality of 
benefactions, but also other associations: the combination of the episodes of 
dispensing wine and bread finds its counterpart in the combination of the cubic 
associations of Dionysus and Demeter in Ephesus. Again the language of 
political reality is interwoven into 'religious language'. It is, however, 
important to note how the 'eucharistic' discourse of chapter 6 is narrated.
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Accounts of the cultic meals of religious associations in the Graeco-Roman 
world show that the usual fare consists of bread and fish (as in John 6), which 
accords with the earliest pictorial depictions of the eucharist. The narrative 
effect of this is to place the divine benefaction not in the public sphere but in 
the 'private' domain where the Christian (Johannine) cult community gathers 
withdrawn from participating in civic life.

In the context of the culture of benefaction we find honorific titles heaped 
on benefactors. Thus we have Augustus labelled 'the one and only', 'first and 
foremost' — this is the language of panegyric and exaggeration. But 
functionally it is not too far removed from epithets for Jesus m John like 

unique, the one and only, an appellation that concords with the 
description of the bread as divine food, the wine of the Cana miracle as 

unsurpassed wine.

The names of Jesus

A very important feature of John's narrative is the portrayal of Jesus via 
nomenclature. It has often been remarked that the identity of Jesus is of 
paramount importance in the gospel. This is borne out by the many epithets for 
Jesus^. The narrative starts with the question of identity (1:19—23). With the 
Andrew/Simon and Nathaniel scene the first pole of the programmatic naming 
closure occurs (Jesus identified as Messiah = Christ, Son of God and King of 
Israel). The other pole of the naming closure occurs at the (original) end of the 
narrative (20: 30, 31) with Jesus again named Son of God and Christ 
(=Messiah). In between Jesus dies as King of Israel/King of the Jews and is 
acclaimed Lord and God. The net effect of this naming system is to portray the 
main character of the narrative as someone embodying political ideals and as 
having a special relationship with God. This practice of relating 
emperors/kings with gods was of course not new.^ In the Roman province of 
Asia (Western Asia Minor) this had special significance for the first century 
CE. Arguably, the cult of the emperor took off here in the Greek-speaking 
Eastern provinces of the empire and was promoted here to levels previously 
unknown as a way (so Price) of dealing with the new phenomenon (for the
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Greeks) of Roman imperia! power. As a first century papyrus says: 'What is 
a god? 7? that which exercises power.' From the first tentative
appropriations of the title 'god' its recipients grew bo!der and more and more 
uninhibited so that by the end of the century Domitian couid insist on being 
addressed as dcwuMMg er dew^, lord and god. From Nero onwards the use of the 
title kyrios escalates (from 43 times with reference to Nero, to 115 with 
reference to Domitian, 280 with reference to Trajan and 492 with reference to 
Hadrian, counting the papyrus evidence). 'Lord' thus becomes an important 
indication of the divine character of the emperor (Van Tilborg 1996: 47). The 
apotheosis, or divinisation, of the emperor was an important religious and 
political issue in Ephesus. The main altar of the Antonines in Ephesus depicts 
in a frieze the apotheosis of Trajan and his wife Plotina (described in Van 
Tilborg 1996:41). In a world where emperors became gods, is there an implicit 
criticism of this practice in John's narrative of a god-king who descended and 
ascended again?

That we have in this terminology not only 'political' reality is 
demonstrated by the fact that at least two Graeco-Roman deities were known 
as conquering gods. I have already referred to Dionysus, who according to 
myth trekked across Asia Minor into Greece in a mythical anabasis, an 
ideology which served as the basis and origin of the Roman ritual of the 
triumph (Versnel 1974). The other deity was the hellenised Egyptian goddess 
Isis (for a detailed discussion of the line I am following here, cf. Versnel 1990: 
35 95). In the most complete Isis aretalogy, that is self-advertising in I am- 
saying format, namely, that found in Kyme, Asia Minor, first century BCE to 
first century CE, we read:

1.1: 1 am Isis, tyrant of every land...
1.25: 1 broke down the governments of tyrants...
1.40: 1 am the Queen of war...
1.48: 1 set free those in bonds..?"
Isis is portrayed as a conquering as well as a liberating goddess. In this 

she embodies an old Greek idea of the gods as destroyers of tyrants. However, 
Isis is simultaneously 'tyrant of every land' and it is this double play on Isis as 
tyrant and destroyer of tyrants which reflect accurately the double role of
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Rome as conquering empire and its seif-promotion as upholder and restorer of 
early freedoms and constitutions (cf. Magie I). After an inauspicious start to 
her career as deity in the Roman empire (her cult being proscribed at Rome 
several times in the course of the second and first centuries BCE), by a strange 
reversal of fate she endeared herself to the Flavians to eventually become the 
representation of Roman power at the borders of the empire in Europe from the 

second century onward (cf. Takacs).
The significant point about both Dionysus and Isis is that, as conquering 

deities, they demand complete loyalty. Regularly occurring acclamations like 
/teis Dionysos (Dionysus is one!) or Isis, una quae es omnia (Isis, you are the 
one and only) provide an insight into the mentality in operation m the Roman 
imperial ideology. Total allegiance is what is at issue.

John against the 'Jews'.

Slowly a pattern becomes visible in John's narrative. John uses the same 
language of uniqueness of the emperors and the gods Dionysus and Isis to 
achieve the opposite, namely to dissociate from the symbolic universe evoked 
by this language. The gospel is a narrative of the coming into the world of a 
God as Logos, who does what emperors do, who is enthroned m a way as king 
and is acclaimed with the same metaphysical epithets as was used to express 
the divine character of the emperors. But he is unique, monog^nes, one of a 
kind (1: 18). No-one else has had the contact with God he had, he is the only 
image of God and the only way into contact and mutual indwelling between 
humans and God (14: 6-14; 15:1-10). Even the metaphors in John point to 
this polemic which is nothing less than a total reorientation of life (Van den 

Heever 1992).
But there is no denying that there is also a polemic against the Jews. How 

should this be understood in the light of the foregoing? If one may summarise 
very broadly, the polemic in chapters 7 to 11 centre on two issues, namely: 
Who represents the true Jewish/Israelite tradition? And, are the Jews really 
free? Concerning the first question, it can be said that there were groups 
roughly contemporaneous to the writing of John's gospel who saw themselves 
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as the 'true Israei'. This is the sense I make of inscriptions found at the 
synagogue of the Samaritans at Deios, who consistency caiied themselves 
'Israelites' (Llewelyn 1997: 148—151). Given the positive evaluation of the 
term Israel in the gospel as well as the fact that Samaritan interests were known 
in Ephesus^ and the interest in Samaria as locale in the narrative, might one 
not surmise that the Johannine community stood in close relationship with 
Samaritans (while possibly not Samaritans by religious affiliation)?
The second question touches on the place or at-home-ness of Jews in the 
Graeco-Roman world. In the narrated debate between Jesus and his Jewish 
opponents, their retort to his accusation that they are slaves is that they have 
never been slaves, being children of Abraham. This could not have been true 
for Jews in Palestine. However, it is not far off the mark with regard to first 
century Asia Minor. David Magie (1:478—479) describes the role Herod (later 
'the Great')26 played in Asia Minor in securing favours for the Jews (and 
especially for Ephesus) from the emperor when he accompanied Agrippa, the 
son-in-law of Augustus, on a 'triumphal tour' of the eastern Roman provinces. 
The Herodian clan had a presence in the Roman world which extended far 
beyond the boundaries of Palestine (for the following, cf Hengel & Schwemer: 
229ff). A large clan of Herodians were living in Rome as well as in Antioch. 
But even more, the Herodian family was linked by blood to all the client 
kingdoms in the region, from Armenia, Pontus, Commagene, Emesa, Galatia 
and Parthia, to minor aristocratic houses in Arabia and west to Pergamon and 
Ephesus (Hengel & Schwemer: 454 n 1178). The Herodians as an extensive 
clan were thus politically open towards Roman rule and the Gentile client 
princes of the East (Hengel & Schwemer: 229 n 1184). They viewed the rule 
of Rome as ordained by God's will, just as Josephus too considered the Roman 
power God-given. The polemic against the Jews, when read against this 
counter-determining context, is aimed at values such as these portrayed above.

Conclusion

Read in this way, John's gospel is a narrative that creates a new utopia in 
opposition to the utopia implied by the language of the imperium. One can read 
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it as a text that resists totalising language and at-home-ness in totalitarian 
utopias and forges a new community on the margins of society.
Such a construal of the interplay between the various textures makes it possible 
to understand the rhetoric of John's Gospel as the construction of an 'anti­
Caesar' with the main character of the narrative (Jesus) as the foundation for 
a small(-ish) group opting out of civil society, but the narrative simultaneously 
serves as critique of the at-home-ness in contemporary civil society of other 
adherents of the hellenistic Judaic tradition. This interpretation is made 
possible by 'reifying' subtle evocations, wordings and terminologies into 'soft 
artifacts' (inferences as 'objects') over against 'hard artifacts which are 
objects, words or other texts.

Such a reading also makes it possible to apply the Gospel of John to 
similar present day situations where adherents of Christianity are faced with 
totalising claims to ultimate loyalty.
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NOTES

' I made use of the terms from the English translation of Genette's work. The corresponding 
terms from Mieke Bal (Aarrato/ogy; ZntroAuctt'on to tAe tAeory q/namat/ve. 1985) and 
Shlomith Rimmon-Kenan (ZVarratfve/tch'on.' contewpora/y poehcs. 1983) are:
Genette: Bal: Rimmon-Kenan:
histoire/story fabula story
recit/narrative story text
narration/ text narration

narrating
2 In line with this view of the threefold distinction of aspects to narrative, one should locate 
the rhetorical situation oatsκ/e the text, in the act of narration and not at the level of the 
narrative text. In a narrative the words and actions of actors are not themselves the rhetoric 
of the text but are imbedded, as narrative, in the encompassing act of narration, being 
selected and manipulated to be useful in the act of communication between author and 
audience, much like a present-day minister would select the parts of the Scripture reading to 
highlight, expound and apply in a sermon. But of course, the whole process is guided and 
determined by the way the preacher constructs in his Or her own mind what the situation of 
the audience, the congregation, is and what should be of use to them to hear in that situation. 
An interesting example of such a double reading of a biblical text in terms of the rhetorical 
situation outside it can be found in Craig Loscalzo's contribution, Ά rhetorical model' (a 
reading of Luke 24:13—35, the Emmaus episode) in Bailey, R 1992:105—134. Loscalzo 
also provides a brief but good characterisation of Burkeian rhetorical criticism (pp 
105—107;114—123).
3 Behind the term 'distorted history' lies the distinction between story and discourse, 
between story facts and how they are presented, imbued with value, interpreted through 
metaphorical juxtapositions and so on. The distinction is derived from Seymore Chatman: 
&ory and discourse, 1978. See also the discussion of this twofold distinction with regard to 
literary readings of the gospels and its relation to rhetorical criticism of narrative in Stephen 
Moore: LAera/y cndctstn aw? tAe gospe/s. TAe tAeorett'ca/ cAaZZe^e, 1989, pp 56—68.
4 In the case of modern literary works we have the advantage of large corpuses of texts 
extraneous to a narrative which can be used to measure the mimetic faithfulness of a work 
(which in turn could help determine the genre, and thereby aids the decoding process — what 
we as readers should do with the text), texts about the world the narrative purports to 
describe (histories, travelogues, etc), biographical and autobiographical texts about the author 
and his/her social location, situation of writing and even about the process of writing itself. 
Very inconveniently all this is absent in the case of the gospel narratives. How trustworthy 
are the later identifications of authorship and situation of writing (for example, the Papias 
fragments, the Muratorian canon and the like)? That's anybody's guess.
$ All along I have assumed an identity between rhetoric and communication. Historically 
rhetoric is synonymous with communication events, after all rhetoric had its place in 
dialogue and public, interpersonal oratory: 'how to speak well and move the audience'. In 
many modem text theories there is again a confluence between the two strands of rhetoric 
and communication. Many studies in the Burkeian tradition of rhetorical criticism appeared 
in journals such as Quarterly Jouma/ q/SpeecA, Cownuntcadon Quarterly, Centra/ States 
SpeecA Jouma/, Western SpeecA, SoutAem SpeecA Conunun/cadon Jouma/, TAe Jouma/ q/ 
Co/n/nuntcadon to name really but a few. See for an extended discussion Brock, B L, Scott, 
R L & Chesebro, J W (eds). MerAods q/rAetor/ca/ cr/t/c/sm. A twendetA century perspective 
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(1989). Another 'school' of text linguistics that has to be mentioned is C-I-T-Linguistics: 
communication-instruction-text linguistics. A very full and clear discussion of the theory is 
to be found in Harald Weinrich, S/trache tn Texfen (1976). In the field of discourse analysis 
the primary interest lies in the use of forms of language in communication (for an overview 
of discourse analysis and its constituent disciplines of text linguistics, socio-linguistics and 
literary linguistics, see A H Snyman, A semantic discourse analysis of the Letter to 
Philemon, in Hartin, P J & Petzer, J H (eds). Text ant/ interpretation. Aew approaches in the 
criticise ο/'the Aew Testament (1991). See also the many works by Teun van Dijk. Related 
to this is text pragmatics. Again, at the confluence of text linguistics, discourse analysis and 
text pragmatics one finds studies that focus simultaneously on text planning or text 
production (= the deliberate organisation of language use and text parts in order to convey 
the desired message) and text comprehension. See for example Ruth Wodak, Strategies in 
text production and text comprehension: a new perspective, in Dieter Stein (ed), Coqperadn^ 
with wn'Hen texts. The pragmatics and comprehension q/written texts (1992) in the series 
Studies in Anthropological Linguistics (!). It is shown how, for example, 'cognitional 
schemata' or frames of cognition or scripts, that is cultural knowledge in the long-term 
memory together with context in its aspect of socio-psychological influence, steer the process 
of the production of textual meaning as well as the process of interpreting the textual 
meaning. Applied to gospel texts this would mean that we should be on the outlook for the 
schemata or frames that conditioned the author's (in our case, John's) reception of prior 
tradition (or representation of tradition in his own mind) and production of a new text (thus 
giving evidence of an author's understanding of the meaning possibilities on offer in the 
prior text and the deliberate fit between intended communication and intended addressed 
context). The 'deliberate fit between intended communication and intended addressed 
context' is achieved inter alia through the selection of terminology, narratable episodes, 
metaphorical juxtaposition of fixed expression onto new contexts of meaning, what to say 
and how to say it to make sense in the context. In short, moulding language to suit the 
context! Of course, readers do the same. Their representation of the text (as decoded or 
interpreted, how they 'summarise' what the text means) is not the same as the original text. 
They too are conditioned by their frames or schemata. While we cannot, of course, have 
empirical data on the representation of the text by the original readers, we can at least 
imagine from the frames or schemata employed by the author how he envisaged them and 
their context to be. In literary theoretical parlance: implied readers. In the case our reading 
of the Gospel of John, it would mean determining which are the correct frames or schemata 
to fit to the text-as-communication, Cognitional frames form the implicit text base without 
which the explicit text base (the material text) would not be intelligible in its context. For a 
fuller exposition of frame theory, see Dieter Metzing (ed), Frame conceptions and text 
understandtng(1980), in the series Research in text theory; Hans-Jurgen Eikmeyer & Hannes 
Rieser (eds), Words, worlds and contexts. Aew approaches in word semantics (1981) also 
in the series Research in text theory, and Annely Rothkegel & Barbara Sandig (eds), Text- 
Textsorten-Semantih Lin^aistische Mode/ien and maschtnede Fe^hren (19..). An 
application of text pragmatics to biblical exegesis can be found in Hubert Frankemolle, 
BiMische TTand/un^sanweisan^en. Beispie/e pragmatischer Exegese (1983) with many 
references to literature in the field of Textwissenschq/L Literature on the subject is vast and 
inexhaustible. Only a few representative examples must suffice. Different theories and 
approaches focus.on different aspects of the complex phenomenon of communication. 
Recently, Bruce Malina applied insights from socio linguistics (speech accommodation 
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theory, antilanguage perspectives and the socio-linguistics of intimacy) to a reading of 
John's Gospei and through John's use of ianguage conciuded that the Johannine community 
was 'a maverick Christian group' (John's: The maverick Christian group. The evidence of 
socioiinguistics, 24 [1996] :167—182). On the reiation between rhetorical criticism and 
modem text theories, see the overview of Wilheim Wuellner, Rhetoricai criticism and its 
theory in cuiture-criticai perspective: the narrative rhetoric of John 11, in Hartin & Petzer 
(eds): 171 185. According to WueHner, one of the senses in which the term 'rhetoricai 
criticism' has come to be used is 'the rhetoric p/' a given bibiicai text, where rhetoric stands 
for the aspect of the text as a whoie, or text as an integral act of communication and appeai 
to action. In the latter sense, rhetoricity becomes synonymous with textuality' (p 176).

What has become clear is the convergence of different theoretical approaches. Broadly 
speaking, all tend to focus on the relationships between a) the act of communication in its 
context, b) the agent of the act of communication, c) the addressees of the communication, 
d) the medium of the act of communication (how language is used) and e) the purpose of the 
communication. This coheres with the Burkeian pentad of act (what happens, or what is 
being done), scene (where it happens, the context in time and place), agent (who acts), 
agency (the medium through which is acted) and purpose (what is the intended result or 
achievement). One should, however, keep in mind that while the pentad creates the 
impression of unilinear communication, there very definitely exists a cybernetic feedback 
relation between the process of text planning and production and the process of text 
reception, between what an author wants to convey and the audience as he/she imagines them 
to be, which determines how the message is clothed and the language moulded to suit their 
^situation.

The Burkeian dramaturgical perspective on rhetorical criticism seems to me most 
suited to a description of the rhetoric of a narrative as it consistently keeps within the 
purview other and extratextual levels in the communication process. It focuses the attention 
to text acts as vehicles of interaction between people connected in some way or another in 
time and place. In a way this is how we should see (even) religious texts, as dissolved into 
the process of interacting. For too long theology as an exegetical enterprise saw its purpose 
in the extraction of doctrinal statements from the material text. And so sight was lost of the 
fact that religion is also world creation, rhetorical vision — a verb, not a noun. God-talk is 
a discursive practice, a battle for a way of seeing the world (how else does one explain the 
fight for the position of truth, the stress on church discipline and the drawing of boundaries 
between orthodoxy and heresy in early Christian literature? And note, the mere mention of 
boundaries between orthodox and heterodox positions implies social realities, those who are 
inside and those who are outside, boundaries created by speech acts.).

Within the Burkeian dramaturgical perspective I followed two more specific 
approaches, namely a dramatistic approach (see Brock, B L 1989:183—195) and fantasy 
theme approach (Bormann, E G 1989:210—222). Broadly speaking, Brock thematises the 
use of the pentad to illustrate how a conceptualisation of the 'ratio' between the pentadic 
elements serves to interpret the rhetorical tendencies of an utterance or text. Bormann 
illustrates with the fantasy theme approach how small groups build up through 
communication a shared vision of the world (a 'fantasy'), how this vision is legitimated when 
members of the group lock into it ( fantasy chain ) and how this becomes a larger rhetorical 
vision when more groups lock into this shared vision of how things are, 'how the world is'. 
One need hardly point out the relevance of these approaches to an understanding of a gospel 
narrative text. The dramatistic approach furnishes the conceptual tools with which to imagine 
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the interrelatedness of 'John'-as-author-and-Ephesian audience, the gospel text as deliberate 
configuration of text elements, selected and manipulated to fit the imagined context, and the 
possible aim of this narrative text-as-communication. In my view, a fantasy theme analysis 
expands the view to an outlook on the wider effects of the process. What comes into view 
is how a singular communicative event (the gospel narrative as communication m a specific 
time and place) broadened out to become a rhetorical vision encapsulating an early Christian 
utopian vision as against the Roman imperium (or imperial ideology) as a utopian vision. 
The early distribution and circulation of the Gospel of John (see the manuscript evidence) 
attests to its power to involve readers/audiences in its alternative view of the world.

One should constantly be aware that we do not deal with an exact science in such a 
rhetorical reading. Birdsell (1989) sounds a few cautionary statements in this regard: 'The 
implication for the practice of pentadic criticism is that a critic must consciously choose 
among the charts available, and pursue the implications of that chart in mapping the motives 
in a text. No one chart is intrinsically more "objective" than another; each is valuable tn the 
context of a given critics needs (204) ... Failure to consider actively and adjust to the variety 
of possibilities within a text can produce problems between the pentad as a device and a text 
as an expression of motive. Whatever term the critic decides to use will influence the nature 
of the criticism as surely as the pentadic alignment characterizes the subject under study. To 
produce conclusions that are unique to a rooted pentadic perspective, a pentadic analysis 
must conform to its own logic. Since in large part that logic is evolved by the critic, this 
requires that the critic arrive at the most complete and consistent explanation for a text, and 
then lay the logic out for inspection (205) ... A great deal of the pentad's explanatory power 
rests upon the assumption that the terms in fact are ambiguous, that there is no consistent rule, 
for applying the terms across situations, and that there is not necessarily a single, correct 
rule for applying the terms in any particular situation (208) ... This means that the critic who 
would make the fullest use of the pentad must experiment with the ratios between the terms 
in order to find the most consistent or the most illuminating explanation for a given text or 
event (209).' In essence, different readers will imagine the interplay of textures and 
components of the rhetorical act differently.

At any rate, by way of a lengthy conclusion, given that the keyword is 'relationships 
or 'interrelatedness', a rhetorical reading cannot be built solely on a consideration of the 
explicit text base. But once the implicit text base (imagined or constructed by the reader) is 
juxtaposed on to the explicit text base in the reading process, and once the pentadic elements 
are imagined in their interrelatedness, and once the gospel narrative is read as distorted 
history' then the way is paved for different configurations of meanings to emerge from 
readings of the same text. The significance of the same text elements within the overall 
ideology of the text will not be the same for every reader. More pointedly, the text elements, 
the structure of the text as meaning-being-built-up will not be the same for every reader. But 
is part of the adventure of reading. ,
6 i have discussed the metaphorical nature of the gospel in greater detail elsewhere (Van den

7 . Time and space constraints do not allow me a full, detailed and in-depth discussion of all 
the possible readings of the Gospel of John. That will have to wait for a later opportunity, 
a Hence the references to the Word coming in the flesh (e g 1.14).
" Referring to the (mainly) negative use of the term 'Jews' in the gospel.
'° Depending on whether one accepts chapters 3 and 6 to be veiled references to baptism and 
the eucharist respectively. This illustrates the problem with regard to the reading of
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narratives. The spirits wii] aiways be divided, especiaiiy if a text is not resoiutely read in 
terms of its communicative context and not as disembodied theoiogicai treatises. 
Symptomatic is Morris' judgement on the issue: 'Since precisely opposite conciusions have 
been drawn from this evidence, tAe cZearZy on no certain AasZs' (pp 33; my
emphasis).
" With reference to the occurrence of philosophical terms such as Logos. However, Morris 
argues that the gospel is to be understood as stemming from a thoroughly Jewish and not 
Hellenistic way of thinking. Compare also the many Aramaisms in the language of the text. 
'2 References to Jesus and his movement and teaching replacing that of John the Baptist, 
e g 1. 8,1: 19 23, 29 31; 3: 25—30; with Acts 19:1—7 providing the context.
" The term 'the Jews' is used mainly in a pejorative sense and refers to the Jewish leaders. 
The Johannine narrative serves to encourage Christians persecuted by Jewish leaders as well 
to call on Jews to heed to witness to Jesus from their own tradition (e g 5: 19__47).
" Of importance are the references to the Word becoming flesh, and the stress on incarnation 
in the narrative, for example chapter 6 especially 6: 51—58 and 19:34 the water and blood 
coming from Jesus' pierced body.

In this view, chapters 10 and 13 to 17 have the life of the Christian believer within the 
community in focus.
" See the universalist perspective of the author with his emphasis on the world: 1: 9; 1: 29* 
3: 17; 12: 32 — the 'Greeks' in the latter episode should be taken to mean Gentiles, not 
Greek-speaking Jews, according to Brown.

'The rupture between the followers of Jesus and "the Jews" is as the centre of attention; 
it has manifestly shaped the Johannine groups' language and their perception of the world' 
(: 94). Also '[T]here is a broad consensus that many aspects of the Confrontation between 
Jesus and the Jewish authorities are projections into the narrative from the experience of the 
Johannine community ... Consequently, we can use the dialogues and stories in John to learn 
something about the separation sometime in the last quarter of the first century between these 
particular Christian groups and the Jewish communities' (:95).

What follows is a short summary of a thesis worked out in more detail elsewhere. See my 
'John and the language of imperium' (forthcoming).

I have been fundamentally influenced by the work of Sjef van Tilborg. In this regard, see 
his VoAn in (1995). In this monograph, which is not a systematic
interpretation of John s gospel, but rather an imbedding of the narrative in the social reality 
of the city, much detail is unearthed to give an idea of the possible relationship between the 
reality imagined in the text and the social reality of the city that can be historically 
constructed.
2°' See MacCormack; Kinman -- with some reservations; see also Schmidt with reference 
to the gospel of Mark; for the history of the ritual, cf. Versnel 1974.
2'' This has been studied exhaustively, cf Danker. See also the study by Kearsley in iVew 
DocKmena ZZZusrra&'n,g earZy CAwn'anZZy 7: 233—241.

One finds: Lamb of God (and if one accepts that this refers to the apocalyptic ram, then 
one should place in the same domain: Son of Man), God's chosen One, Rabbi, Messiah (= 
Christ), Son of God, King of IsraelZKing of the Jews, Prophet, Lord, Teacher and Lord, Lord 
and God, God's Holy One. In the course of the narrative all of these titles at some point 
overlap and/or are connected as mutually illuminating terms.
22' I do not concern myself here with a discussion of the emperor cult per se. There are 
excellent discussions in Van Tilborg 1996: 36—57; Fishwick 1993; Klauck 1996; Versnel
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1988 and Price 1984.
M. n is to these Ί am' sayings of the Isis aretaiogies that we should look to as parallels for 
the Ί am' sayings of the Gospei of John.
x Witness the inscription erected ±129 CE in honour of the proconsui Faico by Samaritans 
from Neapolis (Sebaste) (Van Tilborg 1992: 105).

^te that Herod is called 'King of the Jews' by Josephus Ant 16.311, the same form as 
the accusation against Jesus.
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The Terminology of the Cross and the Rhetoric of Paul

Demetrius K. Williams
Tulane University

It was upon the preaching of the Crucified Savior that Paul 
established Gentile churches (cf. 1 Cor 1:17, 23). The preaching and 
narrative about the cross was central to his message and a characteristic 
mark of Pauline communities.' The preaching of the cross revealed that 
the purpose of the eschatological event, i.e., the decisive action of God 
through Jesus Chnst, exemplified in the death, burial and resurrection that 
inaugurated the "last days" (cf. 2 Cor 5:19), was the establishment of a new 
community? This understanding of the cross was crucial for Paul's calling 
and orientation as an apostle (1 Cor 2:1-5; 3:10-17; cf. 1 Thess 1:5-7). The 
terminology of the cross^ (any form of the words στ&νρος ["cross"] or 
στ&υρόω ["crucify"]) was also essential in Paul's appeals to his 
communities and in his polemical rhetoric against the personal attacks of 
his religious opponents, who competed for influence over the communities 
he established.

To be sure, Paul does not use cross terminology necessarily in 
reaction to some overt abuse or neglect of the cross by his opponents, but 
he rather employs it as the rhetorical fermino/ogy of argumen/a/ion. Ernst 
Kasemann has argued that the "theology of the cross is a polemical 
theology."" His assertion is correct but it needs to be nuanced. I would 
only add that the "terminology of the cross" functions as a rAerortca/ too/ 
of argumentation. Therefore, cross terminology for Paul is primarily the 
terminology of contestation? Paul employs it to articulate his own position

1 The Αέ/ygma of the cross expressed in the eschatological ritual (eucharist) and 
recited in the passion narrative was the basis of Pauline communities. See Helmut Koester, 
"The Historical Jesus and the Cult of Kyrios Christos," HDB 24/3 (1995): 13-18.

2 The eschatological community, the church, composed of both Jew and Gentile on 
the basis of faith in Jesus Christ (cf. Rom 3: 12-31).

J- Christiaan Beker, Pau/ rAe Apo^de: TAe 7r/umpA of God in Li/e and TAougAt 
(Philadelphia: Fortress Press, 1980), 199, uses the term "cross terminology." Both 
"terminology of the cross" and "cross terminology" will be used with no change in 
meaning.

" Perspect/vei on Pau/ (Philadelphia: Fortress Press, 1971), p. 36.
s KSsemann, 35-36. Cf. 1 Cor 1:13, 17, 18; 2:2, 8; 2 Cor 13:4, Gal 2:20, 3:1, 13, 

5:11, 6:12, 14, and Phil 2:8, 3:18. The only arguably non-polemical place is in Rom 6:6. 

677
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in any given situation against opposition. Hence, the terminology of the 
cross while having great theological presuppositions^ was for Paul a 
rhetoricai device. As such cross terminology in Paul's polemical 
discourses could be used to address a wide range of personal, theological, 
ethical, and ecclesiastical concerns.

This study seeks to explore the rhetorical function of cross 
terminology in the context of Paul's discourse of the cross? The discourse 
of the cross describes the units of discourse or argumentation in which any 
cross terminology appears. In addition, it refers to the range of meaning 
the terminology of the cross embraces in a given unit of discourse. It will 
be proposed, then, that in Paul's debates with his competitors and in his 
appeal to his communities he employed cross terminology as an essential 
element of his rhetorical strategy.

The Terminology of the Cross in Paul

J. Christiaan Beker has observed that while it has been argued that 
the "cross" is central to Paul's theology, a "theology of the cross" is indeed 
rare in the New Testament? The term itself will never be found there. It 
made its way into Pauline studies through reformation scholarship. The 
term "theology of the cross" was coined by Martin Luther as a theological 
hermeneutic to combat the scholastic theologians of his day, who 
represented a "theology of glory" in Luther's terms because they believed 
that knowledge of God could be gained through philosophy and natural 
theology. For Luther a "theology of the cross" means that the knowledge 
and the will of God is revealed only through the Crucified One. Hence, his 
theology of the cross represented a particular theological system? In 
modem Pauline studies it has come to mean "the hub of theology, in the

6 Duane Litfin, St. Paul's Theology of Proclamation: I Corinthians 1-4 and Greco- 
Roman Rhetoric (Cambridge: UK: Cambridge University Press, 1994), 1. "Presupposi­
tions and practice go hand in hand."

This is one way to translate Λόγος too ντκυροΰ (1 Cor 1:18). The translation 
is intended to emphasize the discursive or rhetorical element of the phrase.

κ Beker, Pau/, 208. .
9 Charles B. Cousar, A Theology of the Crow: The Death of Jesus m the Pauline 

Letters (Minneapolis: Fortress Press, 1990), 7-9; cf. Lather's Works, ed. Jaroslav Pelikan 
and Helmut T. Lehmann (Philadelphia: Muhlenberg Press, 1957): 31:40; Walther von 
Loewenich, Luther's Theology of the Cross, tr. by Herbert J.A. Bouman (Minneapolis. 
Augsburg, 1976); and Alister E. McGrath, Luther's Theology of the Cross: Martin 
Luther's Theological Breakthrough (Oxford: Basil Blackwell, 1985), 7. 
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sense that from it statements of anthropology, views of history, 
ecclesiology, ethics, etc., radiate."'" Like Luther's view, it represents a 
theological system.

The closest Paul comes to any "system" for understanding the 
significance of the death of Jesus in terms of cross terminology can be 
found, perhaps, in the phrase he uses in 1 Corinthians 1:18, λόγος ton 
στκυρον. This can be translated as "message,"^word," or "discourse of 
the cross." Paul employed this /nawage of the cross in his mission and 
preaching among the Gentiles. But the or rhetorical element of
cross terminology has not been given adequate attention. The theological 
implications have taken such precedent over the rhetorical that a "theology 
of the cross" has been argued as the center of Paul's theology."

While scholars have argued for and against a "theology of the cross" 
as the single guiding principle of Pauline thought, Paul assigns no single 
role to the death of Jesus nor does he employ any fixed terms to describe 
it.'2 In many places where Paul discusses the death of Jesus the 
terminology of the cross is missing. In Paul's letters Jesus' death can be 
viewed as self-giving'Tor at other times it is God who gives.''' Sometimes 
the death imparts significance to the individual.'" The death of Jesus can 
also be linked to the resurrection,'" or it can be affirmed as the event by 
which God effects atonement for human sinfulness." Therefore, Paul was 
also able to utilize language from the early Christian tradition expressing 
both specialized and general terms; "expiation" and "blood" (ΐλ<χστηριον

„ „ '° UMch Luz, "TTMo/ogM crncM als Mitte der Theotogy im Neuen Testament
Ev77t 34(1974): 116-141; 116.

" Martin Kahler, "Das Kreuz: Grund und Mass fur die Christologie" gFCr 15 
(1911): 10-19. Wolfgang Schrage, "Das Verstandnis des Todes Jesu Christi im Neuen 
Testament, m Dai Kreaz Jesa C/triM a/j Gram/ Dei/i, Fritz Viering ed.,(Gutersloh: 
Gerd Mohn, 1967), 67-68; H.W. Kuhn, "Jesus als Gekreuzigter in der fnichristlichen 
Verktindtgung bis zur Mitte des 2. Jahrhunderts," Z77iK 72 (1975): 1-46- Lutz 116-141

" Cousar, 21.
"3 Gal 2:20; π<χρ<χδόντος eoturov vnep epoo ("he gave himself for me ").

'** Rom 8:32; <ζλλ& vnep ημών πάντων πκρέδωκον [Ονος] κντόν 
("But God gave him over for us all").

, "l Cor8:ll;o κδολφός St' ον Χρίστος txneOwvev ("The brother for 
whomChnstdied ):. - .nor.
' '"Rom4:25; ος ποιροδόθη 6t& τά π<χρ<χπτώμ<χτ& ημών κα.ι ηγέρθη

δκχ την δικκιωαΊν ημών ("who was handed over for our trespasses and was raised 
tor our justification").

" Roni 3:25; ov npoeOeTO ο Θοος ιλ&στηριον ("whom God put forth as an 
atonement ).
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Rom 3:25) and very simple language such as "die" (θοίν<χ.τ;ος; 1 
Cor 15:3)."

Beker notes, again, that the terminology of the "cross" does not 
appear in the traditional sequence of "he died and rose again [or was 
raised]" (cf. 1 Cor 15:3ff)." He observes also that "the cross" is never 
associated with the sacrificial formulas "hyper" and "peri" (vnep, nepi, 
"on behalf of"). Whereas "death" and "dying" (6<χν<χτος, ^ποθνησκειν) 
are regularly connected with the resurrection and frequently with the 
sacrificial motif of Jesus' death, the latter motif [resurrection] is absent in 
the discourse of the cross?" This leads Beker to conclude that the focus on 
the death of Christ in the terminology of the cross is often so exclusive that 
in most contexts no explicit "life" terminology relieves its darkness and 
judgment?' Yet, in only three contexts in Paul's letters does cross 
terminology appear in relation to the death of Jesus (and this out of 14 
occurrences!^). And of these three contexts, only in one place is cross 
terminology linked in a sequence with the death of Jesus, but in a non- 
formulaic manner.^

In the Christ-Hymn of Philippians 2:8 cross terminology is associated 
very closely with the death of Jesus: "[who] was obedient unto death, even 
death of a cross" (υπήκοος μέχρι θ<χν<χτου, θ<χν<χΐου 8e 
σταυρόν)?" The word "death" appears twice to emphasize and introduce 
Paul's addition of the word "cross." In Philippians 3:18 cross terminology 
appears in the same unit of discourse (3:1-4:1) as the death of Jesus (3.10), 
but there is no syntactical or formulaic relationship. Finally, the same

is 2 Cor 5: 14; οΊς υπέρ πάντων άποθανεν ("one died on behalf of all"). See 
Cousar, 21ff., for further discussion on the range of concepts and terminology used for 
understanding and interpreting the death of Jesus in Paul.

Although Beker (198) notes that the statement "Christ died for you probably 
lurks behind the query "Was Paul crucified for you?" (1 Cor. 1:13), it is the only time that 
Paul interprets the "death" formula in terms of the cross.

20 Beker, 199; but cf. Gal. 6: 14: "But far be it from me to glory except tn the cross 
of our Lord Jesus Christ, by which [8i o3] the world has been crucified to me, and I to 
the world." Here is bne possible instance of a sacrificial formula being used in connection 
with cross terminology.

2' Beker, 198.
22 See footnote 5.
23 E.g., a formulaic sequence as in the death and resurrection ( died and was 

raised"). The word death (θάνατος) occurs six times in Philippians (1:20; 2:8 (twice), 
27, 30; 3:10) but it is associated with the death of Jesus only twice at 2:8 and 3:10. The 
other occurrences are related to Paul (1:20) and Epaphroditus (2:27 and 30).

24 The second part of the phrase is considered a deliberate Pauline addition; Joachim 
Jeremias, "Zu Phil, ii 7: ΕΑΥΤΟΝ ΕΚΕΝΩΣΕΝ," ΛΤονΤ 6 (1963): 182-88. 
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situation obtains in Romans 6:1-11, where the death of Jesus embraces 
believers as a community who are considered participants in Jesus' death 
through baptism: "We have been baptized into his death" (οίς tov 
Qctvotrov wvtov ΒβοίπτισθημΒν [v. 3]). Cross terminology is 
employed at v. 6 to express the symbolic crucifixion of the old humanity of 
the believer together with Chnst: "Our old humanity has been crucified 
together with him (ο π&λΑίος ημών Ανθρωπος οννοστΑνρωθη). 
But the use of cross terminology here too has no formulaic relationship 
with Jesus' death. Therefore, since the terminology of the cross is so 
infrequently linked with the death of Jesus, it is most likely a distinctively 
Pauline term which has particular function depending on the context. Thus 
if the theology of the cross is Paul's distinctive understanding for 
expressing the meaning of the death of Jesus and the axis upon which his 
theological thought rotates, only a few passages in Paul's letters (and in the 
NT in general^) use cross terminology

It is interesting that in Romans, for example, where Paul has much to 
say about the significance of the death and resurrection of Jesus Christ, he 
uses cross terminology only once (Rom 6:6). It must certainly come as a 
surprise that this letter, which is considered Paul's crowning theological 
achievement, speaking as frequently as it does of God's justification of 
humanity, contains no further reference to the death of Jesus Christ in 
terms of crucifixion language. One is compelled to take note of Cousar's 
statement: "If Paul's characteristic understanding of the death of Jesus is to 
be located exc/uMve/y in crucifixion language, then one has to say it is 
missing from Romans."^ It may be better then to suggest that Paul has a 
theology of the death and resurrection of Jesus and could use a variety of 
terms to express it, including the terminology of the cross. But since the 
terminology of the cross occurs infrequently in Paul to express the death of 
Jesus theologically, it must have a different function. This function has 
profound meaning for Paul in polemical contexts

The Contexts of the Cross Terminology

25 Cross terminology appears in the Gospels primarily in the passion narratives or 
m verses pointing toward the passion.

25 About 15 times in Paul. This is relatively modest usage in comparison to its 
significance in modem interpretation. Cf. Cousar, p. 21.

2? Cousar, 21, [emphasis mine].
2R Beker, 199.
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The New Testament has been described in recent years as a "bad 
tempered" book.^ The reason for this less than favorable assessment is that 
most of the 27 documents in the New Testament are steeped in polemics. 
The opponents, some real or others imagined, who were the targets of such 
tense and heated discourse were perceived as a threat to the particular 
writer's community. While almost all of the authors of the New 
Testament engage in polemics of one sort or another, Paul is perhaps "the 
most belligerent of them all."3o It is primarily in these "belligerent" acts of 
discourse that the terminology of the cross appears. In all of its 
occurrences (except for Romans), cross terminology occurs in polemical or 
contestational contexts; that is, the apostle seems to be in debate with his 
community or some opposing group or ideological/theological position or 
ethical/religious practice. In this regard, Kasemann makes two 
indispensable observations about Paul's use of cross terminology as 
opposed to other terms for Jesus' death. First, the use of "the theology of 
the cross" is from beginning to end a polemical theology?' Paul's 
proclamation of the cross brought about great hostility. For Paul his own 
ministry was an example of what living under the shadow of the cross 
entails. He mentions afflictions, perplexities, and persecutions as examples 
and "proof of what one encounters when the example of the crucified 
Lord is taken seriously. He acknowledges that the cross will even evoke 
rejection (Gal 5:11). One could say that these conflicts expanded and 
deepened his affinity with and use of the cross in his polemical contests. In 
fact, Kasemann argues that it loses its force and vitality when employed in 
non-polemical contexts. He states,

[T]he catchword about the "theology of the cross" loses its 
original meaning if it is used non-polemically. It was always 
a critical attack on the dominating traditional interpretation 
of the Christian message, and it was not by chance that it 
characterized Protestant beginnings?!

29 John Barclay, "Mirror Reading," JRVT 31 (1987): 73-93. He quotes 
Christopher Evans who assessed the NT in this way. Barclay goes on to say "one has only 
to think of Matthean attacks on the Pharisees, Johannine polemic against the Jews' or the 
schismatics, and Petrine abuse of 'the dogs who turn back to their own vomit' to realize the 
extent of the New Testament's 'bad temper.'"

3° Barclay, 73.
3' Kasemann, 36.
3! Ibid. Kasemann argues further: "Since Paul, all theological controversy has
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Peter Stuhlmacher concurs that the context of cross terminology in 
the Pauline letters is polemical. He states, however, that this does not mean 
that Paul used the proclamation of the cross and cross terminology only in 
polemical contexts.33 There is, nevertheless, only one use of cross 
terminology outside of a situation of conflict. Thus, the function of cross 
terminology in these polemical and contestational contexts calls for some 
brief explanation.

The Function of Cross Terminology in Polemical Contexts

Cross terminology appears in the polemical contexts of 1 Corinthians 
1-4, 2 Corinthians 10-13, Galatians and Philippians 2-3. To be sure, Paul 
does not employ cross terminology in his conflicts so that he may express 
his theology, rather he employs it to exploit its rhetorical and evocative 
power M The means by which Paul exploits the rhetorical power of cross 
terminology is through the use of three modes of proof, ξθος, π&θος, and 
λόγος. Paul uses these three modes of proof in a calculated and effective 
way to challenge disturbing perceptions, answer his opponents, validate his 
apostolic credentials, and to re-establish his leadership's

It is to Aristotle that we must look for a definition of the three 
modes of Proofs Ethos (?]θος) is proof which is exhibited through the 
character and moral appeal of the speaker himself. To be persuasive the

radiated ultimately from one central point and can hence only be decided at that point- crux 
sola nostra t/ieoZogia." Ibid., 59

33 peter Stuhlmacher, "Eighteen Theses on Paul's Theology of the Cross," 
Reconciliation, Law aniZRig/iteomness (Philadelphia: Fortress Press, 1986), 155-168; "It 
is unmistakable that the apostle shapes the central assertions of his proclamation about the 
cross in controversy with the Corinthian enthusiasts, intent on Christian wisdom and 
pneumatic power (cf. 1 Cor. 1:13, 17; l:18ff., 23ff., 30; 2:2, 8; 2 Cor. 4:7ff.; 12:7ff.; 
13:4), and with the Christian nomism threatening in Galatia (cf. Gal. 2: 19-20; 3:lff., 13 - 
5:11; 5:22ff.; 6:12,14,17)." (156) I would add Philippians, especially, chapter 3 to the 
polemical context of the cross.
, Litfin, 220; Stephen M. Pogoloff, Logos ant/ Sophia.- The RheroncaZ Siman'on of 
7 Connt/uans (Atlanta: Scholars Press, 1992), 99.

35 Mario M. DiCicco, PanZ's me of Ethos, Pathos, and Logos in 2 Corinthians 70- 
73 (Lewiston: Mellen Biblical Press, 1995), 12. He focuses on these three modes of proof 
that are necessary for a persuasive rhetorical response. While his work is not concerned 
with particular issues related to cross terminology, it was extremely helpful for providing 
an understanding of the importance of ethos in Paul's conflict with his opponents.

36 Litfin, 76-78, for a discussion of proof in Aristotle and his contributions to 
rhetoric.
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speaker needs something more than enthymenes and examples (usually 
related to the logos [λόγος] of a speech) to persuade and move an 
audience^ The "something more" can be found in the speakers ability to 
gain a favorable disposition from the audience. Aristotle writes that an 
orator can persuade by moral character when the speech is delivered in 
such a manner as to render the speaker worthy of confidence^ The ?]θος 
of a speaker established in his presentation helps to determine the outcome 
of his argument.

Pathos (ποίθος) is concerned with the speaker putting the hearer into 
a certain frame of mind.'" According to Aristotle, this is important 
because people are not convinced by logical argument alone, because "the 
judgments we deliver are not the same when we are influenced by joy or 
sorrow, love or hate.""' The speaker must be able to rouse the emotions of 
his hearers against his enemies but toward his favor.

The logos (λόγος) of a speech is concerned with logical presentation 
or rhetorical reasoning. "Persuasion is produced by the speech itself, in so 
far as it proves or seems to prove. ""7 This type of reasoning is based on 
probable proofs and makes use of two important instruments of all logical 
thinking, namely syllogism (enthymene) and induction (examples).^ The 
λόγος of a speech can be a crucial method of proof because the speech 
must "make sense."

But herein is a problem for Paul. Paul's message about the cross did 
not make "logical sense" in the Greco-Roman world (1 Cor 1:23-25). Paul, 
therefore, found it difficult to use certain aspects of the Greco-Roman 
rhetorical tradition. There developed, then, a conflict between Greco- 
Roman rhetoric and Christian preaching."" Paul is credited as the first

37 Deliberative rhetoric chiefly depends on ethos and examples and comparison of 
examples. Duane F. Watson, invention, Arrangement, and Style; Rhetorical Criticism of 
Jude and 2 Peter. (Atlanta: Scholars Press, 1988), 19.

3s Ar. Rh. 1.2.4.
39 DiCicco, 104; cf., 37-38.
"° Ar. Rh. 1.2.3; 1.2.5; cf. DiCicco, 113.
"' Ar. Rh. 1.2.5.; cf. DiCicco, 113.
"7 Ar. Rh. 1.2.5; DiCicco, 188.
"3 DiCicco, 188, "Rhetorical reasoning is not a strict science. It is a δυνκμις, a 

faculty or art of demonstrating the true or apparently true on any given subject."
"" The early church fathers also had to address the issue (Augustine and Lactantius). 

Michael A. Bullmore, St. Paul's TTteoIogy of Rhetorical Style; An Examination of 1 
Corinthians 2.1-5 in Light of First Century Greco-Roman Rhetorical Culture (San 
Francisco: International Scholars Publication, 1995), 1-2; The dialectic between homiletics 
and rhetoric, 20.
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person to effectively introduce Christian preaching into the cultural and 
intellectual market of the Roman Empire. He is also the earliest self- 
conscious theoretician of Christian preaching whose theoretical 
contributions are extant.^ For Paul the gospel must be presented without 
recourse to "persuasive words of wisdom," i.e., rhetorical ornamentation 
(1 Cor 2:1-5). This meant that the success of the preaching of the cross 
would not depend on the rhetorical skill of the preacher. But "the genius of 
the rhetorical dynamic was its emphasis upon adaptation with a view to 
engineering πίστις, the emphasis to proclamation was precisely the 
opposite. The herald was one who carried the message of another. It was 
not the herald's task to persuade, but to announce."*^ That which 
engineered πιστις became increasingly associated with style. According to 
Michael Bullmore, "it is clear that [Paul] considers rhetorical style an 
illegitimate means of persuasion and an illegitimate basis for the kind of 
belief he was hoping to see engendered."*" It becomes clear that Paul could 
use discourse of the cross because it did not conform to nor validate 
classical Greco-Roman styles of persuasion.

To understand better the function of cross terminology, it must be 
explored in the context of a complete unit of argumentation or discourse. 
The primary place to begin an exploration Paul's rhetorical use of cross 
terminology is 1 Cor 1-4. The bulk of our analysis will be concentrated on 
this text because it is in this unit of argumentation that Paul provides the 
presuppositions for preaching and he advances the terminology of the cross 
into a situation of conflict. This provides an opportunity to understand 
Paul's preaching, rhetorical strategy and the presuppositions which 
undergirds them both. It will be possible, then, after a more brief 
examination of the remaining texts, to view the range of meaning the 
terminology of the cross can embrace in a given unit of discourse. That is, 
"the discourse of the cross" - the modifying terms and concepts Paul can 
employ to expand or enlarge the function of his cross terminology. Only 
Paul's use of the cross to establish his ethos will be explored in each text 
for brevity.

^Bullmore, 3; 1 Cor 1-2, especially 2:1-5 (cf. 2 Cor 2:17, 4:25, 5:11-12, 10:1-18, 
11:6-7,2 Thess 1:5, 2:3-9). Litfin (2) agrees that only in 1 Cor 1-4 do we have some 
reasoned exploration of how Paul operated as a preacher and why (1:17-2:5 in particular).

46 Litfin, 248; Bullmore, 13.
47 Bullmore, 17.
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1 Corinthians 1-4

The situation Paul encountered in 1 Corinthians chapters 1-4 has 
invited much speculation. There are primarily three approaches to 
understanding its situation. It has been argued that Paul is combating either 
Gnostics,wisdom speculation,49 or the Greco-Roman rhetorical 
tradition.^" The term which gives rise to these approaches is the phrase 
σοφία, λόγου.s' What does it mean in the context of 1 Corinthians 1-4? 
A theological perspective has prevailed in the past in many interpretations 
and commentaries. But a theological approach has begun to change due to 
the resurgence of rhetorical approaches to interpreting the New 
Testament M It is suspected that Paul is most likely responding to the 
Greco-Roman rhetorical tradition^ Duane Litfin has argued convincingly 
that according to the rhetorical view, Paul was criticized by some in 
Corinth because his preaching did not meet the expected standards of 
Greco-Roman culture profoundly influenced by an unparalleled rhetorical 
heritage. Paul defends himself in 1 Corinthians 1-4 (esp. 1:17-2:5) against 
this criticism, because speaking (indeed preaching!) in the public arena was 
essential to his apostolic mission and calling. Thus, the most appropriate 
background against which to see σοφία λογου and "[P]aul's statements 
about his operand as a preacher is the broad and persuasive 
rhetorical tradition which played such an important role in first century 
society. "54

Bullmore seeks to identify a "specific and well-known kind" of 
rhetoric. He argues that the proposal of Litfin is too broad and should be 
seen against a narrower backdrop on a specific practice or theoretical 
construct strain in classical rhetoric.^ Bullmore's proposal is that it was

43 Cf. R. Mei. Wilson, "How Gnostic were the Corinthians?" JV73 19 (9172-73): 
65-74.

49 Richard Horsley, "Wisdom of Words and Words of Wisdom in Corinth," CBg 
39 (1977) 224-39. Cf. Hans Conzelmann, A Commentary on the Fim Ep^t/e to the 
Corint/nans (Philadelphia: Fortress Press, 1975), 34,45. According to this teaching the 
faithful were to take their example from the exalted Lord.

5" Litfin, 3 n. 8.
s' Litfin, 3-4.
52 Paul is not battling Jewish wisdom speculation, Judaizers, or Gnostics. Cf. 

Bullmore, 6-9, n. 13. Paul's argument is not theological for there is no theological debate. 
Cf. Pogoloff, 104. There is no theological problem. Cf. Litfin, 202, n. 70.

ss Paul is most likely reflecting on the Greek rhetorical tradition. Litfin, 14ff.
S4 Litfin, 3-4, 244.
ss Bullmore, 13-15.
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against the Corinthian's love affair with rAefonca/ style [emphasis mine] 
that Paul presented his own rhetorical theory, a theory which focused the 
incompatibility between his preaching and a certain kind of rhetoric which 
Paul saw as a threat to his own rhetorical enterprise. In this way, the 
emergence of style as the leading rhetorical concern and as the ground of 
persuasion is the most appropriate backdrop and reference point for Paul's 
argument in 1 Cor 1-4 (esp., 2:1-5).^ Paul's response to the σοφί<χ 
λόγου calls forth the λόγος too οτ&υροΰ ("the message or discourse of 
the cross").

How does Paul use the terminology of the cross to establish his 
character (?]θος)? Cross terminology is concentrated in chapters one and 
two (at 1:13, 17, 18, 23; 2:2 and 8). Paul advances "the discourse of the 
cross" against an exigence of division in the Corinthian community^ which 
is related to rhetoric, i.e., cultural wisdom, wherein the perceptions of 
one's rhetorical and cultural wisdom is an important cultural determinate 
of status. Thus, the divisions within the Corinthian community were 
examples of rivalries for the status of having the wisest teacher^ 
This made Paul one among many teachers and, perhaps, not even the 
wisest.^ Paul used the λόγος του στ<χυροΰ to undermine the 
Corinthian's socio-linguistic world, defend his preaching style and perhaps 
his message about the cross. Paul attempted to accomplish these things 
most effectively by establishing his ethos (?]θος) in association with the 
terminology of the cross.

In 1 Corinthians 1:13 Paul immediately identifies himself with the 
language of the cross: "Is Christ divided? Was Paul crucified for you? Or

56 Bullmore, 17; But Pogoloff, 120-21, argues against Timothy Lim ("Not in 
Persuasive Words of Wisdom, but in the Demonstration of the Spirit and Power." NovTesr 
29 (1987): 137-49; 146,149) that there is a special kind of rhetoric Paul attacks, and 
against Peter Marshall (Enmity in Corinr/t: Socio/ Conventions in Pool's Ee/ofions witA t/te 
Corinthians (WUNT, 2; Tubingen: J.C.B. Mohr (Paul Siebeck), 1987), 388-93) that Paul 
employed "grand style" when speaking but turned it off when writing. However, 
Bullmore is probably correct.

55 Pogoloff, 73, states that traditionally contests in verbal wisdom could cause 
divisions.

58 The Corinthian rivalries for boasts of status were a normal part of Hellenistic 
culture in which individuals strove for status and political influence through persuasive 
rhetoric. If one did not have a genteel birth, education or political power, association with 
one who did was an important cultural benefit. Cf. Pogoloff, 237.

59 Many scholars have suggest that the claim of most eloquent speaker and teacher 
in the Corinthian church might belong to Apollos (Acts 18:24-28; cf. 1 Cor 1: 12; 3:1-9 
21-23).
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were you baptized in the name of Paul?" This is an important rhetorical 
strategy for Paul and the most important means by which he seeks to 
establish his ethos. After an apparent digression related to his practice of 
baptism, Paul returns to the topic of the cross in 1:17, which serves as a 
transition into the exposition of the true meaning of the λογος too 
στ<χυροΰ in 1:18-31. Verse 17 sets up Paul's strategy by contrasting the 
cross of Christ (σταυρός του Χρίστου) with the eloquence of words 
(σοφί<χ λόγου). Paul says: "Christ did not send me to baptize but tb 
proclaim (ου<χγγολίζοσΒ<χι^) the gospel, and not with eloquent wisdom 
(σοφίοί. λόγου) , so that the cross of Christ might not be emptied of its 
power." It appears from this verse that Paul has three constraints or 
exigencies upon him: his preaching, wisdom speech, and the cross of 
Christ.c These three constraints are related by the issue of σοφκχ λογου. 
Paul begins his response with "the cross of Christ."

Paul employs he terminology of the cross in 1:18-31 as a counter 
argument against the wisdom (eloquence) of speech, using the rhetorical 
strategy of reversal. Paul's concern here is to reverse the values of the 
Corinthians with respect to wisdom. He seeks to establish his ethos as one 
who is trustworthy and faithful because the message of the cross which he 
preaches might appear foolish, but it is the very means by which God's 
power and human salvation are conveyed. Hence, Paul's ethos is established 
by his association with the cross (1:18-25). The preaching of the cross may 
not conform to human wisdom (which the Corinthian's valued) for it 
cannot be discerned by "those who are perishing" (1:18, 22-24). But for 
"those who are being saved" it is the "power of God." Thus God's true 
wisdom and power conveyed through the cross is advanced to reverse the 
fraudulent notions of wisdom and power held by the Corinthian's. By 
gaining a divine perspective Paul shows that his message is really powerful 
because it represents God's perspective. The Corinthian's perspective, on 
the other hand, which they thought was powerful, is really weak (1:25). 
To add to his appeal Paul presents an a<% Continent argument in 1:26-31. A 
says, "for consider your own calling, brothers, that not many of you were 
wise according to the flesh, not many powerful, not many of noble birth,

6" Paut uses terms to describe his preaching activity (οΰ<χγγολιζω, κυρυσσω, 
κ&τ&γγέλλω, ρκχρτυρέω) that avoid association with Greco-Roman rhetorical 
practices (except for nei8w). Litfin, 195.

Pogoloff, 108-09.
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when called. But God has chosen what is foolish in the world to shame the 
wise; God chose what is weak to shame the wise (1:27). With this one 
statement Paul has cut to the heart of the Corinthian's search for worldly 
wisdom and status. While the Corinthians were seeking association with the 
eloquent rhetorical wisdom of the wise and cultured leaders, a striving 
which tended to exalt the individual and ignite false aspirations for status, 
Paul reminds them that if they considered their own situation, they would 
truly understand the meaning of the message of the cross. While the 
preaching of the cross of Christ appears weak, foolish and powerless, from 
God's perspective it is strong, wise and powerful - true wisdom. The first 
step in establishing his ethos and reversal through the cross is complete.

In 2:1-16 Paul seeks to reverse tAeir perception of him as 
preacher of the gospel. This section is important for supplying Paul's 
presuppositions as a preacher of the gospel and for establishing his wot/Ms 
operand:.^ Paul reminds the Corinthians of his preaching style when he 
arrived. His message was not in "lofty words or wisdom" (υποροχην 
λογου η σοφίας) when he proclaimed (κ<χτκγγ&λλων) the mystery of 
God (v. 1). But he decided to know nothing among them except Christ and 
him crucified (Χρίστον κοώ τούτον έστκυρωμένον, v. 2). Paul 
attempts to establish his ethos in this section by appropriating for himself 
terms λόγος, σοφΐκ, and the mystery (μυστήριον) of God through the 
terminology of the cross (Χριστόν οσταυρωμονον).

In 2:1-5 Paul develops the topic he began in 1:17, namely, his 
unconventional mode of proclamation. The content and topic of Paul's 
message ( Christ and him crucified") did not conform to traditional 
rhetorical standards of wise speech. His style of delivery was also 
unconventional. Paul s delivery of his message to the community was in 
weakness, fear and much trembling" (2:3).^ In 2:4-5 Paul reiterates what 
he said in 2:1-3 but adds three important elements: his proclamation 
was not in "the persuasive (ποιθοΐς) words of wisdom, but in the 
demonstration (κποδοιξοι) of the spirit and power (8υν<χμις), so that the 
Corinthians faith (πιστις) would not rest in human wisdom but in the 
wisdom of God. Paul did not proclaim the message of the cross in 
persuasive words and human wisdom like the influential and eloquent

62 Litfin, 2; Bullmore, 3.
63 Paui's appearance as a preacher was the opposite of the cuiturai rhetor Paui's 

delivery was with "fear and trembiing." Pogoloff, 143.
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rhetors of his day. He did not want the gospel of the cross to depend on 
rhetorical style to determine the outcome if its persuasiveness, "lest the 
cross of Christ be emptied of its power" (1:17). If the gospel depended on 
individual ability to engender faith (πίστις), it would rest in human power 
and not the power of God. Therefore, Paul presents himself as a herald 
because the herald is not responsible for the content nor the persuasiveness 
of the message he carries. The herald's job is simply to announce the 
message of another. His ethos is established here as a herald who proclaims 
the message of the cross faithfully, regardless of its incompatibility with 
human wisdom, i.e., the pervasive and persuasive rhetorical style of ancient 
rhetoric. However there is a wisdom of words and a wisdom of God to be 
seen in the mystery of the cross of Christ.

It is possible that 2:6-16 is the most important section for 
understanding how Paul establishes his ethos through the terminology of 
the cross. Paul admits in 2:6 that after all he has said to disavow the 
wisdom of words, he does possess the ability for wisdom speech (σοφιών 
Sc λ&λουμεν but it is only understood by the mature (τελεισις)^ Tb 
makes clear, however, that it is not a wisdom of the present age.

But we speak God's wisdom in a mystery, secret and hidden 
.... None of the rulers of this age understood this; for if they 
had, they would not have crucified (έστοίυρωσ&ν) the 
Lord of glory" (2:7-8).

With this brief statement Paul shows that he is the one who is truly 
wise because he understands the hidden mystery and wisdom of God. Paul 
is able to exploit his association with the wisdom of the cross by the subtle 
use of entymene (syllogism). The syllogism might go something like this: 
The mind of God can only be known by the Spirit (2:11). Paul has received 
the Spirit (2:10, 12). Thus, Paul has the mind of God (Christ, 2:16). In 
this way Paul establishes his ethos as the one true teacher and proclaimer of 
the powerful words of God's wisdom, which God has made known to him 
by the spirit. This wisdom is to be found in the mystery of the cross.

M Paul's speech is not in "words taught by human wisdom" (the opposite is "words 
taught by the spirit" [2:13]). He may be referring to rhetorical training in various schools 
of rhetoric. Pogoloff, 140.

6s Speech was the way in which the wise were to be appraised in Greco-Roman 
rhetorical culture. Litfin, 69, 96.



Williams: The Terminology of the Cross / 691

It is clearer now to see the benefit Paul gains through the 
terminology of the cross. It-< is not necessary to propose that his 
proclamation of the cross was under attack. There is no indication in the 
text that this is necessarily the case. The problem is with the Corinthians 
use and understanding of the term wisdom (σοφί<χ), and Paul advances the 
cross to reverse the wisdom claim of the Corinthians.^ Paul's language, 
then, is much more persuasive if the cross is the one point that he and 
those who cause divisions" agree upon. For it is by means of the cross 

that Paul is also able to "prove" himself (establish his ethos!) among the 
Corinthians as the one true leader and teacher of wisdom, a wisdom hidden 
in the cross! A very brief overview of chapters 3 and 4 will help to show 
how Paul attempts to elaborate upon the theme of his wise leadership based 
upon the ethos he has established in chapters 1 and 2.

In 3:1-9 Paul explains to the Corinthians how their division and 
attachment to various leaders is a sign of their lack of spirituality and the 
reason why they do not understand the wisdom of God hidden in the cross 
(31-3). Paul then attempts to explain the proper role of a leader by appeal 
to Apollos and himself. Both he and Apollos are laborers who work 
together on "God's building " (3:5-9). The difference is that Paul is the 
wise (σοφος) builder" who has laid the foundation and others must be 

careful how they build upon it. That foundation is Jesus Christ (the only 
leader worthy of unconditional allegiance, and Paul is his faithful 
representative, 3:10-17). Here, again, Paul distances himself from any 
other rivals by establishing himself as the true and wisest leader. In the 
final verses (3:18-23) Paul admonishes the Corinthians to become "fools" 
(the perception they have of him) so that they might be truly wise (like 
himself).

In 4:1-6 Paul identifies himself as a servant and steward of the 
mysteries of God. He chides the Corinthians for improper judgment of 
himself and admonishes them to "judge nothing before its time."^ In 4:8-13 
Paul presents the basis of their faulty judgment of him. It has to do with the 
present nature of his apostleship, which is characterized by weakness,

Both Paui and the Corinthians are committed to σοφία but their views are 
diametricaliy opposed. Σοφία, does not play a large role in Paul's ministry but he will 
exploit it to advance his cause. Cf. Litfin, 2-3.

67 In Greco-Roman rhetorical culture the audience weie the judges of the orator to 
appraise his speech. Litfin, 100, 105-06.
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trials, hunger, persecution, homelessness and dishonor. This makes Paul 
appear as a "fool for Chnst" but the Corinthians wise, him weak but the 
Corinthians strong. But this is only a surface view. In reality he is wise and 
strong and they are weak and foolish. In 4:14-21 Paul makes a direct 
appeal to the Corinthians to follow his example (4:16) because he has 
become their spiritual father through the gospel (4:15). In the final 
analysis, he is not only the wisest leader, but one who counsels with the 
love and care of a wise father.

Paul's rhetorical strategy in 1 Corinthians contrasts the wisdom of 
God hidden in the cross with the human wisdom of wise speech valued by 
the Corinthians. Paul employs cross terminology to establish his ethos as 
truly the wisest leader and founder of the Corinthian community and to 
show that true wisdom, the wisdom he proclaims, is to be found in the 
cross of Christ. This explains how he can at once attack rhetoric and yet 
employ it in his attacks While the preaching of the cross did not confer 
worldly status, the reversal of his status in the world through the cross 
gave him access to the true wisdom of God?" Things, then, will be in order 
in the community once the significance of Christ as crucified is understood 
anew.

2 Corinthians 10-13

In 2 Corinthians 10-13 the terminology of the cross is used only 
once, at 13:4, but its influence on Paul's impassioned response to his 
opponents is seen throughout chapters 10-13?" In this passage Paul has to 
defend his apostleship and praxis against a fierce attack by eloquent and 
charismatic "super-apostles" who claim that he lacks confidence 
(τ&πΒίνός, 10:1), walks according to the flesh (κκτά σκρκ<χ, 10:2), is 
bold (Βοίρρος) from the safe distance of letters (10:2), does not belong to 
Christ ([ον] Χρίστου tRvcn, 10:7), is weak (κσθονης) and his speech 
contemptible (λόγος οξουθονημόνος, 10:10), is lacking powerful

6s Because Paul rejects the cultural values wedded to rhetoric. Pogoloff, 121.
69 Pogoloff, 119-20.
9° Who the opponents were, their theology, tradition, rhetorical training and 

purpose see Victor P. Furnish, 77 Corinthians (Garden City; NY: Doubleday, 1984), Dieter 
Georgi, The Opponents of Pan/ in Second Corinthians (Philadelphia: Fortress Press, 1986) 
and Jerry L. Sutnney, identifying Panis Opponents.* The Question of Method in 2 
Corinthians (Sheffield: Sheffield Academic Press, 1990).. 
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physical presence (παρουσία τον σώματος ασθενής, 10:10), is 
untrained in speech ( ιδιώτης τ^ λόγω, 11:6), not exhibiting the signs, 
wonders and mighty works of an apostle (τα σημεία, [και τέπρατα 
καλ δυνάμις] του αποστόλου, 12:12), is crafty (πανοΰγος, 12:16), 
inferior to the super apostles (υστερηκεναι των υπερλΐαν 
αποστολών, 11:5), and does not exhibit the evidence of Christ speaking 
to him (δοκιμή...του έν [αΰτρ$]λαλοΰντος Χρίστου, 13:3)?' These 
missionaries, whose activities Paul sought to counter aggressively, held that 
apostolic mission and praxis should exhibit the transcendent power of the 
exalted Christa In order to clear his name against such charges, he sought 
to establish his ethos in 2 Cor 10-13 and to dispose his audience to accept 
him as a legitimate apostle?: Paul advances two claims for the quality of 
his ethos his περιστάσεις, the catalogue of hardships on behalf of the 
gospel (11:23-33), and the example of his rapture into the third heaven 
where he enjoyed extraordinary revelations (12:1-6)?'*

In his catalogue of trials (11:23-33) Paul recounts his sufferings as 
an apostle. Here and throughout his discourse Paul accepts the "super­
apostles'" characterization of him as weak and powerless. This is an 
important rhetorical strategy for Paul because by emphasizing his own 
shortcomings, he can interpret his apostolic life through defense of the 
cross?: The opponents, however, did not accept Paul or the "weak" Jesus 
he represented. So Paul wants to show that the Jesus he preaches is the one 
who is really powerful (11:4; 13:4). Paul uses his understanding of 
suffering and their accusation of weakness to designate himself as a 
follower of the Crucified One and at the same time to show-up the "super­
apostles." They seem powerful and influential, but they are really "false 
apostles and deceitful workers who transform themselves into apostles of 
Christ," as does Satan who "transforms himself into an angel of light"

'^7i DiCicco, 78, 82.
72 Jewett, Robert. "Conflicting Movements in the Early Church as Reflected in 

Philippians," MwT* 12 (1970): 362-90; 368.
7: Before addressing the opponent's claim, he had to establish his ?}8ος as a man of 

θρονησις, άροτη, and εύνοια, the sources from which Τίθος arose. (Ar. Rh. 2 1 51 
DiCicco, 78.

7* DiCicco, 84.
7: The peristasis catalogue was a respectable technique in the ancient world to reveal 

character and to win the confidence of an audience. DiCicco, 87. Cf. J. Fitzgerald, CracAs 
in an EartAen Vessel.- 4n Examination of tAe Catalogues of /fardsAtp in tAe Corinthian 
Correspondence (Atlanta: Scholars Press, 1988), 203. Paul employs it as proof of his 
calling and reality of virtue. DiCicco, 91.



694 / SBL 199# Seminar Papers

(11:12-15). The Corinthians are now confronted with a choice, to follow 
Paul or the super-apostles. For Paul the choice is clear: "[t]o follow the 
false apostles is...to follow an illusion (11:14). These false apostles will end 
up with the same destiny as the Evil One whose ministers they are 
(11:15)."76

In 12:1-10 Paul continues his defense and the theme of weakness by 
turning to the topic of spiritual visions. He wants to show that Chnst speaks 
in him, but most profoundly through his suffering. Even after experiencing 
an exalted spiritual vision and hearing things ineffable, Paul receives a 
"thorn in the flesh" (12:1-10). He requests its removal but is told by 
Christ: "My grace is sufficient for you, for my strength is made complete 
(re^itoti.) in weakness" (12:9).?? Then Paul realizes "when I am weak, 
then am I strong" (12:10). True power is in the very qualities the 
opponents claim defines Paul and his apostleship - weakness, suffering and 
humility. Paul's rhetorical "punchline" which links his ethos with cross 
terminology arrives at the end of his long defense at 13:4. Paul says, "He 
[Jesus] was crucified (έστ<χ.υρώθη) in weakness (<xc8evei<xg), but lives 
(M) by the power (δυναίμεως) of God." The first part of this verse 
could even be translated, "He was crucified a weakling..."?s

In the final analysis the "super-apostles" are found to be inadequate 
servants of Christ because they do not follow the example of the cross as 
exemplified in weakness and humility. The rhetorical punchline coming at 
the end of his response has significant meaning for the way in which Paul 
shaped his discoursed He combined cross terminology with the idea of

76 DiCicco, 170. Paul's example equals service to God. The opponent's, on the 
other hand, equals service to Satan. This is a use of enthymenes to make an argument from 
the more or less or the a Jorfion argument to claim contrasts. Ibid., 246.

77 In the Greco-Roman world hardships were a sign of God's love, as well as a 
sign of God's approval and esteem. Fitzgerald, 76-82. DiCicco, 88.

78 Cousar (1), following Rudolph Bultmann, The SeconJ Letter to the Corinthians, 
trans. Roy A. Harrisville (Minneapolis: Augsburg Press, 1985), p. 243.

79 "The argument syllogistically would go something like this: The weakness of the 
crucified Jesus is the source of Jesus' power from God (13:4). I, Paul, have experienced 
weakness in the same spirit and 'willingly boast of my weakness' instead of boasting in my 
accomplishments. Therefore, "the power of Christ rests upon me." (12:9) This is the 
validating stamp of approval of my gospel and ministry. Paul subtly offers this latest 
syllogism to the Corinthians as one which paradoxically supersedes the original argument 
intended to convince the Corinthians. He comes at this indirectly since he needs fust to 
entertain the original universal proposition already accepted by the Corinthians, namely, 
that signs and wonders are the legitimating marks of a true apostle....It is the subtle 
transposition of major premises which in either form establishes the fact of his delegated 
power from God and the motive for the allegiance of the Corinthians." DiCicco, 243-44.
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weakness and suffering to enlarge the semantic field and rhetorical function 
of cross terminology. The terminology of the cross supports Paul's own 
example of weakness and humility against the claims of the "super­
apostles." Both Jesus and Paul might be perceived as weak by some, but 
this is a misconception according to Paul: "For we are weak in him [Jesus 
Christ], but in dealing with you we shall live with him by the power of 
God" (the remainder of v. 4). Paul has, in effect, polarized his opponent's 
example from his own by his identification with suffering and the cross M 
Paul s ethos is established through the concepts of weakness, suffering, and 
humility, all of which fall under the shadow and influence of cross 
terminology.

Galatians

In Galatians Paul uses cross terminology seven times."' The brief 
examination of 2 Corinthians has shown that this does not necessarily 
indicate the intensity of the debate, but the strategy Paul perceives is 
necessary to establish his ethos. The Galatians accepted Paul initially 
despite a physical infirmity (οίσθένεκχ τής <τ<χρκος, 4:13-14) M But the 
intimate relationship deteriorated quickly. Paul views the Galatian's 
departure from his gospel as so serious that he dispenses with his 
customary thanksgiving and launches directly into the issue at hand: "I am 
astomshed that you are so quickly deserting him who called you in the 
grace of Christ and turning to a different gospel..." (1:6). The problem is 
related to the entrance of opponents who drew the Galatian's allegiance 
away from Paul (1:17). They accuse Paul of trying to please people (1:10), 
so he cannot be trusted. They also preached a different gospel (1:6-9). 
Their position was that Paul's gospel was incomplete because it did not

j s" Synknsis (συγκρισις) is a means of amplifying one's virtues and achievements 
and depreciating those of another. Marshall, 325. For Paul this has theef^ciofc ^

estnunster Press, 1991), 134-35 (who is followed by Timothy C. Geoffrion 77ie
RAetonca/ PwpiMe and die Pohn'ca/ andMi/daiy Character ofP/n7mpianj- A cal/ to grand 
/^(Lewiston, NJ: Mellen Biblical Press, 1993), 152-57) who tg^t Paul uss 
example against his opponents' to create "polar opposites."
. ,y\^^?^^"'^^'^^^^P^S'^-ll;6:12;14;and<rT<xvp0M 31'5'24'614 It
is possible that 3:13 ( hang on a tree") and 6:17 ("I bear in my body the marks of the ' 
Lord) are circumlocutions for cross terms.
words h (°^ev^)may have ben related to Paul's status. In other
words, it may reflect a social judgment. Marshall, 153. 
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include the commandment of circumcision which was a prerequisite for 
full membership as the people of God (5:3-4; 6;12-13).^ The Galatian's 
defection was so complete (3:1-5)^ that it left Paul astonished (1:6), 
disappointed (4:11) and perplexed (4:20) M Establishing his ethos was an 
important task because it was necessary for him to win back their 
allegiance. In this effort the terminology of the cross was advanced.

Within Galatians the terminology of the cross is used to contrast the 
law and circumcision (2:15-21) and establish Paul's ethos. In effect, Paul 
employs cross terminology to polarize his opponent's and their position, 
and to defend his apostleship and the validity of his gospel. This strategy a/ 
polarization can be seen in several places. After discussing the origin of his 
gospel coming through direct revelation (1:11-12; 15-16), Paul argues that 
he was faithful to the gospel and a trustworthy apostle before the Galatians 
(1:1-24), the false brethren (2:4-5), and amongst the other apostles (even 
Peter, 2:llff).^ Then he states that he has been "crucified with Christ" 
(2:21). This establishes he ethos with cross terminology. The gospel of the 
cross which he preaches is the foundation of his argument on justification 
(2:15-21), but this also sets him and his gospel apart from those who teach 
justification by means of the law. This use of cross terminology allows him 
to polarize his opponents and their perspective. Paul's preaching of the 
cross initiated the Galatian's faith (3:1-5), but it also invites persecution 
upon him (5:11). His opponents preach circumcision in order that they 
might avoid persecution (6:12). Nevertheless, Paul will not forsake his 
preaching of the cross for in this is his glory and boasting (6:14). These 
few examples underscore the polarizing function of Paul's cross discourse 
in Galatians.

Philippians

si Johan S. Vos, "Paul's Argumentation in Galatians 1-2," #77? 87:1 (1994): 
1-6; 2.

84 por Paul, something irrational must have happened to them because he cannot 
explain why they would so quickly abandon the gospel he preached and in which they so 
quickly came to believe. Hans D. Bets, Galatians (Philadelphia: Fortress Press, 1970), 
132.

85 Marshall, 154; Paul is now their enemy because of the sudden withdrawal of 
affection and support, and the tranferral of their allegiance.

86 Vos, 14.
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The terminology of the cross appears twice in Philippians." In 2:8 
the terminology of the cross is used to inspire community cohesion, and in 
3:18 to combat opponents who pose a potential threat to the Philippian 
community." in Phil 2:18 Paul uses a hymn (2:6-11) to encourage unity 
among the Philippian community. It seems as though the hymn was missing 
Paul s important emphasis of the cross, so he added cross terminology in v. 
8 ( even death on a cross")." This indicates that the use of cross 
terminology at v. 8 has a larger function in Paul's construction of his 
argument for unity among the Philippian church. This terminology of the 
cross is not used to establish Paul's ethos here but to serve as the basis for 
the Philippian's unity and selflessness like the Savior "who was obedient 
unto death, even death on a cross" (2:8).

In 3:1-4:1 Paul uses cross terminology once at 3:18: "there are many 
who live as enemies of the cross of Chnst; whose end is destruction..." 
Paul is not under personal attack here but cross terminology is used to 
anchor his authority and to exhort the Philippians. While Paul's discourse 
of the cross in this passage is pregnant with meaning, I will concentrate on 
two functions of cross discourse. The function of polarization is clear from 
the language, but the cross terminology in this passage allows Paul to 
establish his ethos by using his personal example of the partem of a 
crnci/orm existence." This also allows him to articulate the etemai destiny 
of the eschatological community which patterns itself on the same 
cruciform model.

Paul s personal example in 3:4-11 is cast in terms of the paradoxical 
pattern of the privilege-loss-exaltation of the redeemer who suffered death, 
"even death on a cross" in the Christ-hymn of 2:6-11.9' Paul begins his own 
example by discussing the privileges he was accorded on the basis of birth,

1 s π m Servants of the Cross': Cross Theology in Philippians,"
is interested in the theology of the cross, but he does not incorporate 

Phil 3 into Ins discussion. He explores only the theological significance of the Christ 
Hytnn m 2:6-11 This study argues that Philippians 3 is equally important not only for 
understanding the theology of the cross, but also the rhetorical function of cross discourse. 
io-7^ T κ B Cam!, Paul's Lettersfrow Prison (Oxford: Oxford Univeristy Press, 
IV /6). Jolm J. Gunther, A. Pan/ s Opponents and their Background.- A Andy of 
Apocalyptic and de wish Sectarian Teachings (Leiden: E. J. Brill), 2-4 for a chart of no less 
than 1 o proposals as to the identiy of the opponents.

" See note 24.
104 9° Gordon Fee, Paul's Letter to the Philippians (Grand Rapids: Eerdmans, 1995),

Ji Wayne Meeks, Hie First Urban Christians: The Social World of the Apostle Paul 
(New Haven: Yale Umvensy Press, 1983), 81.
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ethnicity, religion, and personal accomplishments (3:5-6). After his 
encounter with Christ, he counted all of his former privileges as loss (3:7- 
8b) because of the gain he found in Christ (3:8c-9). Paul portrays his 
abandonment of his Jewish heritage to "know Christ" and to find a 
righteousness based on faith, as an abandonment of a position of "earthly" 
status for one of present humiliation.^ In short, the preaching of the cross 
effected a status reversal. Now he awaits the resurrection (exaltation), 
which will be gained through his participation in the sufferings of Christ 
(3:10-11). The sequence of privilege-loss-hope of resurrection in Paul's 
life suggests such a connection with the Christ-hymn and is also to be 
rhetorically expressive of a cruciform existence.

One who lives in the cruciform manner exhibited in Paul's example 
is an ally of the cross and can be assured of ultimate transformation. 
Philippians 3 shows that in Paul's concern for the life and safety of his 
communities, his example of cruciform existence is used to reinforce group 
identity (3:3, 15-17) and the future goal of the eschatological community 
(vv. 20-21). Instead of following the example of the "enemies of the cross 
whose end is destruction," the Philippians are encouraged instead to "walk" 
in Paul's example, which models the pattern of the cross and to "take 
notice" (σκοπείτε) of those who walk in his example (3:17). This becomes 
a way to emphasize his association with Christ and the pattern of the cross, 
and to express God's ultimate goal (τέλος) for those who remain faithful. 
Paul wants to show that the destiny (τέλος) of those who walk in the 
pattern of the cross is to reach the ultimate eschatological goal of 
completion/ perfection (τελειοω, vv. 20-21). But the end (τέλος) of "the 
enemies of the cross," who refuse to walk in the example of the cross, is 
destruction (vv. 18-19).

The Discourse of the Cross in Paul's Argumentation

In assessing the features of the "discourse of the cross" in Paul's 
rhetoric it must be remembered that it has two meanings. First, the units of 
discouse or argumentation in which cross terminology occurs. Second, the 
range of terms and concepts Paul uses to enlarge the semantic field and

92 Joachim Gnilka, Der P/aKpperhn'ef (Freiburg: Herder, 1976), 186-89. 
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conceptual range of cross terminology. The former has already been 
explored, it is the second meaning that will be examined briefly here.

From the above analysis of Paul's use of cross terminology several 
themes and concepts appear in association with his discourse of the cross.

1. Paul always associates himself with cross terminology
2. Paul accepts a self designation as weak, humble, suffering
3. The cross effects low status in the world
4. The cross effects a reveral of values, opinions, perceptions
5. The cross polarizes Paul's position from his opponents
6. Direct appeal to the audience (to imitation - directly or indirectly; 

to the "wise," "spiritual")
These features occur in varying degrees of frequency in Paul's discourse of 
the cross. These features serve as a source of topics and themes to which 
Paul can refer depending on the context of the debate. Thus in Paul's 
conflicts with his opponents he could access a range of terms and concepts 
with which to defend himself, his mission, communities and praxis.

Conclusion

This study has attempted to show that Paul's cross terminology has 
just as much to do with rhetoric, as it does with a theology of suffering and 
death. The function of cross terminology is missed if it is viewed as having 
only to do with death and suffering. The cross of Christ constituted the 
theological framework for establishing the new eschatological community. 
But introducing the terminology of the cross into his polemical discourse 
was a rhetorical stratagem which could accomplish several ends for Paul. 
The terminology of the cross could serve as a rhetorical weapon against his 
opponents to critique their praxis and their claims or it could function to 
promote group identity and nurture in the believers an identification of 
themselves as people of the cross; people who bear in their life and praxis 
the meaning and example of the cross of Christ. Finally it could be used to 
instruct the churches about their unity, destiny, calling, and witness in the 
world. This brief analysis shows that there is a rich perspective for 
exploring the use and function of cross terminology in Paul's rhetoric.



Biblical Quotations as Rhetorical Devices 

in Paul's Letter to the Galatians

Christopher D. Stanley

McKendree Co Hege

The last few years have seen a growing interest in the way 

Jews and Christians interpreted Scripture in the Greco-Roman 

period. Much of the research in this area has revolved around 
hermeneutical questions about the way ancient authors understood 

and interpreted the bibiicai text. Relatively little has been said about 

the rhetorical effects of these explicit appeals to the Jewish 

Scriptures. While there are clearly places in the literature where a 
Jewish or Christian author seeks to understand the biblical text for 

its own sake, most often the text is quoted as part of a broader 

argument designed to convince others to believe or act in a certain 

way. This is a rhetorical act, and it should be investigated as such.

The apostle Paul in particular shows a pattern of appealing to 

the Jewish Scriptures in order to shape the thoughts and actions of 

his intended audience. As a devout and educated Jew, Paul remained 

deeply engaged with the Jewish Scriptures throughout his life, so 
that his thinking and mode of expression were shaped and reshaped 

by the symbolic universe of the Bible and the language of specific 

passages.^ But when Paul wrote to his churches, his purpose was

lDietrich-Alex Koch in particular has called attention to the evidence for 
Paul's intensive studies in the Jewish Scriptures: "Je starker Paulus sich 
veranlaBt sieht, seine eigene Position theologisch zu klaren, desto intensiver 

700
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not simply to lay out his theological beliefs, but to motivate specific 
first-century Christians to believe and/or act (or stop believing or 

acting) in particular ways. Quoting the words of Scripture was one 
of the strategies that Paul used to achieve this goal.2 Yet rhetorical 

studies of Paul's appeals to Scripture are hard to find.

A rhetorical analysis of Paul's biblical quotations will examine 
how quotations "work" within the surface structure of his letters, not 
how Paul himself read and understood the biblical text. The focus 

will be on the way the quotations advance (or fail to advance) Paul's 

rhetorical aims in a given passage. Questions will be raised about 

why Paul introduced a biblical citation at this particular point in his 

argument, what he hoped to accomplish by it, and how a first- 
century audience from diverse social and religious backgrounds 
might have regarded this sudden intrusion of material from a Jewish 
religious text. Attention will be given to the affective and poetic as 

well as the intellectual aspects of such an encounter with the holy

wird zugleich auch die Beschaftigung mit der Schrift und ihre Verwendung 
Briefen" (Die Sc/iriff ids Zeugg des Ecangeh'uiws [Tubingen: Mohr

1986] 101; cf. 98-9). Richard Hays makes a similar point (Echoes of Scripture in 
the Letters o/Puu/ [New Haven: Yale U. Press, 1989] 16): "The vocabulary and 
cadences of Scripture-particularly of the LXX-are imprinted deeply on 
Paul s mind, and the great stories of Israel continue to serve for him as a fund 
of symbols and metaphors that condition his perception of the world, of God's 
promised deliverance of his people, and of his own identity and calling. His 
faith, m short, is one whose articulation is inevitably intertextual in 
character."
2The importance of biblical quotations for Paul's argumentation is sometimes 
overestimated. Paul quotes directly from Scripture in only four of his assured 
letters (Galatians, 1 and 2 Corinthians, and Romans), and he often addresses 
weighty issues of belief and practice without adducing specific verses in 
support of his arguments (e. g., Gal 3:19-4:7, 5:16-26,1 Cor 7:1-8:13, 2 Cor 3:7-18 
mi 1:18-32, 5:1-8:30, 12^16; cf. Phil 3:1-21, 1 Thess 4:1-12, 2 Thess 2:1- 
mL' i the °ther hand, many of his quotations appear in contexts that bear 
'the Ration to those "central issues of the faith" that are said to have 

motivated Paul s studies in the Jewish Scriptures (e. g., 1 Cor 2T6 9*9 14-21 2 
Cor 4:13, 8:15, 9:9, Rom 14:11,15:21). ' ' ' ' ^.zi, 
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Scriptures of Israel. The primary evaluative question will not be 

"How effectively does Paul integrate the biblical text into his own 

theology?" but "How well do Paul's quotations cohere with his own 

rhetorical aims and the needs and capabilities of his first-century 

audience?" In short, a rhetorical study will focus on what quotations 
do as part of a developing argument, not just what they say.

This article offers some initial soundings in the development of 

a rhetorical approach to the study of biblical quotations in antiquity. 

After a discussion of some of the theoretical issues underlying this 

approach, the paper will examine a key passage from Paul's letter to 

the Galatians to highlight some of the issues that might arise from a 

rhetorical analysis of Paul's quotations.

The Rhetoric of Quotations

Quotations are the orphaned stepchild of modem rhetorical 

studies. Speakers and writers have used quotations to enhance the 
rhetorical quality of their works for centuries, but textbooks on 
rhetoric and speech communication have little to say about their 
functions in speeches and other rhetorical works.3 The subject is

3fhe same is true for the ancient rhetorical handbooks. Aristotle does refer 
briefly to the practice of citing "ancient witnesses " (defined as the poets and 
all other notable persons whose judgments are known to all, Rhetoric 1.15) 
to support an argument, but he limits their usefulness to providing analogies 
that can be applied to a contemporary legal case (2.23). The use of proverbs 
and maxims (arguably a special form of quotation) is restricted here to elderly 
men whose long experience gives them the credibility to cite traditional 
wisdom (2.21). In the right hands, says Aristotle, maxims can prove helpful 
to the orator "due to the want of intelligence in his hearers, who love to hear 
him succeed in expressing as a universal truth the opinions which they hold 
themselves about particular cases" (2.21). Quintilian offers similar 
observations in a brief section where he recommends the use of quotations to 
lend authority to the orator's pronouncements (Inst. Omt. 5.36-44).
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normally treated rather briefly (if at all) in a section dealing with the 

use of evidence or testimony to lend credibility to an argument.4 
According to Chaim Perelman, such an "argument from authority" is 

tyPica^ used to anticipate and/or close off debate regarding a 

statement made by the speaker/author in direct speech: "One resorts 
to it when agreement on the question is in danger of being debated."5 
The argument is therefore heavily^power-coded," especially when 

accompanied by power imbalances between speaker and audience. 
Such power unbalances can affect the way an authoritative source is 

interpreted: "The superior participant will often choose to mask his 

or her own position by exploiting the ambiguities available in the 
language" of the source.6 The effectiveness of appeals to authority 

(including quotations) will depend in large part on the audience's 

perception of the authority and/or credibility of the original source, 
though the credibility of the speaker/author can also affect the 

reception of evidence/ In most cases, the argument from authority

Pronouncements from the past are valuable because "they form a sort of 
testimony, which is rendered all the more impressive by the fact that it was 
not given to suit special cases, but was the utterance. . of minds swaved 
neither by prejudice or influence, simply because it seen^L 
hmmurable or honest thing to say" (5.37). Maxims can als. be useful because 
they have carried conviction of their truth to all mankind" (5.41) This is as 
^r as the ancient sources take us.
^r example, the index of the classic work by Chaim Perelman and L

S Press, 1969), lists four references (in 514 pages')
to the subject of quotations," all of them quite brief P &
^Neto Rhetoric, 308.
^Dick Lenh and George Myerson, The Power of Address: Explorations in 
Rhetoric (London: Routledge, 1989) 124. ^'"rations in
In his book Persuasion (Englewood Cliffs, NJ: Prentice-Hall, 1983) Robert 

s rom describes the detailed experiments of James McCroskev who 
demonstrated that appeals to evidence could be quite effective for peakers 
who were perceived as having low- to medium-credibility by the audience 
but were of minimal help for a high-credibility Speaker ^6^
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plays only a secondary role for the speaker; as Chaim Perelman 

notes, "More often than not, the argument from authority will not 

constitute the only proof, but will round off well-developed 
argumentation/'"

Occasionally a rhetorician will recognize that quotations do 

more than appeal to authority. Quotations can also be used to 

illustrate or exemplify a point made by a speaker using ordinary 

language. The effect here is less direct, and therefore less 
predictable. According to one popular text, "The value and power of 

any literary material quoted in a speech depends upon its relevance 

to the point of the message and upon its strength in saying 
something—^with grace, felicity, and a sense of the poetic or the 

dramatic—that could not be said as aptly in the speaker's own 
words."9 Here we see an acknowledgment of the poetic dimension 

of the quotation process. The "value and power" of a quotation can 

depend as much on the manner of expression as on the content or 

source of the statement.

Quotations also serve to create a sense of communion between 
speaker and audience.10 in cases where the speaker is already 

viewed favorably by the audience, quotations from a source deemed 

reHable by both parties can serve to higMight the bond between them, 

thus enhancing the audience's receptivity to the speaker's message.

"Effectiveness" is defined here as the production of lasting changes in the 
beliefs and/or attitudes of the immediate audience (150-52).
^New Rhetoric, 307.
^Kenneth G. Hance, David C. Ralph, and Milton J. Wiksell, Principles o/ 
Speaking (3d ed.; Belmont, CA: Wadsworth, 1989) 88.
lOperelman, New Rhetoric, 177-78. Perelman also includes allusions, 
maxims, and proverbs in his list of "figures that relate to communion." 
Inexplicably, Perelman limits this "communion-building" function to times 
when the act of quotation "is not fulfilling its normal role of backing up a 
statement with the weight of authority" (177).
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In cases where the audience is uncertain or hostile toward the 
speaker, "a well-chosen quotation will suffice to create a feeling of 

confidence, by showing that the speaker and his audience have 

common values. "H In both cases the quotation appeals to the 

emotions of the audience, "the emotion created by memories, or 
community pride. "12

In broad terms, then, rhetorical studies tell us that a direct 

quotation from a recognized authority can serve to increase an 
audience's receptivity to a speaker's message. But when we attempt 

to apply these insights to a study of Paul's quotations, we discover 
additional questions that are not addressed in these studies. Why did 

Paul introduce an explicit quotation from the Jewish Scriptures at 
this or that point in his argument? What was he trying to 

accomplish? How did he expect his audience to respond? Was his 
audience able and willing to offer the desired response? In sum, was 
the use of explicit biblical quotations an effective strategy for 

influencing the beliefs and/or conduct of Paul's first-century 

congregations? Or might Paul have misjudged the ability (or 
willingness) of his largely Gentile Christian audience to respond to 
this particular method of argumentation? To answer all of these 

questions would require more time and space than is available in the 
present volume.13 But we can identify certain criteria that any piece

496. In other words, quotations can serve to ^mnce the speakers ethos, a key concern of rhetoricians at least since 

I??' 1" '^sical terms, this is an appeal to pathos 
Aristotle s second mode of persuasion. '

A full response to these questions will appear in a book-length study that is

X.Ss1e^ "/^Scriptures ./Israel: hmesf^ti.H uud
R '^s (eds. Craig A. Evans and James A. Sanders; Sheffield: Sheffield 
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of rhetoric must meet in order to be effective. This in turn will give 
us a theoretical basis for evaluating the effectiveness of Paul's 

rhetorical appeals to Scripture.

Effective Rhetorical Communication

One of the chief tasks of a rhetorical critic is to evaluate the 

effectiveness of a speaker/author's argumentation. But various 

theorists have different ideas about what constitutes "effective 
argumentation. The form of analysis to be followed here is rooted 

in the "New Rhetoric" of Chaim Perelman and his followers, as 
developed especially in the work of Eugene E. White.14 According to 

White (and Perelman before him), all rhetorical acts are situational, 
in that they are rooted in what White calls a "provoking rhetorical 

urgency."1^ By "provoking rhetorical urgency," White means "a 
structured perception of ongoing events" that a speaker/author

Academic Press, 1997) 44-58. On the audience's ability to respond to Paul's 
quotations, see Christopher D. Stanley, "'Pearls Before Swine': Did Paul s 
Audiences Understand His Biblical Quotations?" (forthcoming in No cam 
Testamentuni).
14see especially Eugene E. White, The Context of Human Discourse. A 
Configurational Criticism of Rhetoric (Columbia, SC: U. of South Carolina 
Press, 1992).
15white's idea of "provoking rhetorical urgency" is quite close to the concept 
of "rhetorical situation" developed by Eioyd Bitzer in his classic essay, The 
Rhetorical Situation," Philosophy and Rhetoric 1 (1968) 1-14. Bitzer defines 
"rhetorical situation" as "a complex of persons, events, objects, and relations 
presenting an actual or potential exigence which can be completely or 
partially removed if discourse, introduced into the situation, can so constrain 
human decision or action as to bring about the significant modification of the 
exigence." Bitzer offers a significant refinement of his ideas in "Functional 
Communication: A Situational Perspective, Rhetoric in Transition: Studies 
in the Nature and Uses of Rhetoric (ed. Eugene E. White; University Park, 
PA: Pennsylvania State U. Press, 1980) 21-38.
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constructs out of his or her knowledge of a particular situation.16 
The presence and nature of a "rhetorical urgency" depends entirely 

on the perceptions of the speaker/author; as White puts it, 
"Rhetorical urgencies are not really 'out there' as sequences of 

objective events; they are patterns of thought and feeling in people's 
heads."17 what makes such a situation "rhetorical" is the perception 

by a speaker/author that (a) things are not as they should be, and (b) 
language can be used to induce an audience to bring about a change 
in the situation. 18 By addressing a group of people in terms meant to 

win their adherence, the speaker/author hopes to induce the 
audience to think or act in such a way as to eliminate the rhetorical 

urgency that provoked the address.19 Rhetorical speech is thus

^Context, 105. This insistence on the "socially constructed" nature of 
rhetorical urgencies" is what makes White's approach preferable to that of 

Bitzer, who has been criticized for the "Platonic idealism" inherent in his 
concept of "rhetorical situation." See Robert L. Scott, "Intentionality in the 
Rhetorical Process," in White, ed., Rhetoric in Transition, 56-58.

Context, 105. The speaker/author's perception of a situation as a "rhetorical 
urgency is shaped by a broad array of factors, including the nature of the 
information available to the speaker/author, the speaker/author's relation to 
the audience, the personal beliefs and values of the speaker/author, and the 
broader pattern of societal influences (Context, 110-11, 146-47). As with 
estimates of a speaker/author's intentions (see below), the critic's judgment 
about a speaker/author's perception of a situation will never be more than 
probable (Context, 119).
18This way of conceiving the rhetorical process is clearly better suited to 
persuasive than to epideictic rhetoric, a fact that White seems to overlook. 
But even epideictic speech can be viewed as a response to a "provoking 
rhetorical urgency" within a particular social system: in our own society, a 
death requires a funeral oration, a wedding reception calls forth a toast, a 
graduation ceremony evokes a final charge to the graduates, etc. Chaim 
Perelman, whose influence can be seen throughout White's study, goes so far 
as to argue that "the epideictic genre is central to discourse because its role is 
to intensify adherence to values without which discourses that aim at 
provoking action cannot find the lever to move or inspire their listeners" 
(The Realm of Rhetoric [Notre Dame, IN: U. of Notre Dame Press, 1982] 19).

As White observes, "The ultimate purpose of talk is not to induce change 
in readers or listeners. That is an intermediate step toward the ultimate goal 
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audience-centered speech; its purpose is to promote action on the 
part of the audience, not merely to communicate the ideas of the 
speaker / author.

White does not believe that the critic can establish with 

certainty the intentions behind a rhetorical work. But experience 

tells him that "with careful digging, one can usually form reasoned 

conclusions about persuaders' purposeg^'20 White identifies five 

aspects of the message that can shed light on the speaker/author's 

intentions: the basic thesis of the communication; the substance of 

what is said; the arrangement of the ideas; the language with which 

the ideas are clothed; and the paralinguistic characteristics that 

accompany the formal language.21 Information about the historical 

and social setting of the rhetorical act can also illuminate the 

"internalized self-systems" that influenced the speaker/author's 
rhetorical choices .22

The primary criterion by which the effectiveness of a rhetorical 
act should be judged^ according to White, is the degree of

of applying pressure on the urgency" (Context, 39). Yet even this is not the 
end of the matter. As White recognizes, "It is quite possible—even likely— 
that the changed state of the original urgency will, in turn, constitute new 
provoking urgencies that give rise to later rhetorical efforts toward 
modification" (Context, 35). We see this clearly in Paul's correspondence with 
the Corinthians.
20context, 53.
21Context, 64. Because of his situational view of rhetoric, White insists that 
"in estimating rhetorical intent, it is neither necessary nor desirable to use 
psychoanalytical approaches" (73).
22Context, 74-75. Exploring the speaker/author's "self-system" can be helpful 
because "self-systems (individual or collective) condition the way persuaders 
view urgencies, audiences^! and occasions, and the ways persuaders 
conceptualize their relationships to these forces. Persuaders' self-systems 
determine their rhetorical choices, including their choices of purpose" 
(Context, 74-75). This recalls White's insistence on the importance of the 
speaker/author's perception of the audience's situation.
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"congruence" between the speaker/author's use of language and the 

various circumstantial forces that influence the rhetorical process.23 
As White notes, "A communication can be based on 'good reasons/ be 
eloquent in style, be expressive of high moral principles, have sound 
documentation and helpful internal summaries, and still be 

incongruent with other forces that help to shape the configuration in 
which the communication occurs."24 Such a communication can 
hardly be labeled "effective." White list six constraints that impinge 

upon the effectiveness of a rhetorical communication:

1. The potential for modification of the urgency;

2. The capacity of the readers/listeners to alter the urgency;

3. The readiness of the readers/listeners to be influenced;
4. The occasion—the immediate circumstances in which the 

communication takes place;

5. Relevant aspects of the persuader's self-system; and

6. The persuader s real and apparent purposes in 
communicating.

Chief among these rhetorical constraints, in White's view, is 
the audience. The success of a rhetorical communication depends in

23l^is criterion flows naturally out of what White calls the "master concept" 
of his work: "To the degree that rhetorical constraints are matched by 
appropriate rhetorical responses, persuasion can take place" (Context 36).

ccording to White (14-15), the degree of "congruence" among rhetorical 
forces is a better barometer of effectiveness than the actual "effects" of a 
rhetorical act, since "effects" are notoriously difficult to trace to a single cause 
and even an exemplary rhetorical effort can lead to limited results due to 
other forces m the configuration (cf. Demosthenes). Moreover, "congruence" 
can be evaluated in terms of "degrees," whereas "effects" are an all-or-nothing 
enterprise. °
24contexf, 17.
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large part on the willingness of the audience to allow themselves to 
be influenced by the words and ideas of the speaker/author.25 To 

induce a positive response, the speaker/author must be able to create 

a sense of coherence between the beliefs and values commended in 
the message and the prior convictions of the audience.26 The 

recipients' opinions about the character of the speaker/author and 

their perception of the degree of "fit" between the message and their 
situation will also influence their response to the message.27

In some cases, the audience may be either unable or unwilling 
to provide the response that the speaker/author desires. They might 

harbor negative feelings about the character and/or the beliefs or 

values of the person who addresses them; they might view the 
situation in different terms than the speaker/author; they might be

25As White puts it, "Persuaders do not unilaterally determine the standards 
for judgments.... Readers and listeners determine /or fhewselues whether 
they will attend to what persuaders say and what changes, if any, they will 
make in the ways they think and feel" (Context, 208-9). The importance of the 
audience's disposition is stressed throughout White's study: "How ready the 
readers and listeners are to be influenced by a message conditions the way 
they respond to what is said and, derivatively, the way they eventually 
influence the urgency. Successful persuaders accept that the potential 
responsiveness of audiences constrains what they can successfully do and say" 
(Context, 63).
26white uses the term "identification" to describe both the speaker/author's 
efforts to appeal to the beliefs and values of the audience and the audience's 
response to those appeals (Context, 17-18, 210-19). He explains the process as 
follows: "To begin persuading, an advocate must meet readers and listeners 
where they are at the outset of the communication. He or she must provide 
them with language and ideas that will enable them to perceive analogies 
between what is being said and some aspect of their own relevant knowledge, 
beliefs, values, attitudes, and behaviors. Without some initial identification, 
persuasion cannot begin. To promote further movement toward closure, the 
persuader must enable his or her readers/listeners to enlarge and reinforce 
the initial beachheads of identification and to perceive fresh areas of 
identification. The persuadees must continue to recognize analogies between 
themselves and what is being said as communication develops" (216). 
27context, 252-63.
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incapable of understanding the ideas and/or language used by the 

author; they might be divided among (or within) themselves over the 

issue; or they might simply be disinterested in the subject of the 
discourse. If the speaker/author fails to recognize and counter these 

potentially damaging influences, the practical effectiveness of the 
rhetorical act will be diminished. The effective communicator is one 

who takes full account of the capabilities and likely responses of the 

audience within a particular rhetorical context.

Evaluating Paul's Quotations

So how did Paul's predominantly Gentile churches view his 

practice of quoting from the Jewish Scriptures? Did they find his 
biblical argumentation persuasive? Or did they simply ignore it as 

obscure and/or irrelevant? Did they share Paul's high regard for the 

Jewish Scriptures, including his drive to ground Christian belief and 

practice in its words? Or did they view his biblical quotations as a 
distraction, a means of obscuring the real issues under discussion?

Questions such as these highlight how little we really know 
about the way Paul's letters were received by his first-century 

audiences. The fact that the letters were preserved indicates that at 
least some of the recipients found them valuable. Presumably these 

people also found his arguments persuasive. But how common was 
this response? The simple answer is that we do not know. We can 

guess that those whom we commonly style Paul's "opponents" were 
less than enthusiastic in their response. Most likely they brought 
forward additional arguments to counter those raised in Paul's 
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letters, perhaps including new arguments from Scripture.28 We can 

likewise assume that those who already agreed with Paul's positions 

(Prisca and Aquila, Chloe, the anti-law Galatians, etc.) found his 

argumentation convincing. For the bulk of Paul's audience, we 

simply have no information.
On the purely historical level, then, we can know very little 

about the way Paul's biblical argumentation was received in his 

churches. But careful investigation can lead us toward a reasonable 

estimation of their response. Using White's model as our guide, we 

can (a) examine Paul's rhetoric to determine how quotations fit into 

his broader discursive strategy, and then (b) compare this with what 

we know about Paul's audience to determine whether they were 

capable of responding in the way Paul expected. Prom this process 
we can develop reasoned historical judgments about the likely 

effectiveness of Paul's use of biblical quotations as a rhetorical 

strategy.

Paul's Use of Quotations

A careful exmination of the way Paul used biblical quotations in 
his argumentation yields the following broad observations.29

28Over against static and/or unidirectional interpretations of the rhetorical 
process, White describes rhetoric as a dynamic process in which the 
speaker/author, the audience, and the message are shaped and reshaped by 
the changing configuration of their relationship. We see this clearly in the 
Corinthian correspondence. As White puts it, "Any persuasive experience is 
experience of a dynamic, cyclical flow of antecedents-events-consequences 
that, in the course of its developing, encompasses not only the particular 
piece(s) of persuasion that we are interested in but also all other successful 
and abortive attempts at modification that are relevant to experiencing that 
rhetoric" (Context, 13; cf. 34-36, 208-10).
29The evidence for these conclusions will be presented in the book-length
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1. In Eugene White's terms, Paul faced a different "provoking 
rhetorical urgency" when writing to each of his churches. The 

identification of each situation as a "rhetorical urgency" requiring a 

written response reflects Paul's own perception of the circumstances 
which may or may not have coincided with the perceptions of others 

in the audience (or the "real" situation). In each case Paul crafted a 

response that he believed would persuade the audience to (a) see 

things as he did and (b) follow his advice about eliminating the 
"rhetorical urgency.,"

2. In a few of these letters (Galatians, 1 and 2 Corinthians, and 

Romans), Paul used explicit quotations from the Jewish Scriptures as 
part of his rhetorical strategy. It is probably no accident that the four 
letters in which Paul quotes directly from Scripture were written to 

churches where Paul's integrity and/or apostolic authority had been 

called into question. Apparently Paul expected that his repeated 

appeals to Scripture would reinforce his standing with the audience 
by highlighting the common bond that united them all, Jew and 

Gentile alike, around the God of Israel. He may also have hoped 

that his skill in handling the community's holy text would enhance his 

stature with the audience and thus secure a favorable hearing for his 
message.

3. From Paul's quotations we can see that he, like other Jews, 
believed that quoting the words of Scripture should close off all 
debate on a subject.30 His appeals to the authoritative text reveal

study cited in note 13.
30As Chaim Perelman observes concerning arguments from authority, "The 
greater the authority, the more unquestionable does his pronouncement 
become. The extreme case is the divine authority which overcomes all the 
obstacles that reason might raise" (New Rhetoric, 308). 
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his conviction that the words of Israel's God carry a force that 

transcends ail human argumentation. Like many other Jews, he 

expected his non-Jewish audience to share this view. By citing the 
words of Scripture, Paul sought to bring his audience face-to-face 
with the God of Israel, whose authority (he assumed) they could not 

deny. This subtle appeal to the audience's prior convictions and 

emotions would have carried great weight with those who shared 

Paul's high view of Scripture.

4. Though he wrote to predominantly Gentile churches, Paul 

often left to his audience the task of filling in the background and 

context of his biblical quotations. In other words, he expected the 
audience to participate in the construction of his message.31 To do 

so, they had to recall not only particular passages of Scripture but 

also major elements of the belief-system that they had inherited from 

Judaism. This implicit appeal to a common belief-system served as a 

bridge between Paul and his audience, allowing him to frame his 

response to the "provoking rhetorical urgency" in a way that built on 
these shared beliefs and values.32

5. Even in passages where quotations play a key role, Paul 

rarely grounds his argument on the authority of Scripture alone. His 
usual practice is to embed his quotations in a series of carefully 

structured arguments that he believes will speak to the needs and 
capacities of his audience. Some of these arguments are framed

31Wolfgang Iser (The Act of Reading: A Theory of Aesthetic Response 
[Baltimore: Johns Hopkins U. Press, 1978]) argues that this process of "filling 
in the gaps" is central to all experiences of reading, so that every encounter 
with a text is an interactive process that produces both intellectual and 
affective responses in the reader.
S^According to White's analysis, this two-way process of "identification" 
between speaker and audience is crucial to the success of any rhetorical 
endeavor—see note 26.
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around specific biblical passages, but more often Paul simply follows 

the normal canons of rhetorical speech, appealing to Scripture as 

one element in a broader argument. Occasionally Paul quotes a 

verse of Scripture not to trade on its authority, but for other reasons: 
to illustrate or exemplify a point, to say something in a particularly 

apt manner, to provide the premise of an argument, to remind the 
audience of a biblical character or event, etc .33 In these cases the 

rhetorical purpose of the quotation cannot always be determined 
with confidence.

6. To increase the chances that his audience would understand 

and respond to these "words of God" in the way he intended, Paul 

regularly adapted the wording of his quotations so as to highlight 
the link between the biblical passage and his own argument.34 He 

also routinely included introductory and/or exegetical comments 

that explained how he intended the quotation to be understood. In 

these cases we have a reasonably clear indication as to the rhetorical 
strategy that informed Paul's handling of the biblical text, though we 

cannot always be sure about ancillary aspects of the quotation.

7. Sometimes Paul fails to clarify how a particular quotation 

fits into his broader argument. In some cases the ambiguity is only 

temporary, i. e., the audience is left to puzzle about the quotation

33ln an often-cited article ("The Basic Functions of Quotation;'^ Sign, 
Language, Culture (ed. A. J. Greimas et al.; The Hague: Mouton, 1970] 690- 
705), Stefan Morawski discusses the following common reasons for quotation: 
(1) the authority function (grounding one's position in the views of another); 
(2) the erudite function (presenting excerpts from a work under review); (3) 
the stimulative-amplificatory function (using another's words in place of 
one's own argument); and (4) the ornamental function (quoting for their 
aesthetic effect). Obviously this list is too broad and generic to be of much use 
when applied to the letters of Paul.
34por evidence that Paul adapted the wording of quotations to coincide with 
his own rhetorical agenda, see the study cited in note 13. 
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until its significance becomes clear from the ensuing discussion. In 

other cases the quotation takes the place of a direct argument, 
whether because the wording of the text was deemed particularly 

apt or because Paul wanted to protect himself against possible 
challenges to his own words. In still other cases the link remains 

obscure. While it is possible that these remaining ambiguities are 
intentional,35 most rhetoricians would regard them as missteps in a 

developing argumentative strategy.

8. Paul did not quote Scripture in a vacuum. When writing to 

the Galatians and Corinthians, Paul assumes that they will 

remember at least some of his biblical teaching (e. g., the stories of 

Abraham and Moses) from his earlier visits to their communities. 

Other people had also taught from the Scriptures in these churches, 

some of them in ways that Paul believed to be wrong-headed and 

dangerous. At least some of Paul's quotations from Scripture were 

designed to counter these "false teachings" and to offer alternative 

ways of understanding the authoritative biblical text. How much 

Paul knew about these opposing viewpoints, and whether his 

"opponents" subsequently cited Scripture to counter the arguments 
raised in Paul's letters, is unfortunately lost to us. But we can be sure 

that Paul's letters represent only one stage in a developing rhetorical 
situation.

35por example, Paul may have wanted to leave the door open for multiple 
interpretations, or he may have felt that the text was clear arid required no 
comment.
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Quotations and Paul's Audience

Clearly Paul believed that direct quotations from the Jewish 

Scriptures would be an effective tool for influencing his audience to 

accept his ideas and follow his recommendations in certain areas. 
But was he correct in this view? For a piece of rhetoric to be 

effective, careful crafting alone is not enough; the work must also be 

appropriate to the audience. This means that the audience must be 
(a) capable of following the argument sufficiently to grasp the 

speaker's point, and (b) willing to seriously consider the course of 
action recommended by the speaker. If problems are anticipated in 

either of these areas, an effective speaker will take these factors into 

account and craft the speech accordingly. Was Paul an "effective 

speaker" in this sense? A review of what we can know about Paul's 

first-century audience raises serious questions about Paul's 
practice.36

1. In Paul's day, what we call "the Septuagint" (the only text 
of Scripture that Paul's Greek-speaking audience could understand) 

was a diverse collection of scrolls that did not exist under a single 

cover until the invention of the codex no earlier than the late first 
century CE.37 in view of the ongoing tensions between the early

36A more thorough investigation of the capabilities of Paul's audience can be 
found in the article cited in note 13.
3?The ambiguity surrounding the term "Septuagint" (or "LXX") in modern 
scholarship has led many investigators to adopt the designation "Old Greek" 
to refer to the (theoretical) original translation of individual biblical books. 
The label "LXX" is then reserved either for the Greek Pentateuch (so Leonard 
Greenspoon, "The Use and Misuse of the Term 'LXX' and Related 
Terminology in Recent Scholarship,'? BJOSCS 20 [1987] 21-29) or for the 
collection of translations represented in the great codices of the fourth and 
fifth centuries CE (so Emanuel Tov, "The Septuagint," in Mikra: Text, 
Translation, Reading and Interpretation of the Hebrew Bible in Ancient 



718 / SBL 1998 Sewmar Papers

Christians and many Jewish communities, it seems unlikely that 

either Paul or the recipients of his letters would have been able to 

visit the local synagogue regularly to study the Scriptures for 

themselves. As for private ownership, books (i. e., scrolls) were 

expensive in antiquity, and few people had the resources to purchase 

even a single book from the Jewish Scriptures, much less an entire 
collection .38 While it remains possible that some of the wealthy 

patrons of Paul's churches owned copies of a few key biblical scrolls, 
we have no clear evidence for such a practice in Paul's day.39 More 

likely Paul and other educated Christians followed the standard 

practice of keeping a personal notebook into which they copied key 

passages from the Jewish Scriptures whenever they gained access to

Judaism and Eady CEristianity [ed. Martin Jan Mulder; Compendia Rerum 
ludaicarum Π/1; Assen: Van Gorcum, 1988; Philadelphia: Fortress, 1988] 161). 
On the technology and use of books in the ancient world (including the rise of 
the codex in the early Christian era), see C. H. Roberts and T. C. Skeat, TEe 
BirtE of tEe Codex (Oxford: Oxford University Press for the British Academy, 
1983); E. G. Turner, Greek Manuscripts of tEe Ancient World (Princeton: 
Princeton U. Press, 1971) and TEe Typology of tEe Early Codex (Philadelphia: 
U. of Pennsylvania Press, 1977); Harry Y. Gamble, Books and Readers in tEe 
Early CEurcE: A History of Early CEristian Texts (New Haven: Yale U. Press, 
1995); and the various entries under "Buch" in Reallexicon fur Antike und 
CEristenfun? (1954).
3°On the costliness and relative scarcity of books in antiquity, see William 
Harris, Ancient Literacy (Cambridge: Harvard U. Press) 1989) 193-6, 224-5; 
Gamble, Books, 83-93. As Gamble notes, "The Scriptures of Judaism 
comprised not a single book but a collection of scrolls, five of the Torah and 
more of the prophetic books. These books were relatively costly, and their 
availability even to all synagogues cannot be taken for granted" (214).
39The possibility that local Christian leaders might have owned biblical 
scrolls for use within their congregations is heightened by recent sociological 
studies that highlight the patronal role and high social status of house-church 
leaders in the Pauline congregations. See Gerd Theissen, TEe Social Setting of 
Pauline CEristianity (Philadelphia: Fortress, 1982); Wayne Meeks, TEe First 
Urban CEristians (New Haven: Yale U. Press, 1983); Abraham Malherbe, 
Social Aspects of Early CEristianity (2d ed.; Philadelphia: Fortress, 1983). For 
more on private libraries among aristocratic Greeks, Jews, and Christians in 
antiquity, see Gamble, Books, 188-202.
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a scroll .40 For the ordinary members of Paul's churches, a first-hand 

encounter with a biblical scroll was probably an unusual event.

2. Even if biblical scrolls had been available in Paul's churches, 

most people would have been unable to read them. In his acclaimed 
study of ancient literacy, William Harris concluded that no more than 

10 to 20% of the populace could read or write at any level throughout 
the classical, Hellenistic,' and Roman imperial periods.41 In a 

subsequent investigation of early Christian literacy, Harry Gamble 

concluded that even if the early church had a disproportionate 

number of craftspeople and small business workers among its 

members, the literacy level in the earliest churches would not have 
exceeded the upper end of the range specified by Harris .42 We have 

no reason to think that Paul's churches were any different. Thus it 

seems probable that not more than a handful of people in a given 

church, those recruited from the educated elite, would have been able 
to read and study the Jewish Scriptures for themselves.43

40por evidence concerning the common practice of note-taking in antiquity 
and its significance for the apostle Paul, see Stanley, Pawl, 73-8. Several 
techniques were available: to copy the texts directly onto a papyrus scroll, to 
use one of the sturdier parchment notebooks that were already becoming 
available by this time, or to take notes onto a wax tablet and transfer them 
later to a more permanent repository. According to William Harris (Literacy, 
194), codices of up to ten wax tablets were common, with each tablet able to 
hold fifty or more words per side. For more on the technology of note-taking, 
see Gamble, Books, 50-53; Roberts and Skeat, Codex, 18-29; B. M. W. Knox and 
P. E. Easterling, "Books and Readers in the Ancient World," in Cambridge 
History of Ancient Literatare (eds. B. M. W. Knox and P. E. Easterling, 2 vols.; 
Cambridge: Cambridge University Press, 1985) 18; Frederic Kenyon, Books 
and Readers in Ancient Greece and Rome (Oxford: Clarendon, 1932) 91-92.
41Harris, Literacy, 272, 284, 328-30. Of course, literacy levels were lower for 
women than for men throughout the ancient world; see Susan Guettel Cole, 
"Could Greek Women Read and Write?" Rejections of Women in Antiawity 
(ed. Helene P. Foley; New York: Gordon and Breach, 1981) 219-45.
42Gamble, Books, 2-11.
43θη the social composition of Paul's churches, see the works cited in note 39.
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3. All of Paul's letters (and thus his quotations) were directed 

to predominantly "Gentile" congregations. Apart from the few who 

had attended the synagogue as Jewish sympathizers, we can assume 
that no one in Paul's churches had any significant knowledge of the 
Jewish Scriptures before they entered the Christian church.44 jf the 

bulk of these Gentile converts were illiterate, and if biblical scrolls 

were not readily available in the churches, then the common belief 

that Paul's audiences engaged in regular personal study of the 

Jewish Scriptures would appear to be unfounded. Whatever they 

knew about the content of the Jewish Scriptures would have come to 

them via oral instruction from the few literate and/or Jewish 
members of the congregation.45 When Paul quoted from a passage 

that they had not previously encountered, their understanding of the 
verse would have been shaped by the broader rhetorical context in 
which the quotation was embedded.46 They had no easy means of

44()f course, non-Jews were familiar with Jewish beliefs and practices, 
including their reverence for a collection of holy texts, but they did not (so far 
as we know) read the Jewish Scriptures for themselves. Even the literati of 
Greco-Roman society had wild ideas about the content of the Jewish 
Scriptures; see the citations in Menahem Stern, ed., Greece and Latin Authors 
on Jews and Judaism (3 vols.; Jerusalem: Israel Academy of Sciences and 
Humanities, 1974-84), and the discussion in Louis H. Feldman, Jew and 
Gentile in the Ancient World (Princeton, NJ: Princeton U. Press, 1993). The 
earliest non-Jewish source that reveals a familiarity with the content of the 
Jewish Scriptures is a quotation by Pseudo-Longinus in On the Sublime 
toward the end of the first century.
45Harry Gamble makes a strong argument that literacy would have been a key 
factor in determining who would be recognized as leaders in the early 
Christian community. In Gamble's words, "Given that texts were important 
to Christianity from the beginning, though only the Jewish Scriptures at first, 
it is difficult to imagine any Christian community where either no one could 
read or no authority accrued to those who could. In a community in which 
texts had a constitutive importance and only a few persons were literate, it 
was inevitable that those who were able to explicate texts would acquire 
authority for that reason alone" (Books, 9-10).
46por more on the way interpretational comments affect the audience's 
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checking Paul's usage against the original context of the quotation, 

nor of supplying any context that might have been missing.

4. Of course, illiteracy did not prevent the Gentiles in Paul's 
audience from learning something about the Jewish Scriptures. The 

Christian gospel was accompanied by biblical prooftexts from its 

earliest days, and Christian moral instruction was likewise grounded 

in part on biblical injunctions. Certain key biblical passages (e. g., the 

Ten Commandments) and stories about important biblical figures 
(Abraham, Moses, Elijah, David) were no doubt passed on orally in 

every Christian congregation. The same was probably true for texts 

that could assist the members in defending their faith before a hostile 

world. But this is a far cry from the kind of biblical knowledge that 

would be required to grasp the significance of the many quotations 
that Paul offers, for example, in Romans 9-11, especially when the 
letter was being read aloud before a gathered congregation. The 

inevitable conclusion is that only the handful of literate members who 
had time to study and discuss what Paul had said would have come 

close to understanding the full import of Paul's biblical quotations.

The Power of Quotations

So why did Paul quote so freely from the Jewish Scriptures in 
his letters to illiterate Gentile churches? Part of the reason can be 

traced to his subject matter, which at times required him to grapple 

seriously with traditional Jewish interpretations of the biblical text. 
This was especially true in cases where people were quoting 

understanding of a quotation, see Meir Sternberg, "Proteus in Quotation- 
Land: Mimesis and the From of Reported Discourse," Poetics Today 3 (1982) 
107-56, and Stanley, "Rhetoric" (note 13).
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Scripture in support of ideas that Paul felt compelled to reject, as in 
Galatians. Another factor was his own deep grounding in the Jewish 

Scriptures, which seems to have brought many quotations unbidden 

to his mind. But the primary reason was no doubt the rhetorical 

effectiveness of biblical quotations within the early Christian 

community. Paul knew that his audiences revered the Jewish 

Scriptures, even if most of them were unable to read the text for 

themselves. In this context, biblical quotations carried weight 

regardless of whether the recipients understood the reference, since 
the quotation showed the God of Israel standing firmly on the side of 

the speaker. The ability to quote and interpret Scripture can be a 

potent weapon within a religious community, especially when the 

skill is limited to a handful of practitioners, and Paul did not hesitate 
to use this weapon in his letters. Neither literacy nor familiarity with 

the original context is required for people to be moved by a citation 

from a text deemed authoritative by their community. As long as the 

recipients of Paul's letters acknowledged the authority of the Jewish 

Scriptures, quotations from the holy text would be greeted with 
respect and (Paul hoped) submission. Who would dare to argue with 
the mouthpiece of God?

Conclusions

If the rhetorical effectiveness of a biblical quotation depends on 

the recipients being able to understand and approve the author's 
handling of the biblical text, then Paul must be judged ineffective in 

many of his appeals to Scripture. But if we situate Paul's practice 
within the social context of early Christian veneration of the Jewish 
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Scriptures, we see a more effective rhetorician at work. Even if the 

audience did not fully understand Paul's quotations, their high 

regard for the source text would have insured a fair hearing for the 

arguments in which they were embedded. And the fact that Paul 
could quote and interpret such a holy text would have reinforced his 

status in the eyes of those to whom his letters were directed, thus 
enhancing the success of his rhetoric. While one could argue that 

Paul might have done better to avoid biblical argumentation 
altogether in view of the limited capabilities of his audience, we can 

hardly fault him for playing on the authority of Scripture to gain (or 

sustain) adherence to what he believed was the will of the God who 
stood behind the Scriptures.

Quotations in Galatians: A Case Study

According to most commentators, quotations from the Jewish 
Scriptures play a key role in the argumentation of Paul's letter to the 
Galatians. Yet the letter contains only nine or ten explicit quotations 

in 146 verses of text, all but one of which can be found in two 
passages, Gal 3:6-16 and Gal 4:27-30.47

So why do we have the impression that biblical quotations are 
so important in this letter? Most of us would probably say that it is 
because the quotations appear at crucial points in Paul's developing 

argument. But what makes these passages more crucial than 2:15- 
21, 3:1-5, 3:19-25, or 4:1-11? All of these passages could be said to be 

crucial to Paul's argument in Galatians, yet none of them contains 

any explicit quotations from Scripture. More to the point is the

47fhe exception is Gal 5:14, which quotes Lev 19:18. 
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observation that much of Paul's argumentation in Galatians is 

framed around references to the Jewish Scriptures, even where no 

specific verses are quoted (e. g., Gal 3:6-29, 4:21-31). But there 

remain vast stretches of text where Paul apparently felt no need to 

refer to the Jewish Scriptures to uphold his argument. So why does 

Paul quote when he does?'' Why does he choose to reproduce the 

wording of an outside text at this or that point in his developing 

argument? Unfortunately, Paul's true motives are forever lost to us. 

But we can examine his argumentation to see how it seeks to move 

the audience to adopt a particular point of view. Fortunately, Paul's 

use of quotations in Galatians is consistent enough to allow for a 

reasonably confident assessment of his rhetorical purposes.

From Paul's argument we can surmise that (a) someone in the 

Galatian churches had appealed to the story of Abraham (most likely 

Genesis 17) to argue for the circumcision of male Gentile Christians, 
and (b) many of the Galatians had found this argument convincing. 

For Paul, this was a "provoking rhetorical urgency" that forced him 

to develop a far-ranging counterargument from Scripture. Included 

in this argument was a detailed counterexposition of the story of 

Abraham. Explicit quotations were used when it appeared that they 

would add weight to the argument, but they remain only one element 

in a broader rhetorical presentation.

Most modem interpreters would agree with this overview of 

Paul's biblical argumentation in Galatians. But when we ask how a 

particular quotation helps to advance the rhetorical purposes of the 

letter, interpreters invariably talk instead about Paul's personal 

engagement with Scripture. A review of recent commentaries on 

Gal 3:10-16, for example, reveals several common topics of
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discussion: (a) how the quotation in v. 10 relates to contemporary 

Jewish interpretations of classical Deuteronomic theology; (b) how 

Paul might have read Habakkuk and Leviticus (quoted in w. 11 and 
12) as foreshadowing his own theology of "justification by faith"; (c) 
how the verse cited in v. 13 (from Deut 21:23) might have influenced 

Paul's thinking about the meaning of Jesus' death; and (d) how Paul's 
rather bizarre interpretation of Genesis in v. 16 could be said to make 

sense within the context of Paul's own theology and contemporary 
Jewish exegetical practice. These are all valid concerns, but they do 

not address the question of how the quotations in these verses help to 
advance the argument of the letter. Apart from the references to 

Abraham, Paul's theological engagement with the text of Scripture 

was largely hidden from the Galatians, who encountered Paul's 

quotations only in the context of his own argumentation. It is this 
context-of-quotation, not the original context of Scripture, that 
determined how the Galatians understood and responded to Paul's 
quotations.48

A full rhetorical analysis of Paul's quotations in Galatians is 
beyond the scope of the present study.49 But a few comments on Gal 

3:6-13 will illustrate some of the issues that might be raised by such 

an approach. In the first two chapters of Galatians (including 3:1-5), 
Paul uses a variety of rhetorical techniques to challenge the idea 
(accepted by some of the Galatians) that Gentile followers of Jesus 

must obey Torah in order to be rightly related to the God of the Jews. 
Throughout these chapters, Paul presents himself as a divinely- 

commissioned authority figure who deserves the Galatians' respect

48por more on this point, see Sternberg, "Proteus" (note 46).
fuller exposition will appear in the book-length study cited in note 13.
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and obedience. By stressing the divine origins of his ministry and 

message, Paul hopes to shame and/or frighten the Galatians into 

turning away from the teaching of his "opponents," which he rejects 
as inconsistent with his own God-given message of "justification by 

faiths Nowhere in these chapters does he discuss the merits of the 
opposing argument. The fact that it runs counter to his own teaching 

is reason enough to reject it.
When we come to Gal 3:6, however, we see a turning point in 

Paul's rhetorical strategy. Here for the first time Paul begins to lay 

out a reasoned response to the biblical arguments raised by his 

"opponents" (whom he never explicitly mentions in this section). On 

first glance, it appears that Paul has abandoned his earlier strategy 

of intimidating the Galatians with his authority in favor of 
reasoning with them from the Scriptures. But the first two chapters 

have not been forgotten; the carefully reasoned argument of Gal 3:6- 

4:7 is still the teaching of an authoritative apostle who received his 
message "by revelation from Jesus Christ" (1:12). The earlier 

assertions of authority continue to hover in the background, 

influencing the audience's reception of the message despite the more 

reasonable tone.
In w. 6-9, Paul commences his biblical argument with a rather 

cryptic commentary on the story of Abraham, the outlines of which 
he assumes the Galatians already know.50 His treatment of these

50The matter-of-fact way in which Paul introduces the figure of Abraham 
seems to imply that he may have taught the Galatians the story of Abraham 
at an earlier date. If not, one might question whether he assumed too much 
at this point, since he had no sure way of knowing what parts of the Abraham 
story had been passed on by his "opponents." For evidence that Paul had only 
limited knowledge about the situation in Galatia, see Christopher D. Stanley, 
"'Under a Curse': A Fresh Reading of Gal 3.10-14," NTS 36 (1990) 488-90. 
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verse seems designed to achieve at least three ends: (a) to recall and 
reinforce the bond that his earlier teaching had forged between 

himself and the Galatians; (b) to demonstrate his commitment to the 

authoritative Scriptures, which had been at least implicitly 
challenged by his "opponents!?; and (c) to wean the Galatians away 

from the views of his "opponents" by offering an alternative 

interpretation of the texts that they had used to support their 
positional The two quotations from Genesis (w. 6 and 8) serve to 

highlight the divine activity in the story. By embedding them in a 

carefully worded interpretive framework, Paul guides the Galatians 

toward an understanding of the story that supports his own position, 
i. e., that God planned all along to extend "righteousness by faith" to 
the Gentiles (v. 8). Thus Paul meets the challenge of his "opponents" 

in the only way he could—by arguing that the story of Abraham (as 

presented in the authoritative Scriptures) actually supports his 
position, not theirs.

In w. 10-13, however, Paul moves the biblical argument to a 
new level. Leaving behind the story of Abraham (which his audience 

seems to have known already), he proceeds to lay out new 

arguments from Scripture that he believes will reinforce his point.52 
Paul gives no indication that he expects his audience to be familiar 
with the verses cited in this passage. The interpretive comments that 
he uses to introduce each quotation serve as before to guide the 

Galatians toward his own interpretation of the verses, without

51lhese three effects correspond broadly to the appeals to pathos, ethos, and 
logos as described by Aristotle.
52This is of course only a hiatus in the argument: v. 14 links the ideas of vv. 
10-13 back to the "blessing" pronounced in vv. 8-9, and v. 15 resumes the 
reinterpretation of the Abraham story, including a quotation in v. 16 that 
clearly assumes prior knowledge of the text.
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regard for their "original sense." In fact, a reader who knew the 

original wording and context of his quotations might well have been 

bothered rather than helped by some of the biblical interpretation 

presupposed in these verses .53 The highly condensed nature of the 

argument suggests that Paul has found these same verses useful on 

other occasions, so that he can introduce them here as a set piece of 

argumentation. Unfortunately, the argument of these verses is so 

condensed that the precise link between Paul's own assertions and 

the verses cited to support them is unclear even to contemporary 
interpreters.54

Does this mean that Paul's rhetoric in these verses must be 

judged defective? Only if we assume that he meant for his audience 

to figure out and approve the implied links between his own 

assertions and the biblical text. When we recall that Paul's letters 

were written to be read aloud to a group of mostly illiterate Gentile 

Christians, this seems quite unlikely. Paul would have been aware of 
the limitations of his audience as a result of his long experience as 

both a Diaspora Jew and a Christian missionary. But he also knew 

that his Christian audience would respond more favorably to his 

arguments about law and faith if he could quote the Jewish 

Scriptures in support of his position. If the law/faith issue had 
already been raised by his "opponents," then a biblical 

counterargument would have been necessary for Paul to convince 

the Galatians of his beliefs.55

53problems include uncertainty about the way Paul understood some of the 
passages he quotes and the fact that he leaves some of his premises unstated. 
For more on Paul's treatment of the biblical text in these verses, see Stanley, 
"Under a Curse," 497-507.
54por a review of the literature on v. 10, see Stanley, "Under a Curse," 481-86. 
55while it is possible that Paul's "opponents" had already framed the relation
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At the rhetorical level, the simple fact that Paul could quote the 
Jewish Scriptures in support of his views was more important than 

the precise verses that he chose to quote. Presumably there were 

people in the audience who, given time, could have inquired into 
Pauls handling of the biblical text in order to either refute it or 

explain it to the others in the congregation. But Paul was writing to 
shape the beliefs and actions of the entire audience, not to give the 

literate members of his churches something to study. By making his 

own statements as clear as possible (w. 10a, 11a, 12a, 13a) and then 
quoting Scripture in support of his assertions (w. 10b, lib, 12b, 13b), 
Paul left the Galatians with a fairly clear presentation of his own 
ideas and the general impression that his views were firmly 

grounded in the Jewish Scriptures. What more could a first-century 
rhetor ask?

This cursory review has left much unsaid about about the way 
the quotations in w. 10-13 work to advance the argument of Paul's 

letter to the Galatians. But the material presented thus far should 

give us a fairly good sense of the rhetorical power of these verses. 

We could of course follow Plato (or Socrates) in raising questions 
about the logical and moral value of using rhetorical arguments that 

cannot be rationally substantiated by the audience, as Paul appears 
to do m w. 10-13. But Paul, like most of his contemporaries, shows 

no sign of being troubled by these concerns. Paul's rhetorical goal

between law and faith in a way that Paul deemed objectionable (e. g., that 
followers of Jesus should exhibit their faith by obeying God's laws), them is no 
evidence that they had used any of the verses that Paul cites in support of his 

f °ί ί possible that Paul himself first
called attention to the law/faith issue as a fundamental problem with their 
P°s^' It certainly would not be unusual for Paul to attack a concrete 
sJeGai^M4^ sees as the fundamental principle at stake- 
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was to win the Galatians back from what he called "another gospel·' 

(1:6), a set of ideas that in his view threatened to lead them back into 

slavery to the demonic forces they had once served. His letter shows 

that he was willing to use every rhetorical tool at his disposal to 

fulfill this God-given commission.



Apocalyptic
Greg Carey, Winthrop University

Stephen O'Leary has demonstrated that authority is an essential topo^ 
of apocalyptic argumentation.' Though based upon careful exegetical work on 
the Book of Revelation, the Millerite movement, and Hal Lindsey, this 
conclusion appears a logical necessity. Claims about the end of the world, the 
nature of heavenly and hellish realms, or the ultimate fate of human beings 
necessarily rely on revelatory experience or downright speculation; most 
hearers respond with skepticism. To a claim concerning "the things that must 
happen shortly" (Rev 1:1), the audience responds, "Who says so?" or, "How 
do you know?"^ The answer can be an appeal to the speaker's character and 
experience? "I was in the Spirit on the Lord's day" (Rev 1:10)," or "I saw, and 
behold, a door had opened in heaven" (Rev 4:1). Even apocalyptic 
interpretations of sacred texts depend upon the authoritative revelation behind 
the texts themselves.

Given the revolutionary potential of O'Leary's insights, it is appropriate 
to apply them to the larger body of early Jewish and Christian apocalyptic 
discourse. How did apocalyptic writers (and presumably, speakers) ground 
their claims? How did they construct their authority? These questions call for 
a comparative study of a wide variety of ancient texts. Such an investigation 
also demands an appropriate model for assessing authority in a diverse body 
of ancient and largely narrative texts, what I will call "narrative etAo^."

' Stephen D. O'Leary, ^rgmng tAe T Theory ofMWennMZ 7?%eroric (Oxford:
Oxford University, 1994).

2 Ibid., 203.

3 At a secondary level, it may involve claims to a singularly valid interpretation of revealed 
texts.

731



732 / SBL 199# Seminar Papers

Narrative
We may define ctAos (ηθο$) as a speaker or author's self-representation 

in the attempt to eam an audience's trust and goodwill. EtAos, then, is an 
attempt to grasp power, the authority to represent oneself and the world in a 
given rhetorical situation.

The model of narrative etAos derives from three sources: the Greek and 
Latin rhetorical tradition and its modem interpreters, contemporary literary 
criticism, especially as it relates to point of view, and theories of postcolonial 
and resistance literature. The ancient rhetorical tradition carefully examined 
the persuasive power of a speaker's character, or etLos. Its insights would 
appear to be an appropriate starting point for a study of Greek apocalyptic 
literature, like the New Testament apocalyptic literature, /fertnas, the 
Tpoca/ypse of Peter, and the Christian <S%yPines. Helpful as it is, classical 
ethical theory has its limitations for a study of ancient apocalyptic discourse. 
A large body of apocalyptic literature would have little if any connection with 
the classical tradition, and even the Greek apocalypses are not speeches but 
narratives.'* Contemporary literary theory addresses this problem through 
sophisticated analysis of how authors represent themselves and their 
experiences through narration. At the same time, postcolonial and resistance 
criticisms both enable cross-cultural awareness and heighten our awareness of 
the relationship between narration and authority, or power.

GreeL από? Latin Et/tica/ Practice
Greek and Latin rhetorical theorists recognized that etLos was an 

essential element of persuasive speech.^ While one may trace the development

" For this reason, the groundbreaking work by Bruce J. Malina and Jerome H. Neyrey 
(Portraits of Paui.' Tn TrcPaeo/ogy ofTncient Personality [Louisville: Westminster John 
Knox, 1996]) has not been particularly helpful to this study. Apocalyptic discourse is rarely 
as direct about etAos as are the encomia and public defense speeches.

s Aristotle, Phet. 1.2.3-4; 1.3.1; Cicero, De. Or. 2.114-15, 178-84; Quintilian, /nst. Or. 
4.1.5-35; 6.2.8-19; 12.1.1-3; P/tetorica adDerenniatn 1.5.8.
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of ethos in ancient theory and practice/ fbr our purposes a synchronic 
approach may be more useful· How did speakers' characters contribute to their 
arguments in antiquity?

The following discussion of classical ethos draws upon two resources. 
The rhetorical handbooks offer systematic ethical theories, while Cicero's 
speeches exemplify actual practice. Few apocalyptic writers much less their 
audiences — had ever heard of Aristotle's R/zetorzc (edited about 341 BCE), 
Cicero s De Orotore (54 BCE), the hhetorica atf (around 84 BCE),
or Quintilian s ThstitHtzo Oroto/ /o (around 94 CE)/ But these texts reveal 
more than abstract theory produced by Greek and Roman elites. Occasions fbr 
public speech were part of daily life in the ancient Mediterranean. The 
handbooks represent what was commonly practiced in the public assemblies 
of the day/ To complement the handbooks, I have chosen one example of 

in action: Cicero's political speeches, in which these techniques are 
clearly at work? Cicero so well represents Latin oratory that Quintilian cited 
his name "not as the name of a man, but as the name of eloquence itself (7ns/. 
Or. 12.1.112).'"

The handbooks agree that ethos performs an essential function in any 
speech act. Aristotle laid the groundwork fbr this view by naming ethos along 
with Zogos, an argument's rational force, and pathos, its emotional effect upon 
the audience, as the three categories of argumentative proof (πίστες; Rhet.

As does Jakob Wisse, Dthos and Pathos from Tristot/e to Cicero (Amsterdam: Adolf M. 
Hakkert, 1989).

Dates taken from George A. Kennedy; Classical .Rhetoric aw/ /A Christian aw/ Sec-alar 
Tradifionfrozn dncient to Modern Tones (Chapel Hill: University of North Carolina, 1980). 

"Rhet. 1.1.1; De Or., 1.32.46; Tnst Or. 1.10; az/Her. 1.1.1-1.2.2). Cf. Brian Vickers, Th 
Defence of Rhetoric (Oxford: Clarendon, 1988) 1.

" From Cicero's huge body of work (twenty-eight volumes in the LCL) I have chosen to 
examine Selected Political .Speeches of Cicero (ed. and trans. Michael Grant; rev. ed.; New 
York: Penguin, 1973). Citations include page numbers in Grant's edition.

'° Cited in Kennedy, Classical Rhetoric, 102; cf. Vickers, Tn Defence of Rhetoric, 76-77.
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1.2.3). Aristotle goes so far as to call ethos "the most effective means of 
proof (1.2.4). Cicero agreed, saying not only that winning over the audience 
was one of the three sources of persuasion (De Or. 2.114-115), but also that it 
could be more compelling, "when agreeably and feelingly handled..., than the 
merits of the case" (2.184).

Now nothing in oratory ... is more important than to win for the orator 
the favor of his hearer, and to have the latter so affected as to be swayed 
by something resembling a mental impulse or emotion, rather than by 
judgement or deliberation. (De Or. 2.178)

Likewise, Quintilian subordinated logical proof as less effective than ethos and 
pathos as a means of convincing an audience." Quintilian maintains that ethos 
(and here he uses the word) is most effective in "making it seem that all that we 
say derives directly from the nature of the facts and persons concerned and in 
the revelation of the character" of the orator in such a way that all may 
recognise if (6.2.13). In Quintilian's system, an appeal to ethos is absolutely 
necessary when moral character" is at issue (6.2.17).

Our synchronic approach to ethos should acknowledge an important 
conceptual shift that occurred between Greek and Latin understandings of 
ethos." While Greek ethos emphasizes the content of the speech itself, Latin 
ethos is more concerned with the broader rhetorical situation." Factors such

" Cited (but with an incorrect reference to /mr. Or. 5.19.29-31) in Vickers, Defence of 
Rhetoric, 77. The correct reference is 5.14.29-31.

'2 Mores, the word which, according to Quintilian, usually translates ηθω? (6.2.8-9).

Mores again.

'4 The distinction between Greek and Latin approaches to ethos is by no means neat or 
absolute. Latin rhetoric was heavily influenced by Aristotle, Isocrates, and other Greek 
figures, and the Greek tradition was by no means univocal. Still, the distinction does provide 
heuristic value fbr understanding how ethical theory developed over time.

'5 Wisse, DiAos and Pathos; Richard Leo Enos and Karen Rossi Schnakenberg, "Cicero 
Latinizes Hellenic Ethos," in Ethos Vew Essays tn Rhetorica/ and Critical Theory (SMU 
Studies in Composition and Rhetoric; ed. James S. Baumlin and Tita French Baumlin; 
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as the speaker's reputation and the mood of the audience become increasingly 
important. This theoretical distinction has practical implications for how we 
read apocalyptic literature. Aristotle's more intratextual approach will be 
appropriate fbr most of the apocalypses, which are pseudonymous, while 
Paul's apocalyptic e/Αοί is more clearly linked to an elusive word of 
extratextual relationships.

Despite the distinction between Greek and Latin ethical theory, several 
common motifs run throughout ancient rhetorical practice. These themes 
provide the background against which to assess ancient apocalyptic discourse.

1. Speakers sought to identify themselves as persons of vbVMe, 
AwowZe^e, rm^re motive. These values, modified from Aristotle's trilogy 
of good sense, virtue, and goodwill (Met. 2.1.5), may be variously expressed 
but are common among all the handbooks. Virtue and pure motives are most 
prominent in the tradition, as Aristotle argued that the moral purpose of a 
speech should be clear in order to establish the speaker's character (Met. 
2.21.16; 3.16.8). The Latin handbooks share a concern that speakers ought to 
remind audiences of their meritorious service in the past (^rZ Der. 1.8* 
3.6.10-12, De Or. 2.182; 7wf. Or. 4.1.7; 6.2.13). At the same time, they argue 
that speakers do well who demonstrate that they are speaking not out of greed 
or hope of glory but due to duty, friendship, patriotism, or some other altruistic 
motivation. It is even desirable that speakers should express their own 
reluctance to take the floor in the first place Der. 3.6.10-12; De Or. 2.182* 
7wr. Or. 4.1.7-10). Virtue and proper motives come together when one speaks 
from a sense of moral obligation:

For as evetything treated by the orator may be regarded from the ethical 
standpoint, we may apply the word whenever he speaks of what 
is honourable and expedient or of what ought or ought not to be done. 
(7^Z Or. 6.2.11)
By linking them to religious rhetoric, Cicero exemplifies the importance 

of pure motives. Not only does he frequently praise the gods, he often 
identifies himself with their favor and authority. The gods direct Cicero (108;

Dallas: Southern Methodist University, 1994) 191-209. 
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119); he appeals to them frequently (69; 93; 109; 126); his efforts cooperate 
with their love for Rome (110; 120-21); and his opponents are their enemies 
(121-22). Such a pious man must surely be working from pure motivations. 
He thinks of Rome before he thinks of himself (142). He represents peace 
rather than war (108), seeking reconciliation fbr his enemies (102). He holds 
pity for his enemies rather than hate (84), and though he is fearful he remains 
faithful to his duty (85; 135; 217; 318). He serves Rome even at the risk of his 
own life (87,99, 136-39, 144), but he turns down opportunities for glory and 
power (69). All he asks is that the people keep his memory (144).

Cicero confirms his virtuous intentions through crisis rhetoric. Like the 
apocalyptic visionaries, Cicero portrayed himself as intervening at critical 
moments, envisioning grand destruction and wrapping it in the rhetoric of 
ultimacy.

And yet I also have a vision of this city, the light of the world and the 
stronghold of every nation, suddenly plunged into all-engulfing flames. 
I see, in my mind's eye, our country reduced to a graveyard. I see the 
corpses of unburied citizens lying in miserable heaps.... I shudder at 
the wails of mothers, the panic flight of girls and boys, the rape of 
Vestal Virgins. (137)

As Ch. Perelman and L. Olbrechts-Tyteca point out, the urgent — the unique, 
the precarious, and the irremediable —is a rhetorical commonplace (topos) 
sure to get attention.^ While the primary effects of crisis rhetoric relate to 
pathos, there is also an ethical dimension: The speaker is represented as 
someone who is speaking from pure motives, someone who must be heard 
because she or he is addressing important issues.

Among virtue, knowledge, and pure motives, the least discussed of these 
is knowledge, though the handbooks agree that speakers ought to be broadly 
educated (cf. .Her. 1.2; Lust. Or. 12.2.1-10). The need for knowledge 
among orators may be the primary concern in Cicero's De Orotore:

'6 7%e New RAe/wic: T Treatise onTrgu/nentafion (Notre Dame: University of Notre Dame, 
1969) 91-92. Aristotle would call this the /epos of magnitude (R/zet 2.19.26-27).
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No man can be an orator complete in all points of merit, who has not 
obtained a knowledge of all important subjects and arts. For it is &om 
knowledge that oratory must derive its beauty and fullness, and unless 
there is such knowledge, well-grasped and comprehended by the 
speaker, there must be something empty and almost childish in the 
utterance. (De Or. 1.20)

Speakers in the hellenistic world sought to present themselves as persons who 
could be trusted because of their exemplary character, command over the 
subject matter, and blameless motivation.

2. Ancient rhetorical theorists approached e/hoy with cation. They 
advised speakers to construct with great care; after all, boasting would 
be a sign of υβρι$, one of the most despised personality traits in the hellenistic 
world. This caution is related to the issue of proper motivation as well, since 
judicial and deliberative speeches were not primarily meant to glorify the 
speaker. So Cicero advocates a gentle style as an indication of goodwill (De 
Or. 2.129) and modesty in approach (2.182)." And in De Arr^ne Oro/orio 
Cicero suggests that both praise and blame are achieved through narrative 
rather than propositional argument, thus "gently influencing the emotions" 
(71). As the Me/orica Derewuxm demands self-praise without arrogance 
(1.8) and Quintilian forgoes pride and elevated rhetoric (/w/. Or. 6.2.19), we 
see the dilemma the ancient speaker faced: How does one praise oneself 
without sounding boastful? Aristotle hints that building is actually a sly 
operation:

And you should at once introduce yourself and your adversary as being 
of a certain character, that the hearers may regard you or him as such;

nor for it he ^een. (Λανθάνων δε ποίει; Me/. 3.16.10, emphasis 
mine)

As an indirect means of building e/hoy, Aristotle suggests mentioning 
witnesses. If by speaking too well of oneself the speaker may incite envy —

" As we shall see below, in practice Cicero's "modesty" is often what we might call 
audacity.
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or even outright contradiction! — perhaps "we must make another speak in our 
place" 3.17.16).

Sure enough, Cicero avoids being overly arrogant by appealing to 
witnesses.'8 The city held a special day in recognition of his suppression of 
Catalina. These honors he did not confer upon himself; instead, they were 
granted by others, even the very audience he is addressing.

In the first place, you expressed gratitude to myself in superlative terms, 
and declared that it was my courage and energy which enabled the 
machinations of these traitors to be revealed. . . . And above all you 
decreed a thanksgiving in my name, an honour which no man acting in 
a civil capacity had ever been awarded before.'^
3. The handbooks all agree: applies to speakers as well as their

opponent (RAef. 3.19.1; 3.17.16; Her. 1.8; De Or. 2.182;)?° Speakers are 
to discuss their opponents' past conduct, habits, character traits, and 
motivations, simply using the same techniques they would employ in praising 
themselves (Lmt. Or. 4.1.14-15).

4. Complementing the emphasis on opponents, vivL? c/Mracferz'zan'on 
was a prominent feature of ancient stylistics. Though this characteristic stands 
in some tension with the tentative nature of ancient ethical theory, speakers and 
writers desired εναργεία?, the vivid sort of description that places things 
"before the eyes," and which was especially useful against one's enemies. A 
characteristic of ancient literary theory in general (Pseudo-Demetrius, On Sty/e 
208-22; Aristotle^Poet. 17.1; Longinus, On the Sa&hTne 15.1), it was 
effectively appropriated by the rhetorical tradition (Bhet. 1.9-10; 3.16.10; /nit.

'* This claim runs the risk of oversimplification, as Cicero could also characterize himself 
as a person of superhuman vigilance and skill. To Catalina he says, "No single thing you do, 
nothing you attempt or even contemplate, escapes my notice" (TWn'ca/ 79).

'9 132. In an earlier speech Cicero reminds the audience of what the
thanksgiving said: "because I had saved the city from the flames, the citizens horn massacre 
and Italy from war" (118).

Accordingto^dHer (1.8) and Quintilian Or. 4.1.16),goodwill may also be obtained 
through discussing one's audience (1.8).
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Or. 4.1.15)?' Cicero advised speakers to "paint their characters in words" (De 
Or. 2.184; cf. 3.202), and even Quintilian approved of exaggeration in 
characterization (fwl. Or. 4.1.15).

In the .Rhetorics ui/TTerenn/Mw we find lengthy discussions of Portrayal, 
representing a person's bodily form, Character Delineation,^ the depiction of 
someone s distinctive traits, Dialogue, imitation of a person's speech, and 
Personification,^ which among other things is "representing an absent person 
as present" (4.63-66). Ancient characterization tended to identify a subject 
with a single attribute,^ making Character Delineation especially valuable as 
a means of exposing a person's ruling passion in the public light:

Character Delineations of this kind which describe the qualities proper 
to each man's nature carry very great charm, fbr they set before our eyes 
a person's whole character ... in short, by such delineation any one's 
ruling passion can be brought into the open. (^TTer. 4.65)
Though much of what Cicero does would offend modem rhetorical 

tastes, these speeches reveal how served polemic purposes. Most 
striking is the contrast between contemporary standards of restraint and the 
intensity characteristic of ancient polemics, particularly among philosophers

Beth Innocenti ("Towards a Theory of Vivid Description as Practiced in Cicero's herring 
Orations," RAetorica 12 [1994]) argues that vivid description does not receive full theoretical 
treatment in the Latin handbooks, then goes on to fill in the gaps by connecting the references 
&om the handbooks themselves. In my opinion, the treatment in Her. is indeed 
systematic.

22 ηθοποιία in the Greek tradition according to Harry Caplan, the translator of the LCL 
edition of Her. Cf. De Or. 3.204.

22 According to Caplan, προσοποίία in the Greek tradition.

2" The most famous examples might be Theophrastus' Character ^Ae/cAe^ and Homer's 
Achilles (cf. Robert Scholes and Robert Kellogg, TAe Mmrre ofMrrraH've [Oxford: Oxford 
University, 1966] 88, 161-65). Aristotle argues for the persuasive power of drawing upon 
"what is specially characteristic of yourself or of the adversary" (TAe/. 3.16.10).
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and religionists.^ Though Luke T. Johnson generalizes that, "Abuse tends to 
gain in volume when it is powerless,"^ Cicero could be extremely vicious in 
states of relative power as well as weakness.

Cicero could adapt a mild tone when speaking of his opponents (302), 
but his vivid characterization often takes the form of demonization and 
debasement.^ He freely sketches his opponent's motives, often associating 
them with debauchery. His characterization of Catalina provides one example:

For imagine every type of criminality and wickedness that you can think 
of; he is behind them all. In the whole of Italy there is not one single 
poisoner, gladiator, robber, assassin, parricide, will-forger, cheat, 
glutton, wastrel, adulterer, prostitute, corrupter of youth, or youth who 
has been corrupted, indeed any nasty individual of any kind whatever, 
who would not be obliged to admit he has been Catalina's intimate. (97) 

The ultimate result of such characterization is a kind of dualism: Cicero 
represents the side of good against absolute evil (e.g., Po/ft/ca/ 234).
Cicero goes on, recounting Catalina's sexual offenses:

Not one single act of filthy lechery has been committed without him 
being its guiding spirit. For no one has had such a talent for seducing 
young men. He himself became the lover of a number of them, in the

25 Luke Timothy Johnson, "The New Testament's Anti-Jewish Slander and the Conventions 
of Ancient Polemic," JBL 108 (1989) 430-41; cf. Peder Borgen, "Polemic in the Book of 
Revelation," in ^nti-Bem/tAm and Early CArisfiantty (ed. Craig A. Evans and Donaid A. 
Hagner; Minneapolis: Fortress, 1993) 199-211; and Sean Freyne, "Vilifying the Other and 
Defining the Self: Matthew's and John's Anti-Jewish Polemic in Focus," in "7b Bee 
OarseZves as OfAers Bee LA"; CArAt/ans, Jews, "Others" in Late ?lnti<7aify (ed. Jacob 
Neusner and Ernest S. Frerichs; Scholars Press Studies in the Humanities; Chico, CA: 
Scholars Press, 1985) 117-143. It is evident from Cicero's speeches that at least in the Rome 
of the late Republic extremely serious charges were a comm on means of rhetorical and legal 
attack.

26 Johnson, "Anti-Jewish Slander," 424.

221 have adapted debasement as a rhetorical category from David Spurr, TAe Rhetoric of 
Empire. Colonia/ Discourse in Journalism, Trave/ Writing, and imperial Administration 
(Post-Contemporary Interventions; Durham, NC: Duke University, 1993).
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most repulsive fashion; and he disgustingly allowed others to make love 
to himself. (97)^
Such simplicity combined with vividness is the mark of ancient 

characterization, a feature we should expect to find applied to speakers and 
especially to their opponents.

5. Though Cicero argued that ethos should be constructed throughout 
the speech (ZDe Or. 2.184), most theorists especially identified ethos with the 
hegmmng one? e^ of speeches?" (We will note below that Cicero's own 
speeches concentrate ethos heavily in the exorch'Mw, narration, and epilogue.) 
Sometimes ethos is covered in discussions of arrangement, as is the case fbr 
Aristotle (Ehet. 3.14.7; 3.19.1) and the Ehetorfca ao?/Terewmow (1.8; 2.50). 
Quintilian exemplifies this tension between ethos as it works throughout an 
address and ethos concentrated in beginnings and endings. Though he locates 
ethos in his discourse on the exordium (/nst. Or. 4.1.7-29), he acknowledges 
that ethos is continuous, relevant whenever one speaks of what is right or 
expedient (6.2.10-11). While ethos is embedded in the entire text, we should 
be particularly alert to beginnings and endings.

Aorrotors m Eztermy Theory
Ancient apocalyptic discourse occurs in narrative form or presupposes 

narratives concerning revelatory experiences. Sophisticated as ancient ethical 
theory was, it lacked systematic attention to the ethical dimension of narration. 
Fortunately, the movement of literary criticism toward more rhetorical

To desire sexual penetration by a social inferior was regarded as dishonorable in the Greek 
world (John J. Winkler, The Constraints ofDesire. The ^hropo/ogy of Sex an<? Gender 
Ancient Greece [New Ancient World Series; New York: Routledge, 1990] 46-54) and 
probably among Romans as well (Dale B. Martin, "Heterosexism and the Interpretation of 
Romans 1:18-32," Eih/ht 3 [1995] 344-46).

Edward P. J. Corbett maintains that though ethos must be sustained throughout a speech, 
the introduction and conclusion are especially important (Classical Rhetoric fbr rhe AMern 
S/Mfent [2*"* ed.; New York: Oxford University, 1971] 95).
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concerns over the past three decades^" has renewed interest in the narrating 
voice. Who tells a story? How does this narrator establish relationships to the 
story being told and to its characters, as well as to the audience?

These questions have often been assigned to the literary-critical category 
of point of view. But they need not be restricted to the formalist context with 
which they are often associated, a setting in which texts are detached from their 
historical contexts and audiences?' Instead, point of view may serve as a 
rhetorical category, a means of analyzing a narrative's through the voices
which present it. Particular attention should be devoted to the formal

3° Wayne C. Booth's TAe RAeioric ofFiction (2** ed.; Chicago: University of Chicago, 1983 
[1961]) may have been the catalyst for the revival of rhetorical modes of literary criticism. 
For general announcements and retrospectives on this trend, see Susan R. Suleiman, 
"Introduction: Varieties of Audience-Oriented Criticism," in TAe Reader in tAe Text.' E^qy^ 
on Audience and /nterpretadon (ed. Susan R. Suleiman and Inge Crosman; Princeton: 
Princeton University, 1980) 7-11; Jane P. Tompkins, "The Reader in History: The Changing 
Shape of Literary Response," in Reader-Reipon.se Criticism. From Formalism to 
Post-Siractara/ism (ed. Jane P. Tompkins; Baltimore: Johns Hopkins University, 1980) 
201-26; Terry Eagleton, Literary TAeoty dn /ntrodaction (Minneapolis: University of 
Minnesota, 1983) 203-12; and Bryan C. Short, "Literary EtAos: Dispersion, Resistance, 
Mystification," in EtAos Few Essays in RAetorica/ and Literacy TAeory (SMU Studies in 
Composition and Rhetoric; ed. James S. Baumlin and Tita French Baumlin; Dallas: Southern 
Methodist University, 1994) 367.

3' The Bible and Culture Collective (TAe Postmodern EiMe [New Haven: Yale University, 
1995] 84-85) associates point of view and critics such as Wayne C. Booth with formalism, 
neglecting Booth's own self-identification with ethical (in the sense of values and morals) 
and rhetorical criticism. They do not mention the use of point of view as a category for 
feminist and ideological criticisms, as in the case of Susan Snaider Lanser, whose works do 
not appear in their impressive bibliography. Booth and Lanser are critical figures fbr my own 
approach to etAos through narrative criticism. It is ironic that the Collective neglects this 
category's potential for postmodem and liberating practice, since Michel Foucault's work 
on the power of looking and writing is a prominent feature of much postmodern criticism (cf. 
Edward W. Said, Orientalism [New York: Random House, 1978]; Spurr, RAetoric of 
Empire, 11).

Reipon.se
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apocalypses, which authorize their messages through the ethoz of their 
visionary narrators.

Wayne C. Booth's The Ahetorz'c ofFzctz'on renewed interest in narration 
in the 1960s and provided a systematic analysis of point of view.^ Booth 
contends that novels are produced fbr certain rhetorical ends. The narrator is 
the agent employed by the implied author (direct access to the real author being 
impossible) to carry out the stozy's tasks.^ The reader, then, depends upon the 
narrator fbr his or her experience of the story. In general, he or she learns only 
what the narrator reveals and perceives characters and events as mediated by 
the narrator's point of view. Booth is not so naive as to overlook the 
possibility of and need fbr resisting readers; nevertheless, even those readers 
begin with their experience of the text as narrated?'*

Booth s project implies a thorough study of the various modes of 
narration. The categories he provides include: (a) person; (b) dramatized or 
undramatized narration; (c) narrators as observers or as agents; (d) scene or 
summary narration; (e) commentary; (f) self-consciousness in narrating or the 
lack thereof; (g) distance (intellectual, moral, spatial, or temporal) between the 
narrator and the author, reader, or the characters, a category which 
encompasses reliability and unreliability; (h) isolation (being unsupported or 
uncorrected by other narrators) or its opposite; (i) privilege or limitation in 
knowledge; and (j) depth and axis of inside views of characters.^

32 7%e /Metoric of Fiction (2"** ed.; Chicago: University of Chicago, 1983 [1961]).

The distinction between implied author and narrator is not entirely appropriate to 
Revelation, since the two figures amount to almost the same character.

3" Booth calls this process surrendering to the text (Dte Company IFe .Keep, dn Edtics qf 
Action [Berkeley: University of California, 1989] 32), a task which must be performed even 
m the act of resisting it (257). For example, according to Jonathan Culler: "The practicioner 
of deconstruction works within the terms of the system in order to breach it" (On 
Deconstruction. TTteozy and Criticism q^erEtructura/ism [Ithaca: Cornell University, 1982] 
86).

33 "Distance and Point-of-View: An Essay in Classification," Essays in Criticism 11 (1961) 
60-79. This article is an expanded version of Chapter Six of Rhetoric qf Fiction.
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For our purposes, the critical thing is not so much where apocalyptic 
narrators might fit into ali these fields, but how these categories might 
enlighten our reconstruction of apocalyptic etAos. Most apocalyptic 
visionaries are first-person, dramatized narrator-agents who: use scene more 
than summary; are frequently self-conscious; maintain various degrees of 
moral and intellectual distance from their audience and characters; are 
sometimes corrected and frequently supported by other voices; are extremely 
privileged; and almost never provide deep views of their characters. Each of 
these factors provides insight into how apocalypses win their audiences' trust.

Distance between narrator and audience is a critical factor in apocalyptic 
discourse, and it lies at the heart of Kenneth Burke's ^4 PAeforic of Motives. 
Burke argues that identification is a common factor in all attempts to form 
attitudes or induce actions.^ By identifying themselves with their audiences' 
prejudices, writers and speakers may enlist them in a "partnership" of interest. 
Speakers may invite audiences to identify with their goals and values, or they 
may identify their opponents with symbols which will repulse their audiences. 
Quoting Augustine's De Doc/rmo CArM/mna, Burke suggests that a person is 
persuaded who:

likes what you promise, fears what you say is imminent, hates what you 
censure, embraces what you commend, regrets whatever you built up as 
regrettable, rejoices at what you say is cause for rejoicing, sympathizes 
with those whose wretchedness your words bring before his very eyes, 
shuns those whom you admonish him to shun... and in whatever other 
ways your high eloquence can affect the minds of your hearers, bringing 
them not merely to know what should be done, but to do what they know 
should be done??
Susan Snaider Lanser's project is similar to Booth's in that she works to 

identify how narrative techniques serve rhetorical ends. But she develops a 
more complex multi-dimensional scheme for assessing the possibilities fbr

36 .RAetoric ofMotives (Berkeley: University of California, 1969 [1950]).

3? Ibid., 50, quoting Augustine, On CAristion Doctrine, 4.12.
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narration, a framework couched less in alternative terms (e.g., dramatized 
versus undramatized narrators) than in positions on relative poles (e.g., degree 
of privilege). And Lanser is more engaged in a specific mode of ideological 
analysis: she wants to know how gender interacts with authorial authority?^

Lanser employs speech act theory as a means of assessing narration: 
fictions seek to perform specific actions.^ This reading strategy tends to close 
the distance between author and audience, as every aspect of a text is the 
author's ideological product.^ Unless a text indicates otherwise, the narrator 
is directly identified with the implied author.'" The goal is to assess ideology 
at work in various levels and kinds of narration, "the act of using language 
. defined, constrained and conventionalized according to a system of values, 
norms, and perceptions of the world.

Lanser divides the modalities of narration into three categories: status, 
contact, and stance. Each of these fields includes many more sub-groups, too 
many to be summarized here, Statns pertains to the narrator's qualifications: 
his or her identity, credibility, sincerity, and skill. This category somewhat 
resembles Aristotelian ethos, and it addresses the narrator's representation as 
a person who knows what she or he is talking about. The difference is that 
Lanser is describing fiction rather than prescribing rhetoric: she does not judge 
more knowledge or skill as necessarily better than less. Contact involves the 
narrator's relationship to an audience, a concern similar to that of the Latin 
tradition. Is the narrator self-conscious, confident, formal? Does she address 
the audience directly and show respect far them? Stance reflects the narrator's 
perspective toward the message, including her or his ideological and

33 The Narrative ^4ct.' Point o/Ti'ete in Prose Fiction (Princeton: Princeton University, 1981); 
Fictions of dadwrity: Women Writers and Narrative Foice (Ithaca: Cornell University, 
1992).

39 t/arra/ive Tc/, 67-73.

"° Cf. ibid., 18, 32, 64.

9' Ibid., 151; Fictions of4at/wi% 16.

^IVarrative det, 64.
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psychological point of view. Of course, narrators may employ the points at 
which their stance coincides with the audiences' as a step toward transforming 
the audiences' view on other matters/" On the other hand, narrators who seem 
particularly concerned with their audiences' response, or who go out of their 
way to defend themselves, may lack confidence that their messages will be 
well-received.'*''

Booth and Lanser enable us to make careful discriminations concerning 
how apocalyptic narrators construct ethos. What do they know, and what do 
they tell? How do they align their perceptions with those of God and their 
audiences? How do their angles of vision manipulate their audiences' 
perception of them and their opponents? When we ask questions like these, we 
enhance our understanding of apocalyptic ethos.

Narrative Author ity in Theories of Resistance Literature
A large body of apocalyptic literature reflects concerns with imperial 

domination. Relationships of domination and resistance lie at the heart of 
postcolonial and resistance literature and theory. Such discourses share an 
assumption with the rhetorical tradition and the literary theorists we have 
reviewed above: Textual strategies reflect and affect social and political 
conditions and behaviors. "Worlds exist by means of languages," according 
to one team of postcolonial critics/" and the textual construction of worlds is 
a site of struggle.^ Resistance literatures tend to reject aesthetic 
understandings of literature/" arguing that technology is politics, technique is 
ideology in action. "Postcolonial criticism bears witness to the unequal and

"3 216-17. Cf. Burke, Rhetoric ofMotives, 46; Perelman and Olbrechts-Tyteca, New

Rhetoric, 320.

44 Narrative ^ct, 178. Cf. Booth, Rhetoric ofFiction, 179.

45 gm Ashcroft, Gareth Griffiths, and Helen Tiffin, The Empire Writes Roch. Theory and 
Practice in Post-Co/onia/ Literatures (New Accents; New York: Routledge, 1989) 44.

44 Barbara Harlow, Resistance Literature (New York: Methuen, 1987) 2.

" Ibid., 40. 
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uneven forces of cultural representation involved in the contest for political 
and social authority within the modem world order."^

The practice of narration is especially important to postcolonial critics 
like the Nigerian author/critic Chinua Achebe. In his reading of /fear/ p/' 
Darkness, Achebe holds Joseph Conrad responsible fbr his first-person 
narrator, Marlow, who is a vehicle fbr "the dehumanization of Africa and 
A&icans."^

But if Conrad's intention is to draw a cordon sandaire between himself 
and the moral and psychological malaise of his narrator, his care seems 
to me totally wasted because he neglects to hint however subtly or 
tentatively at an alternative frame of reference by which we may judge 
the actions or opinions of his characters. It would not have been beyond 
Conrad's power to make that provision if he had found it necessary/" 
By contrast, Achebe's own novels employ narration as a liberating 

practice. Achebe, like other postcolonial writers, uses fiction as a means of 
critique toward relations of domination/' His novel Things Fa// Apart, the 
first of four novels which represent Nigeria in successive stages of colonialism 
and independence,52 presents a complex but coherent portrait of an Ibo culture 
before contact with European colonizers as well as a representation of the 
Europeans themselves. He often uses inside views of characters to 
demonstrate African ambivalence toward Europeans and vice versa. For 
example, a first encounter with white missionary preaching leads one village

Homi K. Bhabha, "Postcolonial Criticism," in Redrawing tAe Boundaries. The 
Tbans/ormation of Lng/ish and American Literary Studies (ed. Stephen Greenblatt and Giles 
Gunn; New York: Modem Language Association of America, 1992) 437.

"9 "An Image of Africa," Massachusetts Review 18 (1977) 788.

5° Ibid., 787.

9' Cf. Harlow, .Resistance Literature, 36-37; Ashcroft, Griffiths, and Tiffin, The Dnpire 
Writes Back, 32-33.

99 Things Fa// Apart (African Writers Series 1; Postmouth, NH: Heinemann, 1962 [f958]). 
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leader to conclude that the Europeans are crazy, while his son sits captivated.^ 
These inside views are a rich resource for parody and irony; many of Achebe's 
Europeans believe they embody liberal or progressive values even though they 
actually slander Ibo culture. While one European administrator reflects on his 
bringing civilization to Africa, he plans a book: TAe Paci/icatKw qf tAe 
Prwwrive Tr/Aes q/'tAe Lower TV/ger.^ His plan provides the novel's last words 
just as it expresses Achebe's salient conviction: Books function within and 
contribute to relations of domination and resistance. Narration, the power to 
represent oneself and the world, is always an act of power; the relationship 
between writing about and being written about is one of domination.^ 
Moreover, given enough emphasis and time, representation becomes 
"reality."56

Because resistance theorists take seriously the power of representation 
they work to destabilize the apparent monolithic authority of narrators, 
reporters, and so forth. Gayatri Chakravorty Spivak uses deconstruction to 
identify "traces" left over in what seem to be self-contained descriptions. The 
idea is that when one group characterizes itself as superior to another, it is 
often avoiding its own vulnerability.?? And David Spurr's rhetoric of colonial 
journalism and travel writing reveals that their representation of colonial 
subjects represents an attempt to cover European insecurity.^ Booth and 
Lanser share this sentiment: When narrators go to great lengths to demonstrate

Ibid., 101-04.

5' Ibid., 148.

Cf. Edward Said, Oriento/wm (New York: Random House, 1978) 32, 308; "The World, 
the Text, and the Critic," in Critical TAeoty -Since F/oio (ed. Hazard Adams; rev. ed.; Fort 
Worth: Harcourt Brace Jovanovich, 1992) 1218. Both Said and David Spurr (RAetoric of 
Empire) rely heavily upon Michel Foucault for their perspectives.

56 Cf. Edward Said, "Orientalism Reconsidered," Cultural Critique 1 (1985) 92.

57 in OtAer ^briiE.' Ewayr in CuZturaZEoZiticj (New York: Routiedge, 1988) 46.

RAetoric of Empire.
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control over the subject matter, they likely betray anxiety for their own 
authority.59

Counter-discourses such as postcolonial and resistance literatures 
struggle against appropriating the ethos' of the imperial center/" Though 
asserting difference from the center may be an effective rhetorical device/' 
difference always defines itself by what it excludes/^ The danger is 
"counter-determination," the symmetry between a resistance discourse and that 
which it seeks to decenter/^ When some apocalyptic discourses demonize 
political powers, they replicate the imperial ethos.

ResM/ts
Ancient ethical theory, literary criticism on narration, and postcolonial 

and resistance theories contribute to a multidimensional model of narrative 
ethos. Greek and Roman ethical conventions provide a primary context against 
which to read apocalyptic ethos. To my knowledge, however, ancient Greek 
and Latin critics did not discuss narrative voice much, and not at all in terms 
of authority. Contemporary literary critics do, and some of them connect what 
would seem to be stylistic insights on point of view with acute ethical and 
ideological analysis. Moreover, postcolonial and resistance discourses identify

^Lanser,IVarrafive det, 178; Booth, .Rhetoric ofFiction, 179.

5° This theme permeates Ashcroft, Griffiths, and Tiffin, .Empire Writes Each. Cf. Linda 
Hutcheon, The Politics qfPosimodernism (New Accents; New York: Routledge, 1989), for 
the thesis that one is always implicated in the object of criticism, what she calls 
"complicitous critique." ,. Richard Terdiman argues that "counter-discourses are always 
interlocked with the domination they contest" (Discourse/Counter-Discourse; The Theory 
and Practice of Symbolic Resistance in Wneteenth-Century France [Ithaca: Cornell 
University bf985] 16).

5* Cf. Harlow, Resistance Literature, 29; Neil ten Kortenaar, "Beyond Authenticity and 
Creolization: Reading Achebe Writing Culture," ΡΛΤΤΤ 110 (1995) 41.

^Terdiman, Discour.se/Counter-Discourse, 278.

Ashcroft, Griffiths, and Tiffin, Empire Writes Each, 170.

Discour.se/Counter-Discourse
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narrative voice with power, and they question whether and how representation 
can be iiberative. These resources iead to a model of narrative a vehicle 
fbr examining how apocalyptic writers constructed their authority to be heard. 
Their works are assertions of power, attempts to reconfigure themselves, their 
audiences, and the world.

in Apocalyptic Discourse
Apocalyptic literature and motifs thrived among Jews and Christians, 

The literature ranges from revelations of historical salvation to tours of 
otherworldly realms, and it emerges from concerns as varied as apostasy, 
oppression, theodicy, and dissent. Despite the variety within the literature, 
with complex lines of dependence and innovation, certain consistent tqpoi 
emerge^ The question is not literary dependence but the conventions 
available to apocalyptic writers and their audiences. Specifically, how do the 
Jewish apocalyptic texts construct etAoi? And how did first century Christians 
employ apocalyptic to authorize their own messages?

1. The most prominent and universal means of achieving apocalyptic 
ef/xM was/weMi/onywwfy, "a constant feature of Jewish apocalypses."^ Almost 
all apocalypses (those defined as members of the genre) claim to report visions 
of venerable figures of the distant past, especially persons with mystical 
associations like Enoch, Moses, Baruch, Isaiah, Daniel, Peter, and Paul. That 
"Enoch walked with God — and then he was not, fbr God took him" (Gen 
5:24) was ample cause fbr mystical and even eschatological speculation. And 
Moses, an authoritative figure through the Exodus and his reception of the 
Torah, had other apocalyptic credentials. Not only had he heard God's voice, 
he had even seen God (Exod 34:6-9). In addition, God had once ambushed 
Moses with the intent to kill him (Exod 4:24). God had promised safety to 
Baruch "wherever you might go," even in the midst of worldwide judgment

S'* The erAos of the Jewish and Christian KAy/Zine Orac/eF differs greatly from the vast 
majority of apocalyptic texts.

66 John J. Collins, TAe T/wca/ypn'c imagination. Tn /ntroi/ncAon to tAe JewisA Matrix of 
CAwhaniry (New York: Crossroad, 1984) 211.
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(Jer 45:5). But the book of Jeremiah does not teil us where Baruch finaiiy 
settled, thus making him a fitting object of mystical speculation. Daniel 
appears to have been a legendary figure associated with wisdom and 
righteousness, as in Ezekiel (14:14; 28:3) and the Ugaritic tale of Aqhat.^ 
Within the Christian literature, Isaiah had received the vision of God's throne, 
Peter had been present during Jesus' transfiguration and apocalyptic 
discourses, and Paul had traveled to the third heaven. Other figures who had 
mystical associations and became "authors" of apocalyptic literature include 
Adam, Shem, Abraham, and Elijah.

We can only guess whether the first audiences of 7 Enoch or Daniel 
considered the names on their title pages to represent their authentic 
authorship. We can conclude, however, that pseudonymity played a necessary 
role in these texts' self-representation. Pseudonymity is so universal among 
ancient apocalypses as to be listed among their defining characteristics.^ Yet 
despite its widespread occurence, little has been done to identify the role of 
pseudonymity toward the rhetorical effect of ancient apocalypses.

Kenneth Burke's rhetoric of identification may provide a clue as to 
pseudonymity's contribution to apocalyptic rhetoric^ By identifying 
apocalypses with legendary figures, their authors sought instant identification 
with authoritative mystical traditions. In some cases, pseudonymity 
automatically offers the audience a sense of the author's character. By the time 
7 Enoch had approached its present form, Enoch, never a developed character

Ibid., 69.

67 Philipp Vielhauer and Georg Strecker list pseudonymity Erst among the Exed features of 
Jewish apocalypses ("Apocalypses and Related Subjects: Introduction," in Yew Testament 
Apocrypha. Fbhone Two: IFrtEngs Re/ate<7 to tAe ^pojt/ej; ^pocatyp.se.s' and Related 
Thth/ectr [rev. ed.; ed. Wilhelm Schneemelcher; tans. R. McL. Wilson; Louisville: 
Westminster/John Knox, 1994] 545), while Klaus Koch listed it among the six typical 
features of apocalypses (The RedMcovety ofdpocahpttc [SBT 22; Naperville, IL: Alec R. 
Allenson, 1972] 26).

63 Rhetoric ofMottves, 46. For Lanser, this device would enable more intimate contact with 
the audience.
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in the Hebrew Bibie, had become a topos of speculation: "Enoch pleased the 
Lord, and was transformed, as an example of repentance to the nations" (Sir 
44:16). And, "No one has been created upon the earth the like of Enoch, for 
he was taken up from the earth" (Sir 49:14).

2. Legends concerning an apocalypse's implied author or the origin of 
its revelation provided a second standard apocalyptic ethical technique. The 
case of Daniel is the best-known example, but many other apocalypses narrate 
how pious persons receive supernatural revelation. Several apocalypses, 
including 2 Barach, 3 Barack, and 4 Ezra, depict how sincerely their 
protagonists mourn Jerusalem's fate. Fasting and prayer mark their preparation 
fbr the mystical experience, as it does fbr Daniel (6:10-13; 9:3-21) and for 
Enoch (J Enoch 12-13; 39:9-14; 84).^

As a result of their prayer and fasting, visionaries often receive words 
of divine commendation. After Daniel's prayer of confession, he learns his 
special vocation:

Daniel, I have now come forth to instruct you in wisdom. At the 
beginning of your prayer a word came forth, so I came to announce it to 
you; fbryou are the chosen person (Dan 9:22-23,LXX; cf. 10:11,19)?° 

Likewise, Hermas, who is continually fasting and confessing his sins, receives 
commendation for his piety (e.g., 2:4; 7:2; 9:1-9; 22:4; 112:2).

Particularly flattering to the protagonists is the narration of their 
intercession on behalf of the people. This device demonstrates their intimacy 
with God and access to divine knowledge. Eowth Ezra is perhaps the finest 
example of this process, though we may observe similar devices in 7 Enoch,

69 Christopher Rowland (The Open .Heaven: &udy of^poca/ypitc in dadawm and Bar/y 
ChHM'andy [New York: Crossroad, 1982] 215-31) argues that apocalyptic visions probably 
did follow preparation by meditation and fasting.

9° Both Theodotian's Greek (άνήρ Επιθυμιών σΰ it) and the Hebrew (ητ) τωδωμξ) are 
syntactically problematic. Cf. Paul Joilon, ^4 Grantwar of BiMica/ Hebrew [Subsidia Biblica 
14; 2 vols.; trans, and rev. T. Muraoka; Rome: Editrice Pontificio Istituto Biblico, 1991] 
§136e);andBDF §165.
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Daniel, 2 Earac/t, and 3 Earac/zf* Much of Eberth Ezra is structured as a 
dialogue: Ezra intercedes with God on Israel's behalf.

I was troubled as I lay on my bed, and my thoughts welled up in my 
heart, because I saw the desolation of Zion and the wealth of those who 
lived in Babylon. My spirit was greatly agitated, and I began to speak 
anxious words to the Most High ... (3:1-3).^

In reply, God sends Uriel as an angelic mediator of the revelation.^ But Ezra 
is still dissatisfied: Why have God's people been handed over to Gentiles 
(4:22-25)?

From these dialogues Ezra emerges as a pious person who is at once 
humble before the divine but tenacious regarding Israel. Ezra resembles other 
great characters like Abraham (Gen 18:16-33) and Moses (Exod 33:12-23) 
who step between God and the people. These characters are specially favored, 
even chosen, by God and mediate knowledge of God's purposes which would 
otherwise be inaccessible to their communities. Their compassion moves them 
to risk their own welfare in an effort to address God.

Occasionally a prophetic call might precede the apocalyptic vision. In 
the ^poca/ypye of^Ara/taw (9:1-10), 4 Ezra (1:4-11), and Revelation (1:12- 
20), these calls echo canonical models. When Abraham hears a voice calling 
his name twice, his response echoes that of Samuel: "Here I am" (9:1; cf. 
1 Sam 3). In Ezra's case the word of the Lord commands, "Go and declare to 
my people their evil deeds" (1:4), vaguely echoing Isaiah 58:1. And in 
Revelation the risen Christ commands John to write down the things he sees 
(1:19; cf. 21:5; 22:16), a motif with several prophetic parallels (e.g., Isa 8:1; 
Jer 30:2; 36:2, 28; Ezek 43:11; Hab 2:2).

7' Note especially 7 EnocA 12:1-6; 13:6-7; 84:5-6; Dan 9; 2 BarucA 6:2; 21:1-26; 3 BaracA 1. 

^Quotations from the Pseudepigrapha follow those in <97?.

73 One of the curious things about apocalyptic literature is the confusion among levels of 
discourse. The reader is often unsure whether God is speaking directly or through an 
intermediary, nor is one sure whether God is being addressed directly. In 4 Ezra, the word 
of the Lord comes to Ezra (1:4), Ezra responds by consulting an angel (2:44), Ezra addresses 
the Most High (3:3), and is answered by the angel Uriel (4:1).



754 / SBL 1993 Seminar Papers

Prophetic calls and divine commendations are ethical devices. They use 
multiple levels of narration and heavenly witnesses to attest to the visionaries' 
character. By setting them apart as persons especially meriting divine 
revelation and by aligning their knowledge and point of view with that of God, 
these methods certify their character and access to hidden knowledge.

3. Mbi/es q/' revelation through which the visionary gains access to 
knowledge and the Harare of tAat ^now/ebge provide another cluster of ethical 
devices, especially in the formal apocalypses. The types of knowledge vary, 
including dreams, dialogues with heavenly figures, tours of heavenly regions, 
and esoteric knowledge concerning primeval history or the fundamental 
elements of the universe. What does not vary is that the knowledge is 
otherwise inaccessible. Christopher Rowland's shorthand definition of 
apocalyptic as "knowledge of the divine mysteries through revelation"^ may 
appear reductionist, but it emphasizes the power of apocalyptic rhetoric to 
represent itself through the absolute certainty of eyewitness accounts.

Knowledge is crucial to any speaker's credibility. Paul's three most 
impassioned defenses of his ministry all reflect apocalyptic etAoy. In 
defending his apostolic message of the resurrection, Paul asserts that Jesus 
"was revealed (ωφθη) also to me" (1 Cor 15:8). And his opposition to what 
he considers to be "different" or "other" gospels in 2 Cor 11-12 and Gal 1-2^ 
rests upon his "apocalypse of Jesus Christ" (αποκαλύψεων ' Ιησού Χριστού, 
Gal 1:12) and "visions and apocalypses (οπτασίαν «at αποκαλύψεων) of the 
Lord" (2 Cor 12:1). Only in his most desperate struggles does Paul invoke his 
revelatory experiences^

74 Open Heaven, 9.

73 Only here does Paul use such strong language: άλλον Ιησουν and εϋαγγέλίον ετερον 
(2 Cor 11:4); ετερον ευαγγελίαν (Gal 1:6); and άλλο εϋαγγέλίον (Gal 1:7).

74 See Alan F. Segal, Pan/ tAe Convert.' TAe ^posto/ate anr/ Apostasy of San/ tAe PAariyee 
(New Haven: Yale University, 1990) 36-37, fbr the possibility that both Gal 1:12 and 2 
Cor 12 refer to Paul's conversion experience as well as bibliographic notes on the scholarly 
debate of this problem. J. Christiaan Beker (Pan/ tAe 4po^t/e. TAe TriwnpA of Gori in Life 
anii TAougAt [Philadelphia: Fortress, 1980] 42-47) associates Gal 1 with 2 Cor 10-13 on the
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Apocalyptic knowledge often follows a complicated path. In J EarMch, 
Baruch passes through four heavens and stands at the gate of the fifth, where 
God dwells. In the first four heavens, Baruch sees things that other mortals 
cannot see. What he does not understand an angel interprets fbr him. But there 
are secrets even Baruch cannot know. When he arrives at the fifth heaven, 
Baruch cannot see what is going on. Baruch's relation to his audience, then, 
is that of an especially privileged human being. He shares what he has learned 
about the most holy of realities, but the limits to his knowledge strengthen his 
contact with the audience.

Such knowledge rarely comes easily. Almost always visionaries need 
help in understanding their revelations. Daniel, for example, struggles to 
understand a vision, so God sends Gabriel (8:16) to explain things. In another 
case, Daniel hears ambiguous references to the amount of time for the 
eschatological tribulation. When Daniel asks fbr specifics, they are not 
available: "Go, Daniel, fbr the words are sealed up tight (έμπεφραγμένοί καί 
έσφραγίσμένοί) until the end time" (12:9).^

EbMrrA Ezra may present the most compelling struggle fbr heavenly 
insight in apocalyptic literature. Ezra confesses that Israel has indeed been 
sinful, but he questions why Babylon should prosper while Zion is desolate. 
Surely Babylon is no less sinful than Jerusalem? But the angel Uriel 
challenges Ezra.

Uriel: Your understanding has utterly failed regarding this world, and 
do you think you can comprehend the way of the Most High?
Ezra (always humble): Yes, my lord.

same grounds that I do — that Paul is fighting for his authority B and argues that Gal 
1:12-17 relates Paul's "conversion story" (6). My point here is that in defending his 
authority Paul sometimes appeals to his revelatory experiences.

7? Paul (2 Cor 12:4) and the narrator of Revelation (10:4) also receive knowledge they cannot 
repeat (Jean-Pierre Ruiz, "Hearing and Seeing but Not Saying: A Look at Revelation 10:4 
and 2 Corinthians 12:4," SRLSP 33 [1994] 192).
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Uriel· I have been sent to show you three probiems. If you can solve 
one of them fbr me, I also will show you the way you desire to see, and 
will teach you why the heart is evil. (4:1-4)

Confronted by his inability to pass the tests or to understand the divine ways 
(4:10-11), Ezra falls on his face and says, "It would be better fbr us not to be 
here than to come here and live in ungodliness, and to suffer and not 
understand why" (4:12). This, then, is the plot of 4 Ezra: Ezra seeks 
understanding, and he receives revelations, but the process is a constant 
negotiation between Ezra and the Most High. Finally, almost as a necessary 
conclusion, Ezra is given a drink which instills in him (and five accomplices) 
the wisdom necessary to restore the Bible and to draft sevently books fit only 
for the wisest of the people.

Sometimes the revelation overcomes the visionary physically.^ As Ezra 
awakens after the conclusion of one vision, his "body shuddered violently, and 
my soul was so troubled that it fainted" (4 Ezra 5:14). What happens then is 
common for those points when a visionary is overwhelmed: the angel holds 
him, strengthens him, and sets him on his feet (5:15). Daniel is likewise 
overcome by his visionary experiences. After the vision in ch. 7, his face pales 
but he discusses the experience with no one (7:28). A similar pattern occurs 
in 10:7-10, in which Daniel loses his strength and becomes extremely pale 
before entering a trance. When the angel touches him, all Daniel can do is rise 
to his hands and knees. And when Daniel hears the heavenly voice addressing 
Gabriel, he is frightened and falls on his face. The angel comforts him, puts 
him into a deep sleep, and causes him to stand (8:16-18). The effects become 
even more severe after the vision when Daniel becomes exhausted and remains 
ill fbr several days (8:27).

Such palpable effects confirm the authenticity of the revelatory event. 
The angel usually intervenes so as to preserve the visionary from 
overwhelming fear or severe physical harm, revealing the narrator's divine 
approval. Moreover, the visionary's response echoes that of biblical characters

78 For a discussion of the simiiar physical effects of merhahah experiences, see Rowland, 
Open Heaven, 229-36. Similar effects occur in 7 Enoch 14:14, 24; Rev ; and Herm. 9:5. 
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who have encounted the divine gloty/" lending verisimilitude to his character. 
Again preserved is the delicate balance between extraordinary privilege and 
human limitation.

What are we to make of apocalyptic modes and levels of knowledge in 
terms of ethos? Commissioned by God to perceive secrets, visionaries stand 
out as persons of extraordinary knowledge as well as virtue and pure motives. 
But visionaries are limited in terms of their knowledge, and their bodies 
experience exhaustion in the face of divine mysteries. While visionaries' 
knowledge marks them as different from the rest of humanity, their limitations 
invite a sense of identification from their audiences. Enhancing this contact 
visionaries always respond to their experiences in ways their audiences will 
approve.

4. Allusion to ancient myths also enhances apocalyptic ethos. Paul D. 
Hanson's study of early apocalyptic eschatology in the Hebrew Bible 
emphasizes how the Divine Warrior myth contributed to the rise of Jewish 
apocalyptic eschatology,*" an insight Norman Cohn makes the guiding 
principle fbr understanding "apocalyptic faith." According to Cohn, the 
cosmic struggle between the forces of order and those of chaos is the 
mythological thread which runs throughout Near Eastern history and energizes 
both early Judaism and Christianity.*'

Combat between chaos monsters and YHWH figures prominently in 
Hebrew Bible mythology.^ John employs this tradition to identify the imperial 
cult, represented by the Beast from the Sea and the Other Beast, with the 
ultimate powers of evil. The Other Beast promotes worship of the First Beast

E.g., Ezek 1:28-2:2;* Gen 32:18; and Isa 6:5. And cf. Exod 33:20, in which God warns that 
"a person shall not see my face and live."

"° The Down of^poca/yptic: TAe /Fistorica/ and Sociological .Roofs pfdewish d^ocalyptic 
-Eschatology (rev. ed.; Philadelphia: Fortress, 1979) 404-05.

s' Cosmos, Chaos and rhe ^brld to Come: The Ancient Roots ofdpocaiyptic Faith (New 
Haven: Yale University, 1993).

" E.g., Ps 74:13-14; 89:9-10; Job 9:13; 26:12-13; Isa 27:1; 30:7; 51:9-11; Ezek 32:2-8). 
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as it exercises authority over the earth (Rev 13).^ As part of a much larger 
network of negative allusions in Revelation, they contribute to John's ethos by 
attacking his opponents and demonstrating his continuity with the biblical 
tradition.^

To be sure, ancient myths of primordial events, cosmic conflict, and the 
afterlife occur frequently in apocalyptic literature. A certain conservative 
effect marks these allusions. Narrators who appeal to ancient visions of order 
demonstrate their own awareness of a culture's roots, establishing their 
credibility as persons who identify with order and peace. While this appeal 
suggests conservative ideals, it need not preclude revolutionary functions.^ 
The appeal to foundational cultural myths provides an audience a point of 
identification that can legitimate or subvert the existing order.

5. The narrative framework of the apocalypses enables various modes 
of address to the aadlence. Sometimes the audience "overhears" discourse 
about itself; in other cases intermediate characters within the narrative sit in the 
implied audience's place.

33 Detailed studies include Adela Yarbro Collins, The Combat Myth in the Booh of Revelation 
(HDR 9; Missoula: Scholars Press, 1976); John M. Court, Myth and TTistoty in the Booh of 
Revelation (Atlanta: John Knox, 1979); and Jan Willem van Henten, "Dragon Myth and 
Imperial Ideology in Revelation 12-13," SBLSP 33 (1994) 496-515.

M Sophie Laws, /n rhe Light of the Lamb.' imagety, Parody, anti Theology in the Apocalypse 
of John (GNS 31; Wilmington: Michael Glazier, 1988).

33 por the debate concerning the social contexts and functions of apocalyptic discourse, see 
Hanson, Down of Apocalyptic, esp. 228-79; Stephen L. Cook, Prophecy and Apocalypticism. 
The Posrexilic Social Setting (Minneapolis: Fortress, 1995); Jonathan Z. Smith, "Wisdom 
and Apocalyptic," in Map & not Territory: Riadies in the History of Religions (SJLA 23; 
Leiden: Brill, 1978) 67-87; and Wayne A. Meeks, "Social Functions of Apocalyptic 
Language in Pauline Christianity," in Apocalypticism in the Mediterranean IPbrld and the 
IVear East. Proceedings of the international CoIIogaium on Apocalypticism, L^psala, 
Augast 72-77, 7979 (ed. David Hellholm; Tubingen: Mohr, 1983] 687-705. Though taken 
somewhat out of context, John J. Collins' assessment is also appropriate here: "Apocalyptic 
thought allows for considerable fluidity in its mythological conceptions" (Apocalyptic 
imagination, 85).
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We may observe both methods at work in 2 Farxc/:. First, Baruch 
mentions that there are two groups among God's peopie — those moving away 
from the Law and those returning to it — and asks God about their fates. God 
answers that evil will come to the apostates but good to those who have 
believed (42:1-2). Another example of this device occurs in chs. 44-47, in 
which Baruch calls his son along with some of the elders and tells them how 
to admonish the people. In both cases the audience hears about itself through 
Baruch's conversations with other characters in the narrative.

Second, the audience sits in the place of the people in chs. 31-34. 
Baruch speaks in future terms of what is fbr the historical audience a past 
event: the Temple's destruction. But the audience also hears a message which 
applies in its own time:

We should not... be so sad regarding the evil which has come now, but 
much more (distressed) regarding that which is in the future. For greater 
than the two evils will be the trial when the Mighty One will renew his 
creation. (32:5-7) '

2 ends with an extended hortatory letter from Baruch to the scattered 
nine and a half tribes. But Baruch ties the letter around an eagle's neck and 
sends it away. Again the intended audience hears the letter as if it were 
addressed to them: they are told to read it in their assemblies and to meditate 
upon it during feasts (86:1).

This indirect approach of addressing an audience, though properly 
related to patAoi, is also an ethical device. By gaining fictional distance from 
the intended audience, it avoids direct confrontation. In doing so, it 
"mystifies" the relationship between the historical author and the intended 
audience. The actual author is enabled to engage the audience without facing 
possible challenges to his or her authority; instead, the audience overhears 
authoritative figures such as God, Baruch, or Enoch. Even if the audience 
remains unconvinced that these persons are in fact the ones who have spoken, 
the person ultimately accountable still manages to linger in concealment.

6. CrMM rhetoric also contributes to apocalyptic ef/xM. As we have seen 
in Cicero's speeches and the rhetorical tradition, crisis rhetoric implies that the 
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speaker is working from pure motives. So prominent is this crisis rhetoric in 
apocaiyptic literature that until recently it was common to locate apocalyptic 
as a discourse of the oppressed. One scholar, David Hellholm, has taken this 
feature of apocalyptic discourse to be the distinguishing function of 
apocalypses in general.

We may observe crisis rhetoric at work in 4 Ezra. Ezra is lying in bed 
disturbed by Jerusalem's destruction, and he questions God: Why destroy 
Jerusalem and let Babylon (Rome) continue to prosper (3:1-3, 28-36)? Ezra 
learns that he is living near the end of the age, when the evil which has been 
sown in the world will bring forth its harvest (4:26-28). A day is coming 
which will feature terror and iniquity with cosmic disturbances (5:1-13). Near 
the end of 4 Ezra is a warning. The last days are near, complete with 
multiplied evils. It is time to put away mortal concerns and dwell on heavenly 
things (14:10-18).

Crisis rhetoric also empowers the Book of Revelation. John's vision 
applies to "the things which must happen soon" (1:1; 22:6). Distress, 
imprisonment, and martyrdom define the present (1:9; 2:10, 13; 5:9). The 
letters to the seven churches (chs. 2-3) all promise that whoever conquers the 
present age will receive eschatological rewards.

Crisis rhetoric identifies with an audience's sense that it is living in 
particularly difficult times. At the same time, crisis serves et/xM. Crisis rhetors 
demonstrate their pure motivations by affirming the epochal significance of the 
present.

Conclusion
Apocalyptic discourse provides powerful resources for building ef/xM. 

The tqpoi discussed here are provide a starting point fbr further investigation. 
Authors almost always write in the names of prominent or enigmatic figures 
from Israel's past, often contributing legends that characterized them as 
persons of extraordinary virtue and privilege. Through dreams, dialogues with 
heavenly figures, tours of heavenly regions, and lessons about primeval history

*6 "The Problem of Apocalyptic Genre and the Apocalypse of John," 36 (1986) 27. 
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or the fundamental elements of the cosmos visionaries demonstrate their 
exclusive knowledge. These experiences often leave them terrified or 
exhausted, reminding the audience of their humanity. The apocalypses identify 
with the audience's cultural heritage and desire fbr stability by alluding to 
ancient myths in which order overcomes chaos. Using direct address, they 
invite the audience to share their construction of reality, which is marked by 
crisis. Crisis rhetoric demonstrates the visionary's goodwill while affirming 
the audience's sense that its struggles are of cosmic significance. From a 
rhetorical perspective, apocalyptic discourse is an especially effective means 
fbr establishing authority.



The Lamb in the Rhetorical Program of the Apocalypse of John
LOREN L. JOHNS
BLUFFTON COLLEGE
BLUFFTON, OHIO

INTRODUCTION

The Apocalypse of John is rich in its potential for being studied 
via rhetorical criticism. The author is eager to "persuade"! his audi­
ence and he uses a sophisticated rhetorical style to do so. The goal of 
his persuasion cannot be defined in narrow, deliberative terms, such 
as might be used in identifying a clear set of desired actions. The goal 
of his persuasion is nothing less than a realignment of allegiances 
and a radical revolution in his audience's world view. The apocalyp­
tic vision in this book represents an imaginative relocation of the 
community's self-understanding that will have significant social con­
sequences. That is why definition, redefinition, and parody are cen­
tral to his rhetoric.^

11 am using persuade here in the broader, more encompassing sense char­
acteristic of rhetorical criticism generally, not in the narrower, logocentric sense. 
The persuasion of the Apocalypse is primarily a persuasion to see the universe 
through different lenses, to effect a world view that fits with the understanding 
of Jesus' slaughter as the key to victory over evil.

.. ? On redefinition and parody as central characteristics in the rhetoric of 
the Apocalypse, see esp. James H. Charlesworth, "The Apocalypse of John: Its 
Theology and Impact on Subsequent Apocalypses," pt. 2 in The New Testament 
Apocrypha and Pseudepigrapha: A Guide to Publications, with Excursuses on Apoca­
lypses, edited by James H. Charlesworth (Metuchen and London: The American 
Theological Library Association and Scarecrow Press, 1987), pp. 19-51; and 
Sophie Laws, In the Light of the Lamb: Imagery, Parody, and TTwoiogy in the 
Apocalypse of John (Wilmington, Del.: M. Glazier, 1988).
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In her essay, "A Rhetorical Analysis of Revelation,'^ Elisabeth 
Schussler Fiorenza has called for a paradigm shift in the interpreta­
tion of Revelation—a shift "from an allegorical-spiritual, predictive- 
literalist, or historical-factual paradigm to a rhetorical-evocative para­
digm that can do justice to the sociohistorical matrix as well as to the 
literary-dramatic character of the book.^ Fiorenza has helpfully 
emphasized the ethical and political potential of a hermeneutic that 
privileges a rhetorical approach to this book.

This paper confirms the identification of the Apocalypse as an 
example primarily of epideictic rhetoric emphasizing πάθος, and 
then shows how the lamb Christology works rhetorically to inform 
and sustain a stance of nonviolent resistance over against the forces 
of compromise in first-century Asia.

THE RHETORIC OF THE APOCALYPSE

It is not necessary to suppose that either the author or his audi­
ence were highly familiar with the study of rhetoric. This essay does 
not suggest that the author self-consciously used Greek rhetorical 
conventions or that his audience identified the conventions he used — 
at least on the conscious level.4 Rather, this essay suggests that rhe­
torical criticism is a tool that can help the reader —whether ancient or 
modern—to apprehend how this book communicates and to appre­
ciate what it "does" to the reader and why.

Although Robert Royalty has emphasized the epideictic nature 
of the book's rhetoric, Elisabeth Schussler Fiorenza warns against 
identifying any one of the three modes of rhetoric—epideictic, delib­
erative, and judicial—as central at the expense of the rest.^ She main-

3 Elisabeth Schussler Fiorenza, "A Rhetorical Analysis of Revelation," in 
the Introduction to Reueiation: Vision of % Just fVor/J (Proclamation Commentaries: 
Minneapolis: Fortress Press, 1991), pp. 20-37.

4 Cf. Robert M. Royalty, Jr., "The Rhetoric of Revelation," Society of BibZica? 
Literature 1997 Seminar Papers (No. 36; Atlanta: Scholars Press, 1997), pp. 596-617; 
esp. 600-602. Adding "at least on the conscious level" recognizes the fact that all 
communication depends upon conventions learned at the subconscious level.

$ Fiorenza, "Rhetorical Analysis," p. 26. 
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tains that ail three have shaped parts of the Apocalypse. The oracles 
of Revelation 2-3, with their appeal to decision and their emphasis on 
the requisite deeds of the seven churches in the immediate future, 
have a clear deliberative edge to them. And there are signs of judicial 
rhetoric in the bitter denunciation of Rome, the condemnation of the 
author's opponents in Rev 2-3, and the calls for the reader to judge 
the claims of those who call themselves one thing, but are not A But, 
Fiorenza concludes, "to decide for one [mode of rhetoric] over and 
against the other would not enhance but diminish our readings."?

Royalty nevertheless claims that, for several reasons, epideictic 
rhetoric predominates:

First, epideictic tries to affect an audience's view, opinions, or 
values. ... Second, epideictic rhetoric includes speeches of praise 
(encomium, panegyric, laudah'o) and blame (ψόγος, uifuperatio) of 
persons and cities. ... Third, epideictic rhetoric is distinguished 
by its amplification (εργασία, amp/i/icaho) of topics and imagery; 
vivid description (έκφρασις); and compassion (σύγκρισης). All 
three of these characteristics are prominent features in Revela­
tion^

The phenomenon of naming in the Apocalypse supports the 
identification of this book's rhetoric as epideictic.^ The author uses

6 The examples of se(/-naming are all positive claims to authority or priv­
ilege that are challenged by the author: those who call themselves apostles and 
are not (2:2); those who call themselves Jews and are not (2:9; 3:9); and the 
woman Jezebel, who [falsely?] calls herself a prophet (2:20).

The examples of judicial rhetoric could be multiplied if one expands the 
definition of judicial rhetoric to include in it forms of argumentation that were 
developed by apocalypticists and other ancient Jewish and Christian writers, as 
Robert G. Hall argues we should. See Robert G. Hall, "Arguing Like an Apoca­
lypse: Galatians and an Ancient Topos Outside the Greco-Roman Rhetorical Tra­
dition," NTS 42 (1996), pp. 434-53.

? Fiorenza, "Rhetorical Analysis," p. 26.

s Royalty, "The Rhetoric of Revelation," pp. 601-2.

9 On naming, see the excellent paper by Edith M. Humphrey, "On Visions, 
Arguments and Naming: The Rhetoric of Specificity and Mystery in the Apoca­
lypse," a presentation at the annual meeting of the Society of Biblical Literature,
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names, epithets, and sobriquets to reshape the perceptions and world 
view of his audience and to make subtle normative claims on reality. 
Epideictic rhetoric is the rhetorical mode that privileges blame and 
praise. Naming in the Apocalypse is one of the more effective ways 
in which the author blames and praises. This naming evokes stories 
and images, and places value—both positive and negative—on the 
individuals, groups, or deities thus named. The author employs all 
three of the traditional modes of proof in the Apocalypse_ ήθος, 
πάθος, and λόγος—but not in equal proportion: pathetical proofs 
(πάθος) pervade this book.

Despite Royalty's correction of Fiorenza, we should be cautious 
about under-appreciating the deliberative edge to the epideictic rhet­
oric of the Apocalypse. Epideictic is "the most difficult to define"!" of 
the three universal species of rhetoric. Nevertheless, epideictic and 
deliberative rhetoric clearly overlap.!! George Kennedy warns that "a 
great deal of what is commonly called epideictic is deliberative, writ­
ten in an epideictic style."!!

A good example of the overlap in these categories can be found 
in the macarisms" of Revelation. The author pronounces macarisms, 
or blessings, in the first and last chapters of the Apocalypse book on 
those who respond to or "keep" what John writes. Although mac­
arisms are a medium of praise that formally fit well with epideictic 
rhetoric, the macarisms of the Apocalypse highlight and evoke the 
readers' praxis, their response to the words of this book:

San Francisco, November 1997. (The present author gained access to this paper at 
http://www.wright.edu/academics/faculty/dbarr/ humphrey.htm).

10 George A. Kennedy, New Testament Interpretation Throng/: Rhetorical 
CntM'snt (Studies in Religion; Chapel HUI, N.C.: University of North Carolina 
Press, 1984), p. 73.

Gf. Aristotle, Rhetoric 1.9.35—37; cf. also George A. Kennedy, Classical 
Rhetoric and Its Christian and Secular Tradition /row? Ancient Times to Modem Times 
(Chapel Hill, N.C.: University of North Carolina Press, 1980), pp. 73-75; and 
Kennedy, New Testament Interpretation, pp. 73-74.

i! Kennedy, Classical Rhetoric, p. 74.

http://www.wright.edu/academics/faculty/dbarr/
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1:3 Blessed is the one who reads aloud and those who hear 
the words of the prophecy and who keep what is written in 
it, for the time is near.

14:13 Blessed are the dead who die in the Lord from now οηΤΑ,ί
16:15 Blessed is the one who stays awake and who keeps his or 

her clothes on.^
19:9 Blessed are those who have been invited to the lamb's 

wedding reception.
20:6 Blessed and holy is the one who has a part in the first 

resurrection.
22:7 Blessed is the one who keeps the words of the prophecy 

of this book.
22:14 Blessed are those who wash their robes.

All of the "blessings" in the book relate in some way to the resistance 
ethic of the book. The occasional editorial address to the implied 
reader underscores this deliberative agenda: "Here is a call for the 
endurance of the saints, those who keep the commandments of God 
and hold fast to the faith of Jesus" (14:12). Thus, whatever else we 
conclude about the purpose of this book, a central part of its purpose 
was to effect a faithful response on the part of its hearers/readers—a 
rhetorical function normally associated with the deliberative.

Since deliberative rhetoric emerges more clearly in the pro­
phetic oracles of Revelation 2-3, it is not surprising that John T. Kirby

13 Those who die in the Apocalypse are those who maintain "faithful wit­
ness."

ii Clothing in the Apocalypse represents the righteous deeds of the saints; 
cf. 19:8.

is Despite Stephen Goranson's efforts to argue to the contrary (Stephen 
Goranson, "The Text of Revelation 22.14," NTS 43 [1997]: 154-57), the reading, 
πλύνοντες τας στολάς αΒτών (those who wash their robes) in 22:14 has better 
external witnesses and is the more difficult reading, compared to ποι,οΰντες τάς 
έντολάς cebtou (those who do his commandments). While "doing his com­
mandments" is certainly an important concern for the author, it is more likely 
that a later scribe was perplexed by a blessing on those who washed their robes 
(which is nevertheless in keeping with 7:14; cf. also 3:4-5,18; 6:11; 15:6; 16:15; 
19:8,14) than by a blessing on those who do his commandments. In practical 
terms, there is little difference between the two readings.
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identifies deliberative as the primary rhetorical mode of the Apoca- 
lypse.M Royalty rejects Kirby's identification and charges that Kirby 
has inadequately appreciated the rhetorical purposes of the Apoca- 
lypse.i?

The rhetoric of the Apocalypse is more negative than positive 
in its expression. It is primarily dissuasive, rather than hortatory,is 
insofar as its burden is that of resistance-resistance to moral com­
promise, to false allegiances, and to false world views. The Apoca­
lypse has much more to say about what generally is wrong in the 
readers' world than what generally is right-about what wot to do, 
than what to do positively.

Nevertheless, the actions encouraged by the author are vague 
or immaterial to the central rhetorical force of the book, suggesting 
that epideictic rhetoric is central to the book after all. Kennedy notes 
that even "funeral orations and panegyrics [as prime examples of 
epideictic rhetoric] were intended to be persuasive and often imply 
some need for actions, though in a more general way than does delib­
erative oratory."19 if he is right, then the category of rhetoric that best 
fits the Apocalypse is epideictic. At the heart of the Apocalypse is a 
concern to reform, even revolutionize, the values and world view of 
the readers.

Thus, while epideictic rhetoric predominates in the book, delib­
erative concerns are not far behind. The sort of proper world view 
and values envisioned by the author are those that will lead to proper 
action, which necessarily entails a concern for how the community of 
the faithful should therefore live. In Kennedy's words, even epideic­
tic rhetoric can "take on a more or less subtle deliberative purpose,"2°

16 John T. Kirby, "The Rhetorical Situations of Revelation 1-3," NTS 34 
(1988), 197-207.

I? Royalty, "The Rhetoric of Revelation," p. 602, note 22.

is On the categorization of deliberative rhetoric as hortatory and dissuas­
ive, see Aristotle, Rhetoric 1.3.3; and Kennedy, New Testament Interpretation, p. 20.

19 Kennedy, New Testament Interpretation, p. 73.

19 Kennedy, New Testament Interpretation, p. 74.
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and we see this happening in the Apocalypse. It is not just vision or 
imagination with which the Apocalypse is concerned, but with will 
and intentionality.21

Furthermore, recent students of rhetoric have affirmed the 
power of epideictic rhetoric to shape the social sphere. Depending on 
the view of the author, epideictic rhetoric can shore up the status ^uo, 
reaffirming traditional values in a nonthreatening way, or it can have 
sweeping social implications. In either case, the inculcation of values 
is not politically neutral or inherently conservative; rather, by focus­
ing on values, epideictic rhetoric not only "messes with the mind" of 
the readers, both individually and collectively; it also represents a 
socially significant act.22 John used the tools this sort of rhetoric pro­
vided not only to criticize the prevailing values of the seven 
churches, but also to suggest the sorts of values that were in keeping 
with the new order being revealed by God. With this in mind, we are 
now prepared to examine more directly the role of the lamb in the 
rhetorical program of the Apocalypse.

THE LAMB IN THE APOCALYPSE

Some commentators have made the mistake of analyzing the 
image of the lamb through a narrowly conceived symbol analysis, 
without adequate attention to how the book's lamb Christology fits 
with other key elements in the rhetoric of the Apocalypse. These key 
elements include, among other things, its understanding of "conquer­
ing" (2:7,11,17, 26; 3:5,12; 5:5; 6:2; 11:7; 12:11; 13:7; 15:2; 17:14; 21:7), 
its emphasis on being a faithful witness (1:2, 5, 9; 2:13; 3:14; 6:9; 11:3, 
7; 12:11,17; 15:5; 17:6; 19:10; 20:4; 22:16,18, 20), and the power of the 
Apocalypse to shape one's world view through naming (in both 
praise and blame). One of the key studies of the Apocalypse is that of 
the "naming" of Christ in this book.

21 Cf. Amos N. Wilder, "The Rhetoric of Ancient and Modem Apocalyp­
tic," Interpretation 25 (1971), pp. 436-53, esp. p. 453.

22 For a helpful and insightful analysis of epideictic rhetoric's propensity 
to shape the social sphere, see Takis Poulakos, "Towards a Cultural Understand­
ing of Classical Epideictic Oratory," in Pre/Text 9 (1988), pp. 147-166.
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The Christology of the Apocalypse is dynamic rather than 
static. While there is an obvious interest in names and titles, there is 
little interest in arguing for one title as over against another or for 
establishing the implications of any particular title. Titular ap­
proaches to the study of the Christologies of the New Testament tend 
to be reductionistic in assuming that the weight of an author's Christ­
ology can be and is carried in the titles used by that author. If we 
understand title in its narrower sense, then most of the "titles" that 
appear in the book are not really titles at all, and none is the key to 
the Christology of the Apocalypse.

The author applies many images to Christ in the Apocalypse as 
part of his strategy of naming. While names for God and for Christ 
abound, so do names for Satan, for the beast-indeed for anyone, 
mythological or historical, who opposes the will of God. The prepon­
derance of participial constructions indicates that the author has a 
dynamic understanding of Christ and of his work. Even traditionally 
weighty titles, such as Son of God and "son of man, are used so 
infrequently and inconsequentially as to suggest their relative unim­
portance.^ The key to appropriating the author's Christology lies in 
responding to the prophetic word, in recognizing the power of 
Christ's presence in the worshiping community, and in understand­
ing both the power and the ethical relevance of his death and 
resurrection for lives of faith in the first century C.E.

Names and epithets used of Christ include Jesus Christ (1:1, 2, 
5); the faithful witness (1:5; cf. 3:14); the firstborn from the dead (1:5); 
the ruler of the kings of the earth (1:5; cf. 17:18); the one who continu­
ally loves us (1:5; cf. 3:9); the one who has freed us from our sins with 
his blood (1:5); Jesus (1:9 [Us]; 12:17; 14:12; 17:6; 19:10 [Us]; 20:4; 
22:16); the voice (1:12); one like a son of man (1:13; 14:14), the first 
and the last (1:17; 2:8; 22:13); the living one (1:18); the one who holds

For a careful investigation of the "Son of Man" "title" in the Apoca­
lypse, see A[dela] Yarbro Collins, "The 'Son of Man' Tradition and the Book of 
Revelation," in 77κ Messiah: Developments in Earliest Judaism and CEristianity, 
edited by James H. Charlesworth, in collaboration with J. Brownson, Μ. T. Davis 
S. J. Kraftchick, and A. F. Segal (Minneapolis: Fortress Press, 1992), 536-68. See 
esp. p. 568: "The use of the quasi-titular definite form of the phrase is apparently 
unknown to the author of Revelation." 
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the seven stars in his right hand (2:1; cf. 3:1); the one who walks in 
the midst of the seven golden lampstands (2:1); the one who has the 
sharp, two-edged sword (2:12); the Son of God (2:18); the one who 
has eyes like a flame of fire (2:18); the one whose feet are like bur­
nished bronze (2:18); the one who searches mind and heart (2:23); the 
one who has the seven spirits of God and the seven stars (3:1; cf. 2:1); 
the holy one (3:7); the true one (3:7); the one who has the key of 
David (3:7); the one who opens and no one will shut (3:7); the one 
who shuts and no one opens (3:7); the Amen (3:14); the faithful and 
true witness (3:14; cf. 1:5; 19:11); the beginning of God's creation 
(3:14); the lion from the tribe of Judah (5:5); the root of David (5:5; cf. 
22:16); the lamb (5:6, 8,12,13; 6:1,16; 7:9,10,14,17; 12:11; 13:8; 14:1, 4 
[Ms], 10; 15:3; 17:14 [Ms]; 19:7, 9; 21:9, 14, 22, 23, 27; 22:1, 3; cf. 13:11; 
lamb is modified by έσφαγμένον [slaughtered] in 5:12 and 13:8); 
messiah (11:15; 12:10; 20:4, 6; cf. 1:1, 2,5); child (12:5); male son (12:5); 
the one who is about to rule all the nations (12:5; cf. 7:17); lord of 
lords (17:14; 19:16); king of kings (17:14; 19:16); lord (11:8; 14:13; 
22:20); the one who sits on the cloud (14:15,16; cf. 14:14); the word of 
God (19:13); the one who sits on the horse (19:19, 21); the alpha and 
the omega (22:13; cf. 1:8 and 21:6, where this phrase refers to God); 
the beginning and the end (22:13; cf. 1:8""" and 21:6, where this 
phrase refers to God); the bright morning star (22:16; cf. 2:28); and 
Lord Jesus (22:20,21).n

The one name that is used more than any other is Mmb. The 
Greek word here is άρνίον, one of eight words used for lamb in the 
Septuagint. This particular word appears in Ps. 114(113):4, 6, where it 
"translates" in Isaiah 40:11^1, where it "translates" Π*?Β; in Jer­
emiah 11:19, where it "translates" 033; and in Jeremiah 50(27):45, 
where it "translates" ]ΝΚΠ It also appears in Psalms of Solomon 
8:23, where there is no Hebrew equivalent.

The variety of Hebrew words behind the term suggests that 
there is more than mere translation going on here. In each of these 
contexts, the Iamb in question is not a literal, flesh-and-blood lamb,

M For a fuller description of these titles, see Appendix II of my disserta­
tion: Loren L. Johns, The Origins and Rhetorical Force of the Lamb Christoiogy of the 
Apocalypse of John, Ph.D. dissertation (Princeton, N.J.: Princeton Theological Sem­
inary, 1998).
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but rather a symbol for something. Furthermore, in each case, άρνΐον 
is used symbolically to signify vulnerability.

άρ^Λον is never used in the Septuagint with reference to the 
Passover victim, the sacrificial lamb, or the Suffering Servant of 
Isaiah. The word is not used of rams in the extant Greek literature. 
This observation suggests that the theme of vulnerability be investi­
gated in the Apocalypse to determine the appropriateness of this 
symbolic association.

From a rhetorical-critical perspective, it is not enough simply to 
identify a symbol's linguistic background or its tradition history, nor 
to define its role within literature by reducing it to an "essence," nor 
simply to identify its referent. The exegete of the Apocalypse is not 
one who strives to crack a code. Rather, one must, in Elisabeth 
Schussler Fiorenza's words,

trace [a symbol's] position within the overall form-content 
configuration (Gestalt) of Rev. and see its relationships to other 
images and within the 'strategic' positions of the composition. ... 
Only a 'proportional' analysis of its images can determine what 
they are about within the structure of the work determining the 
phase of action in which they are invoked.^

Thus, even if the seven lampstands "are" the seven churches 
(1:20), simply them as such reveals only a part of the
image's capacity to communicate. And to say that the lamb in Revela­
tion "is" Jesus does little justice to its capacity to communicate, as it is 
with identifying the λόγος of the prologue of the Fourth Gospel as 
Jesus. These identifications may be accurate, but they do not fully 
mine the meaning capacity of the symbols. Rhetorical criticism moves 
beyond mere "identification" and/or source criticism to ask about 
the nature, function, power, imaginative force, and effect of the sym­
bolic system being constructed in the text.

The semantic value or overall cultural Gestalt attributed to 
animals in the Graeco-Roman world was significant. Although the 
"meaning" of the ram varied from region to region and from one era 
to the next in the Graeco-Roman world, there was at least a more sig-

25 Elisabeth Schussler Fiorenza, The Book of Revelation.' Justice und Judgment 
(Philadelphia: Fortress, 1985), p. 188.
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nificant and well-formed cultural Gestalt for the ram than there was 
for the lamb. Rams were generally considered more valuable than 
lambs in sacrifice. With few exceptions, lambs were not considered 
particularly valuable or desirable as sacrificial victims, comparatively 
speaking. In Egypt, rams were associated with creation, an associa­
tion Philo knew.26 In some localities rams symbolized fertility, while 
in others, protection. While the lion was the preeminent symbol of 
aggressive violence in sculpture, iconography, and the Homeric epic, 
the wolf was the preeminent symbol of aggressive violence in most 
Classical Greek literature. The ram was the preeminent symbol of 
defensive violence in Egypt. Although the association of the ram with 
fertility and violence did not extend to the lamb, both rams and 
lambs were widely associated with divination and the consultation of 
oracles in Greece, even though rams predominated in Egypt.

Symbolic values reflected in the Aesopic traditions clearly 
attribute to sheep—and especially to lambs—the value of vulnerabil­
ity?? They were not necessarily victims, but they were vuiueraMe. In 
the Aesopic traditions, lambs often appear in relation to wolves, their 
mortal enemy. The vulnerability of the lamb is also central to the 
animal's semantic value in Homer, though its archetypal enemy there 
seems to be the lion. What emerges most significantly in relation to 
the Apocalypse is the fact that lambs in the Graeco-Roman world 
were most often and most directly associated with divination, with 
the consulting and interpretation of oracles, and with vulnerability.

But vulnerability hardly seems to fit the rhetoric of the Apoca­
lypse! The lamb of the Apocalypse is a strong and victorious charac-

26 Philo, Works of PMo; Complete ami Uwakriilged, translated by C. D. 
Yonge, with an introduction by David M. Scholer (Peabody, Mass.: Hendrickson 
Publishers, 1993), 842-43. This particular work, "Questions and Answers on Gen­
esis," is not extant in Greek and does not appear in the Loeb editions.

2? The symbolism most consistently associated with lambs in these fables 
revolves around the vulnerability of the lambs (cf. Babrius 51; 89; 93; 113; 128; 
132; Phaedrus 1.1; 1.17; Perotti's Appendix, Fable 26; Other Aesopic Fables, nos. 
160, 209, 234, 342,366, 451, 595, 596, 636, 655, and 705). In some of these cases the 
vulnerability of the sheep is not the fable's main concern, but is part of the fable's 
set-up for another point, revealing that the vulnerability of the sheep or lamb is 
part of the deep structure of the symbolic language in the Aesopic tradition. 
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ter. In Revelation 6 the kings of the earth and the magnates, the gen­
erals, the rich and the powerful—indeed, everyone, both slave and 
free, called to the mountains and rocks, "Fall on us and hide us from 
the presence of the One seated on the throne and from the wrath of 
the lamb" (6:15-16)! This is no sweet lambkin, but a powerful and vic­
torious hero!

It was apparently the inappropriateness of this conception of 
the Iamb as a cute, dear lambkin that propelled Friedrich Spitta to 
translate άρνιον as ram" and to look for a militant conquering ram 
tradition in Early Judaism?" If vulnerability is in view in the Apoca­
lypse, it can only be a gutsy, costly, and effective kind of vulnerabil­
ity and an apocalyptic challenge to the usual meaning and value of 
vulnerability.

Unfortunately, despite the fact that many Bible dictionaries and 
commentaries on the Apocalypse appeal to a supposed militaristic 
lamb-redeemer figure in Early Judaism, there is little evidence to sup­
port such a tradition. Joachim Jeremias,^ Traugott Holtz/" and 
Sophie Laws"* have denied that such a tradition existed. At the same 
time, other commentators have spoken confidently about the warrior 
Iamb figure in Early Judaism and have appealed to traditions about 
that figure in explaining the origins and function of John's Iamb 
Christology. Scholars who appeal to some version of the lamb­
redeemer figure in Early Judaism as a key to understanding the 
symbolism of the lamb in the Apocalypse include such scholars as

Friedrich Spitta, "Christus das Lamm," in Streit/ragen der Geschichte Jesn 
(Gottingen: Vandenhoeck und Ruprecht, 1907), pp. 172-223.

Joachim Jeremias, "άμνός, άρήν, άρνίον," in Theological Dictionary of the 
New Testament, edited by Gerhard Kittel, translated and edited by Geoffrey W. 
Bromiley (Grand Rapids: Wm. B. Eerdmans Publishing Company, 1964), 1.338- 
41.

'' 3° Traugott Holtz, Die Christologte dec Apocalypse des Johannes, 2nd ed. 
(Texte und Untersuchungen, vol. 85; Berlin: Akademie, 1971), pp. 48-50.

33 Sophie Laws, In the Light of the Lamb: Imagery, Parody, and Theology in the 
Apocalypse of John (Wilmington, Del.: M. Glazier, 1988), pp. 27-28.
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Raymond Brown,32 George Wesley Buchanan,33 R. H. Charles,^ 
Jacques M. Chevalier^ C. H. Dodd,33 Ernst Lohmeyer/7 Josephine 
Massyngberde-Ford,33 Leon Morris,39 Robert H. Mounce/" Charles H. 
Talbert/* and Etienne Trocme/2

Raymond E. Brown, The Gospel According to John, 1-XII: A New 
Translation with introduction and Commentary, 2d ed. (The Anchor Bible, vol. 29; 
Garden City, N.Y.: Doubleday & Co., 1981), pp. 58-60.

33 George Wesley Buchanan, The Boole of Revelation: Its Introduction and 
Prophecy (New Testament Series, vol. 22; Lewston/Queenston/Lampeter: Mellen 
Biblical Press, 1993), pp. 149-50.

34 R. H. Charles, A Critical and Exegeticai Commentary on the Revelation of St. 
John, Vol. 1 (The International Critical Commentary; Edinburgh: T. & T. Clark, 
1920), p. 141.

33 Jacques M. Chevalier, A Postmodern Revelation: Signs of Astrology and the 
Apocalypse (Toronto: Toronto University Press, 1997), p. 250.

33 C. H. Dodd, The Interpretation of the Fourth Gospel (Cambridge, England: 
Cambridge University Press, 1953), p. 236.

37 Emst Lohmeyer, Die Ofenbarung des Johannes, 6th ed. (Handbuch zum 
Neuen Testament, no. 16; Tubingen: J.C.B. Mohr, 1953), pp. 51-55.

3s J. Massyngberde Ford, Revelation (The Anchor Bible, vol. 38; Garden 
City, N.Y.: Doubleday & Company, 1975), pp. 88-89.

39 Leon Morris, The Gospel According to John, 2nd ed. (Grand Rapids, Mich.: 
Eerdmans, 1995), p. 129.

4" Robert H. Mounce, The Book of Revelation (New International Commen­
tary on the New Testament; Grand Rapids, Mich.: Eerdmans, 1977), p. 145; cf. 
also Robert H. Mounce, "Christology of the Apocalypse," Foundations 11 
(January-March 1968): 42-51.

44 Charles H. Talbert, The Apocalypse: A Reading of the Revelation of John 
(Louisville: Westminster John Knox Press, 1994), p. 29.

47 Etienne Trocme, "Lamb of God," in The Oxford Companion to the Bihle, 
edited by Bruce M. Metzger and Michael D. Coogan (New York and Oxford: 
Oxford University Press, 1993), pp. 418-19.
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From a rhetorical-critical point of view, the stakes in this debate 
are high. If these scholars are right in positing a traditional militaris­
tic lamb-redeemer figure in Early Judaism, then this could easily 
clarify how and why John chose to portray Christ as a lamb, and 
what force it carries in the book. The image of Christ as άρνίον 
would then be a continuation or extension of military might sug­
gested in the titles b λέων δ έκ τής φυλής Ιούδα (the lion from the 
tribe of Judah), and ή ήίζα Δαυίδ (the root [or shoot] of David) from 
Rev 5:5. On the other hand, if the lamb is a symbol of vulnerability, as 
suggested by the linguistic evidence in the Septuagint and the cul­
tural associations in the Graeco-Roman world, then it could serve to 
turn the old ideas of power upside down.

So is the lamb a symbol of vulnerability or of force? If Bruce 
Malina is right, it is the latter. According to Malina, the purpose of 
portraying Christ as a cosmic lamb becomes apparent when one real­
izes that the cosmic lamb is really the powerful and violent ram of 
Aries. "All the imagery associated with the lamb is that of power, 
force, control, and conquest."^ it was his power that was significant 
to John, and "power means the ability to control others based on an 
implied sanction of forced Although the readers of the Apocalypse 
were suffering no persecution, according to Malina,45 such a message

43 Bruce J. Malina, On the Genre and Message ofReoe/ation: Star Visions and 
SAy Journeys (Peabody, Mass: Hendrickson Publishers, 1995), p. 101.

44 Malina, Genre and Message, p. 263.

45 Qn the issue of the social situation of the seven churches—especially 
with regard to persecution as a central factor in the occasion of the writing-I 
agree with Bruce Malina, Robert Royalty (cf. Royalty, "Rhetoric of Revelation," 
p. 599-600), Leonard Thompson (Leonard Thompson, The Book of Reoe/ahon: 
Apocalypse and Empire (New York: Oxford University Press), p. 175 el passim), and 
others that there was no systematic, full-scale persecution of the church under 
Domitian. 1 do take Rev 1:9 as evidence of some persecution because of John's 
Christian witness, and Rev 2:13 as evidence of a martyrdom in the distant past, 
but the primary implied problem in Rev 2-3 is that of spiritual dullness and 
assimilation, not a crisis due to oppression from without. In Royalty's words, 
"the text does not refect a situation of crisis or oppression so much as it tries to 
create a crisis in the social world of its original audience" ("Rhetoric of Revela­
tion," p. 599).
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would have been welcome "in a culture that submitted to nature and 
its forces" and would have provided a "renewed zest for living."^

Although it is the use of the lamb Christology within the Apoc­
alypse that is ultimately crucial for determining the rhetorical force of 
that Christology, a brief review of the supposed evidence for a mili­
taristic lamb-redeemer figure in the traditions of Early Judaism may 
be helpful here .47 There are primarily three texts that have been used 
to posit such a symbolic-theological tradition: Testament of Joseph 
19:8, Testament of Benjamin 3:8, and the Animal Apocalypse of 
1 Enoch (1 Enoch 89-90) .48 The first two of these are either Christian

, 46 Malina, Genre and Message, p. 263. A variation on this misinterpretation 
is that of the dispensationalists, who, despite the lack of any support in the book 
of Revelation, treat Jesus' first coming as one characterized by the lamb, and his 
second coming as one characterized by the lion. This interpretation is typical 
among Fundamentalist Evangelicals in North America. For instance, Hal Lindsey 
says, "When Jesus came to earth the first time He came in humility to offer Him­
self as the Lamb of God to die for the sins of men [sic]. But when He comes again 
He'll return in the strength and supremacy of a lion" (There's a New World Cow­
ing: A Prophetic Odyssey [Santa Ana, Cal.: Vision House Publishers, 1973], p. 94); 
cf. also George Eldon Ladd: "[The] Messiah has a twofold role to fulfill. First, he 
must come in humility and meekness to suffer and die; then at the end of the age 
he must return in power and glory to put all his enemies under his feet. ... The 
reigning King must be first a crucified Savior" (A Commentary on the Repelation of 
John [Grand Rapids: William B. Eerdmans Publishing Company, 1972], pp. 86- 
87). Note also the subtitle of the Fisherman Bible Studyguide to John's Apoca­
lypse: Revelation: The Lamb Who Is the Lion, Gladys Hunt, rev. ed. (Wheaton, Ill.: 
Harold Shaw Publishers, 1994 [orig. pub. 1973]).

47 For more on the history of this discussion, see chap. 4 of Johns, Origins 
and Rhetorical Force.

48 In addition to these, some have appealed to the Targum Pseudo­
Jonathan on Exodus 1:15 (e.g., Klaus Koch, "Das Lamm, das Agypten vernichtet. 
Ein Fragment aus Jannes und Jambres und sein Geschichtlicher Hintergrund," 
Zeitschrift fur die NeMtestamentliche Wissenscha/t 57 [1966]: 79-93) or to the 
Tosephta Targum on 1 Samuel 17:43 (J. C. de Moor and E. van Staalduine- 
Sulman, "The Aramaic Song of the Lamb," Journal for the Study of Judaism 24:2 
[1993]: 266-79). But the traditions in these targums cannot confidently be dated to 
the first century and the appeals cannot be sustained.
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compositions indebted to the Apocalypse of John or have Christian 
interpolations that are so indebted.^

In the Animal Apocalypse, David and others, such as those 
who suffered persecution under Antiochus IV Epiphanes, are por­
trayed as defenseless lambs, which then become rams and enter into 
conflict with the ravens (i.e., the Seleucids). Numerous commentators 
on the Apocalypse have attempted to explain its lamb Christology by 
pointing out that the Maccabeans are represented as homed lambs in 
this passage.^ This statement, however, is misleading at best, since 
the lambs must become something else, like rams, in order to func­
tion as leaders and rulers. The bleating Iambs whose cries are not 
heard (1 Enoch 90:6-12) probably refer to the Maccabeans (and other 
faithful Jews) who experienced the violent persecution of Antiochus 
Epiphanes before the one lamb grew a great horn and became a ram 
(i.e., before Judas Maccabeus began to exercise his leadership).^

The image of one animal "becoming" another animal is not just 
a passing observation or minor point here. The Animal Apocalypse 
reflects a keen interest in a strict hierarchy of beings, with each meta­
morphosis significant.^ The lamb who grew "one great horn" (90:9;

49 The attempts by B. Murmeistein ("Das Lamm in Test. Jos. 19:8," Zeit- 
schri/t /Mr Jie Neufestamentliche Wissenscho/i 59 [1968] 273-74) and by J. C. O'Neill 
("The Lamb of God in the Testaments of the Twelve Patriarchs," in New Tesfa- 
meHt Backgrounds: A She^ield Reeder, edited by Craig A. Evans and Stanley E. 
Porter [The Biblical Seminar, vol. 43; Sheffield: Sheffield Academic Press, 1997], 
pp. 46-66, a reprint of the article by the same title in Journal /or the Study of the 
New Testament 2 [1979]: 2-30) to recover the precise wording of a pre-Christian 
Portage in these texts that would bear witness to a militaristic lamb-redeemer fig­
ure in Early Judaism have not been successful.

9° See, e.g., Robert Mounce: "In I Enoch 90:9 the Maccabees are symbolized 
as horned lambs'"; Mounce, The Bool: of Revelation, p. 145.

si For the identification of the "great horn" in 90:9 as Judas Maccabeus, 
see, infer alia, James C. VanderKam, Enoch and the Growth of an Apocalyptic Tradi­
tion (The Catholic Biblical Quarterly Monograph Series, no. 16; Washington, 
D.C.: The Catholic Biblical Association of America, 1984), pp. 161-62; and Patrick 
A. Tiller, A Commentary on the Animal Apocalypse off Enoch (Early Judaism and Its 
Literature, no. 4; Atlanta, Ga.: Scholars Press, 1993), pp. 62-63.

52 For a discussion of the metamorphoses through the various levels in the 
Animal Apocalypse, see David Bryan, Cosmos, Chaos and Kosher Mentality (Jour- 
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Judas Maccabeus) is, from 90:13 on, called a "ram" (κριός in the 
Greek). Thus, the text itself implies that "lamb" is not an appropriate 
symbol for a leader or a ruler, unless it be for a ruler who is tempor­
arily suffering persecution. The lamb in the Apocalypse never "be­
comes" any other animal—not a ram, a lion, or any other creature. It 
remains a lamb from beginning to end.

But the method by which the lamb is introduced is significant. 
As a narrative, the Apocalypse of John has both characterization and 
plot.ss The rhetorical fulcrum of the Apocalypse is the scene in 
heaven in chapters 4 and 5. According to Schussler Fiorenza, "chap­
ters 4-5 lay the rhetorical foundation and provide the key symbolic 
images for all that follows."^ It is here that many of the important 
themes in the Apocalypse are introduced for the first time: the throne 
(though see 1:4; 3:21), the One sitting on the throne, the four living 
creatures, the twenty-four elders, and the Book (or scroll). Though 
this scene is a unity, it is not independent from the rest of the book.^

While the throne vision of chapter 4 is the necessary context, 
the climax of this scene comes in the fifth chapter. The scene revolves 
around the question, "Who is worthy to take the scroll?" It is 
announced that the lion conqueror is worthy. But what does the seer 
see? "A lamb standing as slaughtered" (5:6). This scene, with its 
shocking switch^ of images, lies at the theological heart of the Apoc-

nal for the Study of the Pseudepigrapha Supplement Series, no. 12; England: 
Sheffield Academic Press, 1995), pp. 47-52.

33 Qf. Thomas Harding, "Take Back the Apocalypse," Touchstone 3:1 (Janu­
ary 1985): 29-35; David E. Aune, "The Apocalypse of John and the Problem of 
Genre," Semeia 36 (1986): 65-96; David L. Barr, "Using Plot to Discern Structure in 
John's Apocalypse," in Proceedings of the Eastern Great Lakes and Mid-West Biblical 
Societies (1995), pp. 23-33.

34 Fiorenza, Revelation, p. 58.

35 Cf. Nikola Hohnjec, "Das Lamm, rd Ct/OMOU" in der Ofenbarung des 
Johannes: Eine Exegetisch-Theologische UntersMchung (Roma: Herder, 1980), p. 36.

36 j prefer to speak of the "switch" of images here, rather than the "juxta­
position" of images, since Juxtaposition could imply a continuing relationship 
based on proximity. In this case, however, Jesus is never again referred to as a 
lion. Lamb takes over as the controlling metaphor.
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alypse. From here on, the image of Christ as lamb serves as the domi­
nant image for Christ.^

Eugene Boring rightly calls this "one of the most mind­
wrenching and theologically pregnant transformations of imagery in 
literature."^ David Barr says, "A more complete reversal of value 
would be hard to imagine.'^ In Donald Guthrie's words, "there 
could hardly be a more striking or unexpected contrast."^ By the 
time we finally catch sight of the lamb for the first time in chapter 5, 
we have already seen most of the titles or names used for Christ. This 
mid-stream switch of images seems designed specifically to com­
municate the shock and irony of the author's message—that God's 
messiah conquers by being a slain lamb, not a devouring lion. The 
Seer introduces the lamb in Revelation 5 in such a way as to under­
score a central reversal in his apocalypse. At the heart of this reversal 
is a redefinition of power as perceived in John's theology of the cross.

Of course, this interpretation holds only if the lamb turns out 
really to be a symbol of vulnerability rather than a symbol of the 
power of violence. Is there corroborating evidence of some kind to 
enable one to confirm the integrity of such a reading?

There is, though space considerations preclude anything more 
than an outline of such corroborating evidence. First, as we have 
already seen, the linguistic evidence supports the connection with 
vulnerability. If John had intended to communicate Jesus' power and 
unmitigated force, he could not have chosen a more inappropriate 
animal with which to symbolize him. And within the semantic

5? Appearing 28 times with reference to Christ, άρνίον appears in fully 
half of the 22 chapters of the Apocalypse, and his presence is implied in others 
(e.g., 8:1). More importantly, the image of Christ as lamb serves to control and 
interpret other themes in the book. Cf. Laws, In the Light of the Lamb, pp. 24-31.

ss M. Eugene Boring, "Narrative Christology in the Apocalypse," The 
Catholic Biblical Quarterly 54 (1992): 708.

59 David L. Barr, "The Apocalypse as a Symbolic Transformation of the 
World: A Literary Analysis," Interpretation 38 (January 1984): 41.

5" Donald Guthrie, "The Lamb in the Structure of the Book of Revelation,"' 
Vox Euangehca 12 (1987): 64.
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domain, he could not have chosen a more inappropriate word for 
lamb than άρνίον.

Second, ancillary details in the presentation of the lamb make it 
clear that vulnerability, not militaristic force is in view. This lamb has 
been "slaughtered." The first time John sees this lamb, it is standing, 
even though it bears the marks of its slaughter (5:6). The lamb is 
declared worthy precisely because it was slaughtered (5:9); and its 
having been slaughtered is an essential part of its identity (5:12; 13:8). 
The reference cannot be to the lamb as a sacrifice for sin in the 
sacrificial cult, for the language used is that of butchery and murder, 
not ritual sacrificed And there is no interest in the act of sacrifice 
itself in the Apocalypse. Whatever else was a concern of this author; 
expiation for sin was not central to itd T

Third, many of the other "names" for Christ fall into two inter­
related categories: terms that emphasize the overcoming of deatlW

The New Revised Standard Version correctly translates έσφαγμένον as 
"slaughtered" rather than "sacrificed" or "slain." "Murdered" would have been 
another acceptable choice here. Σφάζω is the language of the slaughterhouse, 
while θύω, which does not appear in the Apocalypse, is the language of sacrifice. 
Apart from 5:6, 9,12; 13:8, σφάζω refers to the murder of humans in 6:4, 9; 13:3; 
18:24. For more on σφάζω as slaughterhouse language, see Laws, In the Light of 
the Lamb, p. 30.

62 The only hymn in which expiation of sins is inferred is the one hymn the 
author did not compose himself, but which he drew from traditional material 
(l:5b-6). Cf. David R. Carnegie, "Worthy is the Lamb: The Hymns in Revelation,'! 
in Christ the Lord: Studies in Christology Presented to Donald Guthrie, edited by 
Harold H. Rowdon (Downers Grove, Ill.: InterVarsity Press, 1982), pp. 246-47.

63 These include "the firstborn from the dead" (b προτότοκος των νεκ­
ρών; 1:5), "the one who has freed us from our sins with his blood" (τω ... λύσ- 
avu ήμας εκ των Αμαρτιών ήμών έν τω αίματι αύτοΰ; 1:5), "the first and 
the last" (b πρώτος καί b έσχατος; 1:17; 2:8; 22:13), "the living one" (b ζών; 
1:18; cf. 2:8); "the faithful and true witness" (b μάρτυς b πίστός; 3:14; cf. 1:5; 
19:11); "the alpha and the omega" (τό άλφα καί τό ώ; 22:13); "the beginning 
and the end" (ή άρχή καί τό τέλος; 22:13). In context, these turn out to have 
strong political implications as well.
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and terms that have strong political overtones.^ The political critique 
of kingship and the relativizing of royal authority inherent in these 
titles draw on well-established Jewish traditions, such as the critique 
of kingship preserved by the Deuteronomist in 1 Samuel 8 and the 
critique of kingship in the composite known as 1 Enochs

The implication for the Apocalypse is that the lordship of 
Christ proclaimed in this book represented a challenge to the contem­
porary political powers—a challenge that the author maintains can­
not be met through the threat of the death penalty, since Christ has 
overcome death. Despite the success Constantinian Christianity has 
enjoyed in schooling Christian readers to see this language as "spiri­
tual" rather than "political," the political critique could hardly have 
been missed by first-century readers. The challenge to the Roman 
emperor and to the emperor cult in Asia inherent in such language 
would have been obvious.^ The reader is encouraged to see in the 
christological language of the Apocalypse a political critique that 
cannot be repressed by means of state murder.

Fourth, the author makes a clear connection between the 
character, work, and fate of the lamb and the character, work, and 
fate of the believers to whom he is writing. We see this, for instance,

Μ The latter include "the ruler of the kings of the earth" (b άρχων των 
βασιλέων τής γης; 1:5), "messiah" (Χριστός; 11:15,12:10,20:4,6), "the one who 
is about to rule all the nations" (δς μέλλει ποιμαίνειν πάντα τά έθνη; 12:5), 
lord (κύριος, 11.8; 14:13; 22:20), lord of lords and king of kings" (κύριος 

κυρίων ... καί βασιλεύς βασιλέων; 17:14; 19:16), "the lion from the tribe of 
Judah (b λέων b εκ τής φυλής Ιούδα; 5:5), the root of David (ή βίζα Δαυίδ; 
5:5; 22:16), "the one who has the key of David" (b έχων τήν κλέΐν Δαυίδ; 3:7), 
"the one who sits on the horse" (b καθήμενος έπί τοΰ ίππου; 19:19, 21); cf. also 
6:2,4,5,8; 9:17; 19:18 where we have other riders of other horses).

See 1 Enoch 9:4; 12:3; 25:3, 5, 7; 27:3 [Book I]; 38:4-5; 46:3-5; 53:5; 54:2; 
55:3-4; 63:2,4, 7 [Book II]; 81:3 [Book III]; 84:2-5 [Book IV]; 91:13 [Book V]).

66 The widely acknowledged critique of the emperor cult in Revelation 13 
is even more direct. Even though expressed somewhat obliquely, by means of 
epideictic rhetoric rather than judicial rhetoric, the intent is clear. 
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in the insistence that the holy warriors^ in 14:4 "follow the lamb 
wherever he goes." The repeated promise of reward to the one who 
conquers in Rev 2-3 is specifically linked to Christ's own conquering 
(i.e., through his death): "I will grant the conqueror to sit with me on 
my throne, just as I conquered and sat with my father on his throne" 
(3:21).

Fifth, the lamb does not do battle in any conventional way. 
There is war in the Apocalypse, but it is strangely unconventional. 
Just when one appears to be on the verge of seeing a real battle, it 
turns out that it is already over. In the "holy war" of Revelation 7, the 
144,000 appear to be soldiers mustered for war. But they are robed in 
white (7:13-14), and have made their robes white in the blood of the 
Lamb (7:14), suggesting that their victory comes by way of their own 
deaths. In Rev 2:16, Christ warns the people of Pergamum about the 
Nicolaitans among them. He says he will make war with them with 
the sword of his mouth. In 12:7 there is war in heaven as Michael and 
his angels fight the dragon and his angels. In 13:4 the whole earth 
worships the beast and questions whether anyone can resist (i.e., 
"make war on") the beast. In 17:14 the ten kings make war on the 
lamb, but the lamb conquers them "because he is lord of lords and 
king of kings and the ones with him are called and chosen and faith­
ful." Thus the Lamb and his followers apparently gain the victory 
because of their righteous deeds off the battlefield, not because of 
their skill in physical combat.

The closest we get to a battle scene in the Apocalypse is in 
chapter 19. There we read that John saw heaven opened and, behold, 
a white horse, and the one seated on it was faithful, called, and true 
(cf. 1:5; 3:14), and he judges and "makes war" (πολεμέί) in 
righteousness. The rider approaches the battle dressed in a robe 
dipped in blood (19:13)—his own blood of witness/martyrdom. In

6? These followers "have not defiled themselves with women" (14:4), sug­
gesting that their "victory" is won in a holy war. Refraint from sexual intercourse 
is a traditional element in the holy war motif. See 1 Samuel 21:4-5; cf. also Deu­
teronomy 20:1-9; 23:9-10; Philo, De Cherubim 49-50. See esp. the comments of 
Charles Homer Giblin, "The Cohesive Thematic of God's Holy War of Libera­
tion," appendix in The Booh of Reoe/ahon: The Open Booh of Prophecy, Good News 
Studies, no. 34 (Collegeville, Minn.: Liturgical Press, 1991), pp. 222-31. 
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keeping with the pivotal scene in Revelation 5 and the message of the 
book as a whole (cf. esp. the references to blood in 1:5; 7:14; 12:11), 
the blood here is the blood of martyrdom, in contrast to Isaiah 63:1-3, 
the source of this imagery, where the blood is the blood of the ene­
mies of the divine warrior.^ John is, in fact, challenging the reader to 
look more carefully at his language and to reinterpret Isaiah 63 in the 
light of the lamb. The warrior himself is called "the word of God" 
(19:13) and his only weapon is the sword that comes out of his mouth 
(19:15; cf. 1:16; 2:12).

Thus, even here, no real battle scene is narrated. No story is 
possible, since the decisive battle is long over.^ That is also why he 
can already ride the white horse. His victory is consistently portrayed 
in terms of his death and resurrection. The ones with him are not 
human warriors eager to take vengeance on the nations, but "armies 
of heaven, wearing fine linen, white and pure" (19:14). And we have 
just been informed that the wearing of fine linen is granted by God 
and that it refers to τά δικαιώματα των άγιων (the righteous deeds 
of the saints; 19:8).

Paradoxically, the lamb conquers not by victory through the 
strength of force or domination, but by victory through faithful wit­
ness—a faithful witness the author is convinced will lead to both per-

68 cf egp M Eugene Boring, Reception, 196-97; and Wilfrid J. Harrington, 
Revelation (Sacra Pagina, vol. 16; Wilmington, Del.: Michael Glazier, 1993), pp' 
192-94; cf. also John Sweet, Reception (Philadelphia: Trinity Press International, 
1990), pp. 282-83; Pablo Richard, Apocalypse: A People's Commentary on the Booh of 
Revelation (The Bible & Liberation Series; Maryknoll, N.Y.: Orbis Books, 1995), p. 
147; Gerhard A. Krodel, Revelation (Augsburg Commentary on the New Testa­
ment; Minneapolis: Augsburg Publishing House, 1989), p. 323. G. B. Caird, how­
ever, argues that the blood on the rider's garments is neither his own nor that of 
his enemies, but that of the martyr saints (George B. Caird, The Revelation of St. 
John the Divine (Black's New Testament Commentaries; London: Adam & 
Charles Black, 1984), p. 243.

69 Cf. Ted Grimsrud, "Peace Theology and the Justice of God in the Book 
of Revelation," in Essays on Peace Theology and Witness, edited by Willard M. 
Swartley (Occasional Papers, no. 12; Elkhart, Ind.: Institute of Mennonite Studies, 
1988), p. 145; Vernard Eller, The Most Revealing Book of the Bible: Making Sense Ont 
of Revelation (Grand Rapids, Mich.: William B. Eerdmans Publishing Company 
1974), pp. 176-79.
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secution and martyrdom. This is why the battle scenes in the book 
are never narrated satisfactorily: the key battle has already been won 
on the cross despite the ongoing nature of the conflict and the ever­
present need for consistent resistance.7°

CONCLUSION

The most significant battle in the Apocalypse is thus a battle for 
perception fought on the rhetorical battlefield. At stake were the 
hearts, minds, perceptions, and allegiances of the Asian believers. 
Were they to define their reality and values in terms that were readily 
available to them as residents of the province of Asia? Would a good, 
long look out of their windows provide the data necessary for deter­
mining what was really going on in the world? Or did they need a 
revelation of Jesus Christ from God (through John, by way of God's 
messenger angel) to know what was really going on?

The message of the Apocalypse was that whether or not they 
recognized it,7i the Asian believers were facing a life-and-death 
struggle—a struggle they were being invited to embrace and join. 
This struggle would necessarily be characterized by real conflict. But 
the primary weapon by which this conflict would be engaged was 
the weapon of faithful witness—a witness that the author fully 
expected would lead to their martyrdom. But instead of arguing 
logocentrically by means of a judicial rhetoric why such an embrace 
of the struggle was the only faithful response, or exhorting them 
directly by means of a deliberative rhetoric to engage in the struggle, 
he uses an epideictic rhetoric of praise to the lamb and invective 
against the beasts and the whore of Rome to move his readers to 
embrace his values.

70 "Consistent resistance" is Elisabeth Schussler Fiorenza's apt translation 
of Υπομονή; Fiorenza, Boole of Reoelafion, pp. 4,182.

τι The implied problem in Revelation 2-3 is that most of them did not 
recognize the crisis in their situation for what it really was.



THE PERSUASIVE STRATEGY OF THE APOCALYPSE: 
A SOCIO-RHETORICAL INVESTIGATION OF REVELATION 14:6-13

David A. deSilva
Ashland Theological Seminary

Aristotle assigns an important place to narration in forensic and epideictic 
speeches, but holds that^'in deliberative oratory narrative is very rare, 
because no one can narrate things to come",(RA. 3.16.11). Most apocalypses, 
however, claim to be able to do precisely what Aristotle presents as 
impossible. The narration of events yet to come using vivid imagery and 
symbolism and the report of occurrences in the realms usually inaccessible to 
human beings (e.g., heaven or the abyss) set an apocalypse apart from the 
typical attempt to persuade (e.g., a sermon or a letter) to which the tools of 
rhetorical criticism may be applied with ease and immediacy.

Nevertheless, scholars rightly sense that an apocalypse is no less an 
instrument of persuasion than one of Epictetus' dissertations or Paul's letters, 
and that it should be possible to analyze how an apocalypse effects persuasion 
— how it wins over its hearers to its view of the world and its assessment of 
a correct response to that world.' Classical rhetorical criticism is not entirely 
helpless before the Revelation of John. For example, familiarity with the 
rhetorical handbooks can help the student discern topics which John uses to 
motivate the hearers to adopt or maintain the response to the dominant culture 
which he advocates. We are able, on the strength of the RAetorica ad 
A/exandwn or RA^fonca ad to discern when John is using topics
of the just, expedient, and honorable, or when he is depicting one behavior 
or commitment as right or safe and another as dishonorable or dangerous? 
We may discern appeals to padMM, armed with the discussion in Aristotle (RA. 
2.2.1-11). We may also discern pieces of argumentation in the occasional 
enthymemes embedded in the hymns or angelic pronouncements, as well as

' The dedication of both sessions of this year's Rhetoric and the New Testament 
Section as weii as the production of a coiiection of essays edited by Gregory L. Bioomquist 
and W. Gregory Carey (^ocubyhc Mefonc [St. Louis, MO: Chaiice Press, 1999]) attest 
to growing interest and scholarly collaboration in this area.

2 Cf. Me/, 1421b21-1423al3; Me/. Rer. 3.2.3-3.4.8. 
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elements of praise and censure in the depiction, lauding, or indicting of 
certain figures. And, of course, much of Revelation works by considering the 
consequences of a course of action (cf. Aristotle, RA. 3.17.4).

The student of the rhetoric of Revelation, therefore, may certainly 
begin to discover the persuasive strategy of this, or another, apocalypse by 
any of these entrees afforded by rhetorical criticism. It is clear, however, that 
as John participated in the stage of "invention" of his "arguments" he went 
far beyond the topics treated in the schools of oratory. He uses a wealth of 
intertextual resources, weaving in phrases, resonances, and echoes of Jewish 
Scriptures and Jesus traditions throughout his text. He chooses labels and 
engages in characterization carefully and strategically. He uses repetition of 
words and phrases to guide his audiences' perception of their world, their 
choices, and the consequences of those choices. He brings the hearers into 
contact with voices beyond the realm of human experience, which affirm 
certain values and denounce other behaviors.

In order to grasp the multidimensional strategy employed by John to 
promote a group-sustaining response among his hearers, one must reach 
beyond (although certainly not ignore) what rhetorical criticism has to offer. 
It is here that socio-rhetoricai interpretation offers an abundance of helpful 
resources for the investigation of how an apocalypse persuades? This 
"interpretive analytic" leads the student to consider how John has structured 
and patterned his own text and interacted with other available texts (broadly 
conceived to include cultural knowledge and social codes as well as 
individual, written texts), how he orients his hearers to the groups and 
cultures around them, how he attempts to locate Christian discourse within the 
discourse of other cultures, and finally how he engages and overturns 
opposing ideologies in order to promote his own. Socio-rhetoricai 
interpretation shows us that persuasion is allusive and associative as well as 
argumentative, and it is especially in this regard that it well equips the student 
to investigate a document as allusive as Revelation.

What follows is not an attempt at a comprehensive socio-rhetoricai 
analysis of Revelation 14:6-13/ Rather, I will attempt a reading of this

Vemon K. Robbins, .Exploring tAe Texture of Texts (Valley Forge, PA: Trinity 
Press International, 1996); TAe Tapestry of Ear/y Christian Discourse (London: Routledge, 
1996).

4 A "comprehensive" deployment of socio-rhetoricai resources in the interpretation 
of this passage will appear in RER 9 (1999).
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passage which exhibits the principle strategies which John employs and 
orchestrates in order to motivate his audiences to see their world and construe 
their choices as he would have them, and to choose the path of maintaining 
the distinctive culture of the Christian group, which he promotes as the truly 
advantageous course.

THE RHETORICAL SITUATION

John writes to seven different Christian communities, each facing distinctive 
challenges/ Part of the genius of Revelation is its ability to speak to each of 
these different situations while also articulating what John hopes will be 
adopted as the universal ethos for the Christian culture. Chapters 2-3 present 
seven oracles spoken by the Glorified Christ to each of the seven churches, 
praising certain commitments and behaviors, censuring others, and calling the 
audiences to adopt certain courses of action for their future well-being. The 
language is overtly deliberative, urging particular courses of action fbr the 
sake of gaining advantages (the rewards) and avoiding disadvantages (the 
threatened punishments or consequences), supported by epideictic topics 
concerning what is praiseworthy and what is dishonorable within each 
congregation. These oracles give us the clearest picture of the rhetorical 
situations addressed by Revelation, a sense of what John wishes to see happen 
in each congregation.

Some of the hearers are given encouragement to continue in their 
present course. John hopes that his visions will embolden believers in Smyrna 
and Philadelphia to continue to choose loyalty to the values of the Christian 
group even at the cost of ongoing and escalated hostility from the dominant 
culture or other, more powerful groups (like the Jewish community). Many 
in Pergamum and Thyatira, and a few in Sardis, have also shown exceptional

5 I agree with those who place the composition of Revelation near the end of 
Domitian's reign: cf. A. Y. Collins, "Dating the Apocalypse of John," RiMica/Research 26 
(1981) 33-45, idem., C7AA and CatAarsis* 7%e Power of /Ae ^poca/ypse (Philadelphia PA* 
Westminster, 1984), 25-83; D. E. Aune, "The Social Matrix of the Apocalypse of John " 
AMco/ Research 26 (1981) 16-32; R. H. Mounce, 7%e RooR of Revelation (rev ed - Grated 
Rapids, MI: Eerdmans, 1998) 15-21; L. L. Thompson, 7%e Roo^ of Revelation.- ^poca/yp^e 
and Empire (Oxford: Oxford University, 1990) 12-17. For a fuller discussion of the setting 
of Revelation, see D. A. deSilva, "The Social Setting of the Apocalypse of John: Conflicts 
Within, Fears Without," IfTV 54 (1992) 273-302.
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loyalty to God and Jesus (those who "have not denied my name," 2:13, and 
who have refused to accept the Nicolaitan teaching, 2:24-25), or have 
remained adequately uninvested in the dominant culture (the few in Sardis 
who "have not soiled their garments;," 3:4). Such Christians are also 
encouraged to persevere in their commitment to their current course of action 
as the way to eternal advantage.

The congregations at Ephesus, Pergamum and Thyatira have been 
exposed to the influence of an alternative interpretation of Christian values 
and behavior. The Nicolaitans and Jezebel represent an interpretation of the 
group's central values which would make room for participation in activities 
like idol worship, which represents values central to the dominant culture. 
They contend that worship of God and participation in the rites which assure 
their non-Christian neighbors of their goodwill, reliability, and solidarity are 
not contradictory.6 They represent a voice which calls for lessening tension 
between the Christian group and the dominant culture, seeking the security of 
the group through peaceful co-existence? John seeks to demonstrate that the 
worship of God and the worship of idols is fundamentally incompatible, and 
that the person who engages in the latter cannot escape punishment for sharing 
God's honor with God's enemies. He regards these other voices as especially 
great dangers to the churches, and dedicates much of his vision to rendering 
their position untenable.

Still other congregations, like the majority of believers at Sardis or the 
church at Laodicea, labor under such self-deception that John sees his task to 
be to "wake them up^to the dangerous position they occupy. Laodicean 
Christians profit along with their non-Christian neighbors, drinking in the 
wealth that the "peace of Rome" makes possible, without knowing their 
poverty — and the partner with whom they are unwittingly sleeping! By their

6 For discussion of the social and economic dangers facing those who abstained from 
all idolatrous expressions of worship, running the risk of being regarded as impious or 
atheistic, see Ford, Revelation, 406; R. H. Charles, A Critical andExegetica! Commentary on 
tAe Revelation of .St JbAn (Edinburgh: T. & T. Clark, 1920), 1.69-70; Mounce, Revelation, 85-86; 
D. A. deSilva, Despising SAame: Donor Discourse and Community Maintenance in tAe 
Epistle to tAe Debrews (Atlanta, GA: Scholars Press, 1995) 146-151.

7 Thus C. H. Talbert, TAe Apocalypse.' A Reading of tAe Revelation of doAn 
(Louisville, KY: Westminster/ John Knox Press, 1994) 19; J. M. Ford, Revelation (New 
York: Doubleday, 1975) 291; Mounce, Revelation, 81; A. LeGrys, "Conflict and Vengeance 
in the Book of Revelation" (Expository Times 104 [1992] 76-80); G. B. Caird, TAe 
Revelation of St. JoAn (London: A. & C. Black, 1966) 39. 
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attitudes toward wealth, and toward the present time as an opportunity to 
become enriched, they show themselves to have accepted the ideology of 
Rome itself. John seeks to topple this ideology through his visions, showing 
believers the "true" nature of Rome and her emperors, warning them against 
accepting any share in or partnership with a system built on the violence 
injustice, and arrogance which calls down God's vengeance.

The visions of chapters 4-22 support the rhetorical goal of each oracle, 
providing the larger context of space and time which demonstrates the courses 
urged in the oracles to be truly advantageous and the objects of censure or 
warning ultimately disadvantageous. Each audience will continue to "deepen" 
its reading of its own situation and options in light of those visions. As we 
look at one short passage from these visions, we should keep in mind the 
different situations of the hearers and the courses of action to which John calls 
them. How does John orient the hearers to the realities of their situations? 
How does he color their perception of that world and undermine opposing 
ideologies? How does he present topics of advantage and disadvantage to 
motivate the hearers to follow his prescriptions? How does he persuade them 
to accept his interpretation of their situations and of the advantageous?

REV 14:6-7: THE CALL TO RESPOND JUSTLY TO THE DIVINE PATRON

And I saw another angel flying in midheaven, having an etemai 
gospel to proclaim to those sitting on the earth, even to every nation 
and tribe and language and people, saying in a loud voice: "Fear God 
and give him honor, for the hour of his judgment came, and bow 
down to the one who made heaven and earth and sea and springs of 
water."

The passage opens with the words "1 saw another angel" (εΐδον άλλον 
άγγελον, 14:6). This angel becomes the speaker of the first message 
(λέγων έν φωνή μεγάλη, 14:7). John's own voice intrudes into the passage 
only here and at 14:13, where he says "I heard a voice speaking from 
heaven" commanding him to write down what is spoken (ήκουσα φωνής έκ 
τού ουρανού λεγούσης, Γράψον, 14:13). John presents himself merely as 
the vehicle and not the source of the message. He enters the text only as a 
means of reminding the hearers of the explicated source of the content of the 
visions, namely angels, Christ, the Spirit, or God's own self (cf. 1:1, which 
already establishes the "real" author of the text). In terms derived from Max
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Weber's taxonomy of legitimate authority, Rev 14:6-13 continues to promote 
acceptance of John's authority to define the audience's situation and to 
prescribe direction for their future on the basis of charismatic legitimation 
(rather than traditional or functional)/

Every "I saw" or "I heard" in Revelation, then, functions as an appeal 
to supporting the reliability and credibility of the message by placing 
it on the lips of figures whose authority is unassailable. This is a powerful 
means by which John promotes his view of the world and the courses of 
action he seeks to move the audiences to take. To refuse John's message is 
to refuse not one itinerant prophet (perhaps in favor of another, like 
"Jezebel")^ but to refuse God's own word. John does not merely embed his 
et/MM in that of God and supernatural beings. By acting as the spokesperson 
for justice and piety in 14:6-13, calling for the pursuit of virtue and avoidance 
of vice, he also shows his commitment to these virtues (Aristotle, PL. 1.9.1).

This angel declares his message to "every nation and tribe and language 
and people" (έπΥ παν έθνος καί φυλήν καί γλώσσαν καί λαόν, 14:6). 
Attention to the repetitive texture of Revelation as a whole shows that the 
hearer will have been exposed to this, or a very similar, phrase five time prior 
to its occurrence at 14:6 and one time thereafter (5:9; 7:9; 10:11; 11:9; 13:7; 
17:15). These repetitions construct a web of echoes which itself carries a 
message to the hearers which is essential to John's success — the Lamb and 
the beast are tn competition, and the prize for which they compete is humanity 
thus described. The beast and the whore have power "over every tribe and 
people and language and nation" (έδόθη αύτώ έξουσία έπΐ πάσαν φυλήν 
και λαόν καί γλώσσαν καί έθνος, 13:7; cf. 17:15), but the Lamb ransoms 
a holy people from out of these groups (5:9; 7:9). The message of God's 
judgement is displayed before these people groups (10:11; 11:9; 14:6) as part 
of that competition — those who respond to the call of God's servants are 
separated out for God, while those who fail to respond share in the fate of the 
beast and the whore. There can therefore be no cooperation between those 
who belong to the Lamb and those who worship the beast, for they belong 
essentially to two different kingdoms. Through such repetitive patterns, John 
subtly leads his audiences away from the position which Jezebel and the 
Nicolaitans would persuade them to adopt, creating divisions and positing

a For a fine application of Weber's model to Paul's attempts to legitimate his 
authority in Corinth, see Bengt Holmberg, Ραα/ an<f Power (Philadelphia: Fortress, 1978). 
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incompatible alternatives where other voices in the seven churches do not see 
such stark separations.

The message itself is a call to respond to God, the Creator and Judge 
of all, with the honor which is God's due: "Fear God and give God honor" 
(Φοβήθητε τον θεόν και δότε αύτω δόξαν, 14:7). The angel provides two 
rationales supporting this course of action as "advantageous." The first 
reason is that "the hour of God's judgement arrived" (ήλθεν ή ώρα τής 
κρισεως αΰτοΰ) John has been interested in creating a sense of "crisis" (pun 
intended) since 1:7, and this is an important element of his strategy for 
defusing the appeal of rival prophets and motivating certain elements of the 
churches to "shape up." It represents, in effect, part of the "means" by 
which John achieves his goals for the hearers? The announcement of this 
certain, future event, which is a prominent element in both Jewish and 
Christian cultural knowledge, calls for a strategy to encounter and survive the 
judgement. The author is here introducing the topic of "safety" or 

security, a subtopic of "advantage" in the scheme of the a<7
(3-2-3), proposing "some plan or other for ensuring the avoidance 

of a present or iminent danger." Since God will judge the world, and the 
factuality of that judgement is beyond question, it will be advantageous to be 
found among God's faithful clients (God's allies, as it were) rather than 
among God's enemies upon whom he will enact judgement. The ability of an 
apocalypse to "narrate" events yet to come allows John to show God's 
judgements being in fact poured out upon all who refuse this call to "repent " 
"fear God," and "glorify God" (16:9, 11).

The command is reduplicated in the remainder of the announcement: 
"worship the one who made heaven and earth and sea and springs of water" 
(προσκυνήσατε τω ποιήσαντι τον ουρανόν και την γην, 14:7). In this 
reiteration of the basic call to honor God (here specifically in the physical 
replication of that honor, the "bowing down" of the vassals to the regent), a 
second rationale is articulated implicitly as attention is drawn to God's 
creative activity. As giver of all life and creator of all things, God merits 
gratitude from those whom God has benefitted. The human being owes to

The positing of God's judgement, as well as all-out culture wars, as "events shortly 
to come to pass" belongs to the arena of ideological texture, as John "creates" the needs to 
which he also provides the solutions. What Robbins 224) says about 1
Corinthians 9 is no less applicable, wnmtM mutant/w, to Revelation: "In the context of 
creating the need, the discourse offers the answer.... this ideology creates a need fbr the very 
kind of thinking and clarification the discourse in the letter presents."
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God a debt simitar to that owed by a client to his or her patron. Those who 
were given "favor" were obliged to show "gratitude" to the giver, the first 
element of which was the duty to show respect to, and increase the honor of, 
the giver. When the gift was life itself, the obligation was immeasurable. In 
the words of Aristotle, "no one could ever render the gods the honor they 
deserve, and a person is deemed virtuous if he or she pays them all the honor 
he or she can" (P?A. Me. 8.14.4).

The summons to honor God is bolstered by the use of terms and phrases 
found in the Jewish Scriptures to promote not merely the worship of the God 
of Israel, but the exclusive worship of this God. God is frequently identified 
as the "maker of heaven and earth" (Isa 37:16; 2 Kgs 19:15; cf. Gen 1:1; Isa 
45:18; Bel 1:5) or the "maker of heaven and earth and sea" (LXX Ps 145:6; 
cf. Exod 20:11; Neh 9:6; Acts 4:24). In many of these texts, however, God 
is thus identified to distinguish him from other gods or to emphasize that he 
alone is God (2 Kgs 19:15; Neh 9:6; Isa 37:16; Exod 20:11, given the 
proximity of 20:2-5; Bel 1:5), sometimes specifically God "alone over all the 
kingdoms of the inhabited world (Isa 37:16; 2 Kgs 19:15).

"Fearing God" also carries a prominent evocations in Jewish texts. 
Most frequently, "fearing God" means "keeping God's commandments," the 
covenant stipulations of the Torah (whether as a means of reinforcing 
regulations governing "horizontal" relationships, as in Lev 19:14, 32; 25:17, 
36; 25:43; or as a general synonym for keeping the just decrees or 
commandments of God, as in Deut 6:2, 24; 10:12; 17:18; 31:12-13; 2 Kgs 
17:35-38; LXX Esth 2:20; Tob 4:21). When the first angel, then, bids all 
people "fear God," he calls them to honor God's commandments, the Erst of 
which is to have no other gods beside the One God."* Making room for 
idolatry violates the unique claim God has to such displays of honor, and 
would result in the dreadful experience of God's satisfaction of God's honor 
through the punishment of the offender. Exclusive worship of the One God 
is thus promoted as the proper enactment of "the just" (R%gt. Alex. 1421b37-

Mounce (Xeve/ahon, 271) says succinctly that "to fear God is to reverence him," 
but this hardly helps the reader understand the evocative power of the first angel's message 
(and, of course, begs the question of what constitutes reverence). Exploration of intertexture 
(whether oral-scribal or cultural) and social texture (the responsibilities of gratitude) offer 
helpful resources for fleshing out fbr the modem reader — indeed, fbr the person seeking to 
apply the text in a community of faith -H to discover the evocations of "fearing" and 
"revering" one who is identified as a "Creator" in ways that older, inner-disciplinary modes 
of interpretation do not.
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1422a2; TMe?. 3.3.4; it is therefore "right" and "advantageous") and 
ultimately "safe" course of action.

This message is presented as an "eternal gospel," a description which 
has led many commentators to think that John has here in view a universal 
proclamation of "the gospel of the kingdom" (Matt 24:14) which precedes the 
"end." It is more likely, however, that we should allow the actual message 
of the angel — the announcement of the "hour of judgement" which signals 
God's final enactment of God's accession to the "kingdom of this world" (Rev 
11:15)" — to inform our understanding of the term "gospel" here. Asa 
message about the accession of a regent, "gospel" here has strong resonances 
with Greco-Roman cultural knowledge, specifically the "good news" 
announced to the world in Augustus' birth (cf. the Priene Inscription) or 
Vespasian's accession (see Josephus, R/ 4.656)." The importance of the 
Priene inscription as an intertextual resource for Luke's infancy narrative 
interacts should push the interpreter to consider possible ramifications of 
John's conversation with this cultural allusion. Within dominant cultural 
discourse, the accession of Augustus was "good news," the temporal proof 
of divine favor. After the civil wars of 68-69 AD, the accession of Vespasian 
was also "good news" which signaled the healing and rebirth of the empire. 
The first angel puts these lesser accessions into perspective by claiming that 
God s rule was 'eternal," replacing the rule of all human regents f- especially

Caird (Revelation, 182-183), fbr example, forcefully supports this view, asserting 
that the hearers would fill it the term and supplement the content of the angel's' actual 
message with "the full rich content of the apostolic preaching." We should always beware 
of importing meanings into the text which are not supported or reinforced by elements within 
the text itself. Moreover, "gospel" may have other cultural resonances fbr the hearers which 
Caird ignores (or of which does not know)HSresonances from the hearers' primary 
socialization in the dominant culture. Acts 14:15, moreover, would argue against Caird's 
assumption, since there we find a second example of "gospel" being essentially a call to 
abandon idol worship and to "turn to a living God who made heaven and earth and sea and 
all that is in them" (the parallel to Rev 14:7 is striking)..

" Thus, rightly, Ford, Revelation, 247; Mounce, Revelation, 270.

" Ford (Revelation, 247) includes an excellent discussion of the resonances here with 
the Roman imperial overtones of "gospel." She understands the angel's proclamation to 
signify the etemai sovereignty of God, as opposed to "the transitoiy nature of the emperor's 
rule. Her suggestion, which both does justice to the Greco-Roman (dominant cultural) 
resonances of the term and to the given content of the angel's message in 14:7, is the 
strongest among the commentators surveyed.
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those who usurped the cultic honors which were God's prerogative alone. In 
light of this eternal accession, and God's forthcoming visitation to hold all the 
inhabitants of the earth responsible for their failures to act justly toward God, 
the honorable and safe course was exclusive worship of the One God, 
maintaining that alliance inviolate.

14:8: CENSURE OF ROME AND OF PARTNERSHIP WITH ROME

And another angel, a second, followed, saying: "She fell, she fell — 
Babylon the great who made all nations drink of the wine of the 
violent passion of her fornication."

Plutarch writes thus about Rome's significance: "Time, who, with God's 
help, laid her foundations, yoked Fortune and Virtue together, so as to use the 
special powers of both in creating for all mankind a hearth truly 'holy and 
wealth-giving', a secure 'mooring-cable', an abiding element, an 'anchor in 
the surge and drift' of this shifting world, as Democritus has it" (Mor. 
317A)/" In one paragraph, Plutarch unites the essential elements of Roman 
imperial ideology: Rome's founding by the will of Jupiter (cf. Virgil, Aon. 
1.234-237), the role of Rome as bringer of stability, rule of law, and peace 
(cf. Virgil, Aen. 4.231-2Wand the fruits of divine favor manifested in 
temporal prosperity.

It is precisely this ideology which Revelation (particularly 16:18-19:4) 
seeks to overturn, holding up instead Rome's violence, economic exploitation, 
and self-glorifying arrogance. The second angel's message provides in 
summary fashion what the remainder of Revelation will explicate at greater 
length. This message does not explicitly call for a course of action, but rather 
works in an epideictic mode to present the figure of Babylon as a censurable 
one — debauched and vice-ridden, shamefully spreading her vices among the 
nations. Repetition of the label "Babylon" together with the charges of 
fornication, pollution, and deception throughout Rev 16:18-19:4 reinforces 
the particular image John wants his audiences to have of Rome.

John's choice of the label "Babylon" for Rome (shared among several 
Jewish and Christian communities, as 4 Ezra, 2 Baruch, and 1 Peter attest) 
enables him to harness the resources of the denunciations of Babylon in Isaiah

*4 Plutarch, .Essays aw J Dialogues, tr. Donald Russell (Oxford: OUP, 1993). 
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and Jeremiah for his deconstruction of Roman imperial ideology (particularly 
The second angel's message in 14:8 combines and 

recontextuahzes (that is, incorporates without citing) phrases from Isa 21:9 
and Jer 25:7-8, and virtually every phrase in chapter 18 is derived from these 
eaiher prophets. Why does John weave so many pieces of "authoritative" 
texts into his vision while at the same time refusing to refer to them as such 
(thus scores of recontextualizations but few if any recitations)? Bv 
recontextualizing the content of authoritative "prophecy,"'John lends 
considerable authority for his own visions. He is, in effect, reinterpreting 
numerous portions of Isaiah and Jeremiah (and Ezekiel as well) as applicable 
o Rome, setting up a typological construction which sees Rome as the 

antitype of Babylon (shared by 4 Ezra and 2 Baruch), and which makes 
Isaiah s and Jeremiah's prophecies about the type applicable to the antitype. 
Rome, guilty of the same crimes as Babylon in the eyes of John (as of the 
authors of 4 Ezra and 2 Baruch), will most assuredly fall under the judgement 
of the same God. This is an unusual, but strikingly effective, way of 
considering an historical precedent to predict the outcome of a new venture. 
His close association (indeed, virtual identification) of Babylon and Rome 
achieve the same end as the example in deliberative rhetoric (Aristotle, RA 
1-2.8, 1.4.9; 1.9.40; 2.20.8; RAer. X/er. 1428bl2-17; 1429a25-28), although 
more potently as John continues to "narrate" events yet to transpire.
n Ebeling Rome as Βαβυλών, John asserts that Rome replicates 
Babylon s character - a character marked by arrogance, violence, and 
oppression through imperialism. John replaces the dominant culture's 
discourse about the character and destiny of Rome (exemplified by the excerpt 
&om Plutarch above) with the Jewish scriptural discourse about the character 
and fate of Babylon. 14:8 does not yet explicate this, but rather lays the 
foundations for this ideological Labeling Rome's administration
and rule as πορνεία is also calculated to present Rome in an ideologically 
colored light - one which obscures any benefits Roman rule has brought in 
order to highlight the negative consequences of Roman rule. It replaces any 
appreciation of connection with Rome as a path to lasting peace, order and 
prosperity with a picture of such connection as "fornication," a debased and

Jurgen Roloff(7Ae ReveAmon ofJbAn [Minneapolis, MN: Fortress 19931 1751 
much^ ° 7"tes that "Babylon is naturally used as a synonym for Rome, not so 
mueh to disguise what is truly meant but to reveal its true meaning." The label allows John 
to overlay a set of meanings onto "Rome." 
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debasing relationship (and a counterfeit relationship as well). Labels and 
broader associations are thus a potent part of John's persuasive strategy.

The angel declares Babylon to have fallen, affirming that vice comes 
to a bad end. The cause for Rome's fall will be fully explicated in chapters 
17-18 — it results from God' riposte to her challenge to God's honor (her 
arrogant disregard for God's authority over earthly kingdoms, her hostility 
specifically toward God's faithful clients, her insolent disregard for the honor 
of all people). The vice for which Babylon is specifically censured when she 
is first introduced at 14:8 involved "making all the nations to drink the wine 
of the wrath of her fornication" (έκ τού οίνου τοΰ θυμοΰ τής πορνείας 
αυτής πεπότικεν πάντα τα έθνη). Attention to repetitive texture at this 
point reveals two elements of John's persuasive strategy. First, describing the 
wine she offers as "her fornication" (τής πορνείας αυτής, 14:8) John is able 
to associate Jezebel the prophetess, previously censured for not repenting 
from "her fornication" (τής πορνείας αυτής, 2:21) and for deceiving God's 
servant through leading them into "fornication," with this figure of Babylon 
who is already condemned before God and ready to fall. Through these 
verbal associations, John depicts his rival's ministry as leading believers to 
enter into the webs of fornication spun by Babylon. He paints this rival 
prophet in the same colors that he paints the godless city which stands under 
judgement, making a strong attack on her authority and on the appeal of her 
message.^

Second, repetitive patterning within the passage reinforces the 
impression that association with Rome is disadvantageous. This emerges from 
the juxtaposition of the "wine of the violent passion" of Babylon (14:8) and 
of God (14:10).

έκ τοΰ οίνου τοΰ θυμοΰ τής πορνείας αυτής πεπότικεν (14:8) 
έκ τοΰ οίνου τοΰ θυμοΰ τοΰ θεοΰ [πίεταί] (14:10).

This pair connects the cup which Babylon gives to delude the nations with the 
cup that God gives to punish the worshiper of the beast and its image. The 
effect of this repetition seems to be to suggest that if one "drinks in" the

'6 p. E. Hughes (7%e RooA of tAe ReveAm'on [Grand Rapids, MI: Wm. B. Eerdmans, 
1990] 171), falls into the trap of reading the references to "fornication" as indications of 
"sexual licentiousness of every kind." The difficulty with this sort of mirror-reading is that 
it takes language which belongs properly to John's ideological coloration of the world of the 
hearers and reads it as an actual, accurate representation of that world.
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ideology of Rome as benefactress of the world and engages in the cultic 
xpressions of gratitude to that benefactress and her representatives the 

en^r^ (the topic of the third angel's message), one will also "drink in" the 
o^ " ° m nr* The movement here from fornication to 

idolatry to God s wrath may well recall the episode recorded in Num 25 -1-3 
wither Israelite men into idolatry and assimilation
Rev 2Η4? of formcation, an episode already clearly evoked in 

tn The second angel's message begins to lead John's audiences, contrary 
to the public discourse, to regard association and partnership with Rome as 
ultimately disadvantageous on two counts. First, connection with Rome

source of disgrace, since Rome is herself dishonorable, leading 
her partners mm activities which are censurable before God's court Second^ 
smce Rome s destruction has already been decreed, partnership with Rome 

rs not security but rather the danger of incurring the wrath of God as 
Rome s clients are led to participate in Rome's sins against God The 
characterization of Rome's activity as spreading pollution and depicting her 
mperiahsm as formcation may also serve to arouse indignation against Rome 

die feeling that the good fortune she now enjoys is contrary to all merit 
and the longing for Rome to receive what is truly her due. While 14:8 is not 
u ficient to do this on its own, it serves as a prelude to 16:18-19:4 a lengthy 

treahnen which certainly has the arousal of emotions in view as part ofks 
etoncal strategy. 14:8 begins to plant the suggestions which will make the 

explicit exhortation of 18:5 - "come out from her, my people, '^in order that 
you not become participants in her sins and receive her punishments" - all 
the more logical, expedient and persuasive.

14:9-12: GOD'S RESPONSE TO THE IDOLATER'S CHALLENGE

And another angei, a third, Mowed them, saying in a loud voice-^If 
any bow down to the beast and its image and receive a mark on their 
foreheads or on their hands, they will also themselves drink the wine 
of God s wrath, poured out undiluted into the cup of his anger, and 
^y ""Μ tormented by means of fire and sulfur in the sight of the 
holy angels and in the sight of the Lamb. And the smoke of their 
torment ascends up forever and ever, and they do not have rest dav 
or night, those who bow down to the beast and its image and if 
anyone receives the mark of its name." Here is the endurance of the 
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holy ones, who are keeping the commandments of God and keeping 
faith with Jesus.

While the second angel'S message looks forward to an episode of detailed 
ideological warfare, the third angel's message looks backward to John's 
deconstruction of the first pillar of Roman imperial ideology, namely the 
emperor (12:1-13:18). The third angel's message, therefore, capitalizes on 
the impact of that treatment.

The imperial cult was, for the majority who participated in it, an 
expression of gratitude and loyalty toward the patron of the Mediterranean 
world, the pater patriae.^ Participation in this institution, as in the cults of 
the traditional gods, showed one's pietas or εύσεβεία — one's reliability 
with regard to the fulfillment of all one's social and civic obligations. It 
reflected one's solidarity with one's fellow citizens, one's commitment to the 
ongoing stability and well-being of the city that depended on maintaining the 
favor of those over. The cult was one engine among many which promoted 
a certain picture of the emperor as the mediator of divine blessings, as the 
beneficent patron of a vastly extended household, and as the protector of 
peace. In short, the dominant culture in Asia Minor regarded participation in 
the imperial cult as a "just" action. Withdrawing from cultic expressions of 
solidarity with the citizenry and loyalty and gratitude toward those who 
secured the well-being of the city would be considered 5f'unjust" and 
"ungrateful." Gentile Christians especially were held in suspicion and stood 
at risk of being viewed as subversive, unreliable, and even dangerous 
elements of society.^

Cf. S. R. F. Price, RitaaA am/ Power: 7%e Roman imperial cal/ In ^:'a .Minor 
(Cambridge: Cambridge University, 1984); G. W. Bowersock, "The Imperial Cult: 
Perceptions and Persistence," in B. F. Meyer and E. P. Sanders (eds.), Jewish anJ CAriWan 

Definition (Philadelphia: Fortress, 1982) 3.170-182; D. Earl, 7Re4ge (New
York: Exeter, 1968) 166-76; L. L. Thompson, 7%e Boo% of Revelation, 95-170. These 
developments are summarized, and John's counter-propaganda explored, in D. A. deSilva, 
"The Image of the Beast' and the Christians in Asia Minor: Escalation of Sectarian Tension 
in Revelation 13," TrinT 12NS (1991) 185-208.

'a The author of 1 Peter, for example, speaks of the origin of the society's hostility 
in the unbelievers' surprise that their former colleagues no longer join them in their 
accustomed rituals and practices (4:3-5). While 1 Peter censures these activities as "excesses 
of dissipation," these activities included the "lawless idolatry" (4:3) which was the 
foundation of civic loyalty and solidarity. A view from the "other side" comes from Pliny
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John inverts the public discourse about Rome's emperors. Theverv 
c oice of label - "beast" (14:9) - effectively obscures the humanness of the 
emperor and any leginmate claims he could make on the gratitude and loyalty 
of John s audiences. In chapters 12 and 13, John had depicted this beast X 
die appointee of Satan, God's primal enemy. It is the beast and his supporters 
who enact Satan s next stage of antagonism against God and God's holy ones 
^dsh„^^ The emperor's authority comes not from the beneficent 
g s but from a malevolent enemy; his character is not piety but impiety as 
hon^ a" idolatrous priesthood (ponder the critic
honors offered to him constitute an msidious tool of forcing legitimation of his 

a and present danger to those who know true 
piety (13.15-18). It remains now for the third angel to show the ultimate 
disadvantage of participating in the dominant culture's machine for self- 
legitimation.
in 14 to the more overtly deliberative mode established
in 14.6-7 but set aside m 14:8. Specifically, it seeks to dissuade hearers from 
a course of action which represents the alternative to the course urged in 146- 
7 (the exclusive worship of the One God) by discussing its consequences'(a 

equent topic m exhortation and dissuasion; cf. Aristotle 2 23 21- 
If honor and safely were the chief components of deliberation 

engagement with the cult of the beast would be the most 
disadvantageous path for any believer to take. Participation there would mean 
exposure to everlasting torment at God's judgement (thus one's safety would 
be utterly lost), as well as public degradation and loss of honor as the angels 
and Lamb bear witness to one's punishment (βασανισθήσεται έν πυρικαι 
ΰειω ενώπιον αγγέλων άγιων και ένώπιον τοΰ άρνίου, 14:10).

John has already acknowledged that non-participation could carry a 
οφ^,- 

( nstotle, R/i. 1.7.1-2). 'Those things are greater evils," and therefore more

theYounger(^X.96), who sees the renewed interest in traditionai reiigious activity as the 
CMstians, many of whom are now rXuming 

to luliill their social and civic obligations.

Raiment of the impenai cult as the focus fbr the society's assaults on the 
Chnstians (a a time when no such official enforcement of the cult appears'^ 
^pa  ̂ the sense of crisis and the mutual

mcompatibihty of the Christian group's values and the dominant culture's values This 
would present M especially poignant challenge to those voices which affirm the 
ompatibihty of Christian worship and participation in idolatrous rituals. 
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to be avoided, "the punishment for which is greater" (RA. 1.7.30). While the 
Christian who remains committed to the exclusive worship of One God might 
lose economic enfranchisement or even his or her life (like Antipas), those 
who do not maintain that display of piety inviolate will suffer an etemai 
punishment, with the holy angels and the Lamb as witnesses of their dishonor. 
As the concluding verse of this passage will quickly affirm, however, those 
who choose piety with temporary disadvantage will also enjoy etemai honor. 
Setting temporary disadvantage against "etemai" advantage is a technique 
common to subcultures and countercultures, whose members must frequently 
accept some degree of disadvantage as the price of maintaining their 
alternative culture. This requires, of course, that members accept the 
counter-definitions of reality which allow for such a contrast.

Other textures of this passage support the argumentative texture. 
Repetition of words again reinforces the incompatibility of piety and idolatry, 
subtly moving the audience to see bipolar oppositions where rival prophets 
and the dominant culture would have them see compatible choices. A striking 
example of this centers on the word "rest":

ούκ έχουσίν άνάπαυσίν ήμέρας καί νυκτός (14:11)
ΐνα άναπαήσονται έκ των κόπων αυτών (14:13)

The grim picture of public torment without rest or reprieve for those who 
worship the beast or receive its mark is juxtaposed with the rest enjoyed by 
those who have died "favored" or "blessed" by God (Μακάριά οί νεκροί.). 
The repetition of "rest" reinforces the message that those who die rather than 
submit to participation in the emperor cult have chosen wisely, since they will 
enjoy what is eternally denied those who worship the beast. A second, and 
more impressive, repetition connects 14:11 with 4:8:

ούκ έχουσίν ανάπαυσήν ήμέρας καί νυκτός (14:11) 
ανάπαυσήν ούκ έχουσίν ημέρας καί νυκτός (4:8)

The phrase appears almost verbatim in the earlier context of the angelic 
liturgy, where the four cherubim "do not rest day and night saying 'Holy, 
holy, holy is the Lord God Almighty'." This parody again reinforces the 
alternatives facing all creatures H worship God without lapse, or suffer God's 
vengeance without pause.
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Another prominent repetition involves the word "worship " Within the 

—

προσκυνήσατε τφ ποιήσανε τδν ουρανόν καί τήν γήν (14 7) 
. ^Ροοκυνεί τδ θηρίον καί τήν εικόνα αύτοΰ (14 9) 

or προσκυνοΰντες τδ θηρίον καί τήν είκόνα αύτοΰ (14:11)

The incompatibility of these acts of adoration is reinforced by the broader 
reverberatitms of "worship" throughout Revelation (cf. especially 4:10; 5:14- 
9.20-21; 13:4;^19:10, 20; 20:4; 22:8-9), but also by the inteUextua 
resonances o the term. The Hexateuch, for example^ rep e" 
mjunctimis to "fear" or "serve" the One God and to avoid the "worship"^ 
ther gods, those gods of the non-Jewish peoples (ού γάρ μή προσκυνήσητε 
30^^  ̂ " Lev26:1; Deut5:9; 8:19;

° Particularly their idols?" John's use of the word 
worship m the context of declaring what is due God and what is not due 

recontextuahzes a pervasive and prominent Jewish discourse on the topic of 
Z and Cbr^ worship. John brings the weight of thif core 
Jewish and Christian value to bear on the particular phenomenon of Roman 

penal cult (occasionally extended to the idolatry which accompanies Greco- 
Roman piety, cf. 9:20-21; 13:4). eco

The third angel's message contains several other potent echoes of 
phrases used elsewhere in Revelation. One cluster of these repetitions lead 

e audience to conclude that the one who participates in activities which 
legitimate the rule of the beast and the whore will also share in the judgements 
which God has decreed for those figures. Both the worshiper of the beast and 
God' ^ger" of the wrath of God" and the "cup of

αύτδς πίεται έκ του οίνου του θυ^οΰ του θεόΰ ... έν τώ ποτηρίω της 
οργής αυτού (14:10) '

δούναι αυτή τδ ποτήριον τοΰ οίνου τού θυ^οΰ τής οργής αύτοΰ (16:19) 

The smoke of the torment of the idolater "goes up into the ages of ages, " as 
does the smoke of Babylon's burning:

2° Cf. Ford, Reve/adox, 248.
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καί ό καπνός ... αυτών είς αιώνας αιώνων άναβαίνει, 14:11)
καί ό καπνός αυτής άναβαίνΕί εις τους αίώνας τών αιώνων (19:3)

Finally, those who wish to be seen as grateful clients of the beast will be seen 
by God as enemies to be punished along with Satan, the beast, and the false 
prophet. Repetitions of "torment" (14:10; 20:10), "fire and sulfur" (14:10; 
19:20; 20:10), and "day and night" (14:11; 20:10) associate their fates.

In this third message, John reminds the believer of the consequences of 
idolatry, presenting it as an act of injustice against God. Idolatrous worship 
provokes God's "anger" (τής οργής αύτοΰ, 14:10), since it violates God's 
determination to "share God's glory" with no other figure. In giving such 
honors to a lesser benefactor, or, rather, to an anti-Patron who serves God's 
enemy (Rev 13:1-8), the worshiper of the beast challenges God's honor and 
should expect to suffer God's punishment. Aristotle (Rh. 2.2.1, 8) shows that 
anger is an expected response to an affront to one's honor, particularly when 
the affront comes from those whom one has benefitted (as God has benefitted 
all). God's anger is the anger of a slighted benefactor, whose favor meets not 
with gratitude (such as the first angel calls for) but with disobedience of his 
commands^- the refusal to render the Patron the service he requires of the 
client^ In the perpetual punishment of the idolater, God reasserts his 
ho nor. 22 What the dominant culture defines as the just and secure path, John 
redefines as unjust and dangerous.

Discussion of the inexpedient consequences which attend the violation 
of monolatry gives way without transition to a pronouncement (14:12). 
Perhaps the words are the angel's, or perhaps it will be heard as John's gloss 
on the angel's message (cf. 13:10). The assurance that worshipers of other 
gods will be punished is offered as the ground for the "endurance of the holy

2' On the obligations of clients, see F. W. Danker, Ren^cror: An Epigrap/uc &u<7y 
of a Graeco-Roman amf Mew Testament Semantic F7eM (St. Louis, MO: Clayton House 
Publishing, 1982; D. A. deSilva, "Exchanging Favor for Wrath: Apostasy in Hebrews and 
Patron-Client Relations,"JBL 115 (1996) 91-116.

22 Aulus Gellius (Attic Mights 7.14.2-4) shows that "punishment" is itself closely 
related to the social code of honor. One term for punishment, τιμωρία, refers to 
punishment inflicted "when the dignity and prestige of the one who is sinned against must 
be maintained, lest the omission of punishment bring him into contempt and diminish the 
esteem in which he is held; and therefore they think that was given a name derived from 
the preservation of honour (τιμή)."
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ones" (ή υπομονή των άγιων). John does not specify precisely how the 
third angel's message should engender endurance, but one may surmise that 
this word will have a different effect on different audiences. For those who 
are experiencing loss of some kind for their commitment to the One God, this 
will encourage them to persevere in the assurance of reversal. Their 
jeopardized honor will be restored by God as their detractors are punished. 
For those wavering in their commitment to monolatry, the third angel's 
declaration may urge them to persevere out of a desire to avoid the 
consequences.

"Holiness" is a strong, positive value in Jewish and Christian culture. 
The holy ones are defined as "those who keep God's commandments and 
keep faith with Jesus" (οί τηροΰντες τάς έντολάς τοΰ θεοΰ καί τήν 
πΐστι,ν Ίησοΰ).^ This statement reaffirms central values of the Christian 
culture. They are "holy," "set apart" for God from a society which is 
throughout Revelation portrayed as a source of pollution (3:4-5; 17:4-6; 18:2- 
3). John thus affirms through his use of this term a sectarian posture toward 
the host society. This holiness is defined as giving God the obedience which 
is God's due (service to their Patron in form of keeping the commandments) 
and remaining loyal to the Lamb who ransomed them to be holy to God, who 
acted as their mediator or broker. In elevating these values, John moves back 
into an epideictic mode in support of his objectives, namely urging the 
audiences to hold onto their distinctive cultural values and to maintain a social 
identity of separateness from the dominant culture.

14:13: REDEFINING THE HONORABLE DEATH

And I heard a voice saying from heaven: "Write: honored are the 
dead who die in the Lord from now on." "Yes," says the Spirit, "in 
order that they may rest from their labors, for their works follow 
after them. "

The final pronouncement within this passage moves fully into an epideictic 
mode, describing the qualities of those who are "honored" and "favored"

" Mounce (Revelation, 275) also favors a translation of this genitive as an objective 
genitive.
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(Μακάριοί, 14:13).^ John draws special attention to the fact that the source 
of this pronouncement and its accompanying rationale are voices from heaven, 
one of which is identified as the "Spirit," emphasizing thus the reliability of 
the evaluation being made. These statements are calculated to rouse 
emulation among the hearers, moving them to seek to embody those values 
which receive approbation and bring honor. John's strategy involves leading 
the hearers to believe that their honor lies in maintaining precisely those 
commitments which also serve to maintain the boundaries and distinctive 
values of the Christian group.

This "makarism" is one of seven which punctuate Revelation (1:3; 
14:13; 16:15; 19:9; 20:6; 22:7, 14). What characterizes the person who is 
"honored" or "favored" in God's sight is thus developed and reinforced 
through the repetitive texture of the larger work. Here it is particularly the 
"dead who die in the Lord" who are "blessed" as the recipients of divine 
favor. In light of the foregoing messages, the hearers will understand those 
who "die in the Lord" to be those who have "kept God's commandments and 
kept faith with Jesus," who have remained committed to monolatry in a world 
which promoted idolatry as pious and just. These enter the "rest" which is 
forever denied the worshiper of the beast (14:11), and their works will bear 
them favorable testimony before God's court (cf. 20:12-13). The makarism 
applies not only to those who are violently killed, but to all who "die in the 
Lord." 25 The use of the more general άποθνήσκω rather than a passive form 
of άποκτεΐνω strongly supports this observation. Nevertheless, the related 
makarism of 20:6 will especially highlight the positive value of being executed 
for the sake of one's loyalty to God and the Lamb. Moreover, John has been 
leading the audiences to expect violence from the non-Christian world, such 
that they would themselves participate in the completion of the number of the 
martyrs (6:9-11).

While it elevates the value of dying loyal to God, whatever the form of 
death, it also helps to redefine the ultimate experience of disapproval and 
censure at the hands of society (namely execution) as the experience of 
entering into eternal honor before God. Society's attempts to reform the 
deviant become, in John's hands, the occasion for the one who "endures"

Μ On the translation of this term, see K. C. Hanson, "How Honorable! How 
Shameful! A Cultural Analysis of Matthew's Makarisms and Reproaches," 68 
(1996)81-111.

25 Thus W. J. Harrington, Revelation (Collegeville, MN: Michael Glazier, 1993) 152.
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(14:12) to win honor where that honor will be preserved forever, where his 
or her "works" of obedience to God and loyalty to Jesus and the fellow­
believers will become the cause of renown. What the dominant culture would 
intend as a dishonorable death, John depicts the voice from heaven and the 
Spirit (known elsewhere in Johannine Christianity as the reliable witness; John 
16:12-15; 1 John 5:7-9) affirming as a noble death.

We must again guard against reading John's forecasts of hostility as a 
reflection of the audiences' general situation. The dominant culture has not 
yet been engaged in the systematic execution of Christians. John's 
discussions of martyrdom, on the one hand, prepare the believers for that 
possibility, but they also serve John's ideological agenda, namely painting the 
relationship between church and society as one under great tension. He 
guides his audiences to "see" the outside world in such a way that the 
partnership or peaceful co-existence with it urged by John's rivals becomes 
impossible.

CONCLUSION

John seeks to effect persuasion by means of a number of different strategies 
operating concurrently, and the tools of socio-rhetorical interpretation are 
especially suited to teasing out the persuasive effects of these various 
strategies. First, John does indeed present arguments readily discernible as 
elements of argumentative texture. He promotes certain actions and cautions 
against others using topics of advantage and disadvantage (the just, 
praiseworthy, and the safe, and their opposites), and uses topics of praise and 
blame to reinforce his exhortations. As would any orator, John also appeals 
to er/ms and although sometimes these appeals take on forms 
distinctive to the genre of apocalypse.

But John also persuades through means which are not so conventional 
in the halls of oratory. He employs consciously repetitive language to create 
webs of associations throughout his visions which subtly guide the audiences 
to divide their world, calculate their choices, and evaluate options in ways 
which John can control. These repetitive patterns can serve a wide variety of 
ends, from deconstructing the er/ws of his opponents to reinforcing the 
disadvantageous consequences of refusing to hold to the course John urges.

Moreover, John's discourse is teeming with intersections between his 
text and older texts, most notably the Jewish Scriptures. An important aspect 
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of the persuasive power of Revelation is its ability to set the hearers' present 
situation and their present world in the interpretive context of authoritative 
Scriptures, for example exploring the character and projecting the fate of 
Rome using the oracles against Babylon in Isaiah, Jeremiah, and Ezekiel. 
Similarly, dissuasion from participating in idolatrous Greco-Roman cults is 
supported by means of John's invocation of the rich scriptural resonances of 
"worship" and "fearing" the God "who made heaven and earth and sea," 
reminding the hearers of what has always been a cardinal feature of Jewish 
and Christian culture — monolatry.

Socio-rhetoricai investigation, moreover, does not merely invite us to 
probe the rhetorical strategy of the text, but also its social effects and cultural 
location. A full socio-rhetoricai analysis would also require that one probe 
more fully the ways in which John orients his audiences toward the world 
(does Revelation nurture revolutionist, introversionist, reformist, or other 
responses to the world?) and the cultural relationship of John's discourse to 
the discourse of other groups (e.g., the dominant culture, the Jewish ethnic 
subculture). We have already seen how ideologically motivated John's 
visions are: he takes on the pillars of Roman imperial ideology and replacing 
it with a rather subversive view of the origins, character, purpose, and destiny 
of what the dominant culture holds dear; he creates the sense of crisis and the 
sets of bipolar oppositions which will motivate and guide the audiences to 
choose his recommended courses of action over those proposed by rival 
prophets. Again, socio-rhetoricai interpretation provides the essential 
questions and language for investigating this aspect of John's rhetorical 
agenda.

Analysis of the rhetoric of Revelation is indeed possible, but will 
require the use of more tools than rhetorical criticism provides. Indeed, study 
of Revelation from this perspective also helps the student understand more 
about the process of persuasion itself — how a speaker brings various 
resources to bear to make others "see" things differently, inviting them into 
a world constructed by a speech in which certain choices actually become 
advantageous or honorable, regardless of how they appear in the world 
outside, or prior to, the speech. John asks his readers to continue to live from 
the world inside Revelation, even as they move about in the world outside the 
text. If they "keep" the words of his prophecy (1:3) — and this is the main 
point of which he must convince them — they will indeed be honored and 
secure.



Offspring and Parent: A Lucan Prolegomena to Ethics

Robert X. 2?raw/ey
McCor/mcA: 7%eo/og:ca/

Richard Hays formulates five ways bibiicai materials inform ethics: moral 
law, principles, analogies to contemporary situations, understanding of the 
world and human beings, and understanding of God.' But in Luke-Acts, these 
categories lead toward prolegomena more than ethics. (1) Luke-Acts is weak 
in appeals to moral law fbr ethics. The law informs εϋσέβεια more than 
ethics (Luke 1:6; 2:22, 27; Acts 22:3). (2) The lawyer in Luke 10:25-37 
epitomizes the law as love of God and neighbor, indelibly inscribed on each 
other. But his subsequent question shows that the principles as such do not 
eventuate in ethics. (3) If readers make analogies between themselves and 
Jesus' followers, they discover characters with whom they can identify in their 
deficiencies and in whom they can witness concrete cases of the realization of 
God's rule, but whom they can hardly emulate. The disciples' opposition to the 
bringing of infants to Jesus is a case in point (18:15). (4) The understanding of 
the world and human beings and (5) the understanding of God invade each 
other. In Luke-Acts, Satan may drive human beings. By contrast, the 
ideological perspective is that it is of the essence of humans to be in a 
relationship with God. Thus anthropology is simultaneously theology? This is 
not ethics, however, but prolegomena. Accordingly, this paper examines 
relationships underlying behavior as a prolegomena to ethics. Though 
foreshadowing and retrospection come into play, I basically read Luke-Acts 
sequentially for motifs that point toward the source(s) of behavior with 
emphasis on the image of parent and child.

As if anticipating anti-fbundationalism, Luke-Acts begins not with 
universality but particularity. The narrativization (διήγησής) itself is a

'R. Hays, "Relations Natural and Unnatural: A Response to John Boswell's Exegesis 
of Romans 1," TRE 14,1 (1986) 206-07.

^R Bultmann, TAeo/ogy oftAeTVew Tey&nnenf (2 vols.; New York: Scribner's, 1951- 
55) 1.191.
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particular emplotment and troping? The Temple tempts readers to presume 
global significance/ The locus, however, is not only the axis tnandi but the 
hearts of a couple who are childless and shamed—socially and religiously (Luke 
1:25)/ Their shame provokes a δέησές" (1:13). The δέησές plays figuratively 
with the rising incense that Zechariah offers: "Let my prayer be counted as 
incense before you')i(Ps 141:2). Hardly a prayer of faith (Zechariah 
disbelieves), it is a cry over an ideal marriage? that has bom no fruit of the 
womb. This cry annuls anti-fbundationalism, because God heeds the 
stigmatized couple's cry.

But this is macrocosm in microcosm. A second level has to do with 
parents and children, not in a nuclear family but in Israel's family. Luke 1:17 
anticipates John's role as a solution to a problem: ."To turn the hearts of parents 
to children.,^ But what is the problem? The solution may imply: (1) Parents 
have neglected their children/ (2) Children have forsaken the sentiments of 
their forebears' hearts, particularly if the πατέρες are the patriarchs/ (3) 
Adults may turn again as if they were children.'" Progressive discovery of what 
is true in the narrative world brings some clarification. For the moment, John's 
birth is God's response to Israel's family just as to the family of Zechariah and 
Elizabeth. God hears a couple's δέησές. Does God also hear a δέησές from 
Israel?

T. Johnson, 7%e Go^pe/ofZuZe (Sacra Pagina 3; Collegeville, Minn.: Glazier, 1991) 
4.

'On the Temple as a model ofthe universe and the αχώ mnnd: see Josephus 3.6.4 
§123; 3.7.7 §180-87; Philo -Specie/ Tow 1.66-67; ΑοαΖ Z WbrZ 126; Morar 2.88; 6 Foma 
54b; 6 San/:. 37a.

^On childlessness as a social and theological problem see T. Naumann, Zymae/. 
T/:eo/ogMc/:e and erza/dana/ytiycAe Stad/en za einem δϊΜώοΖοη konzept der 
Se/^twaZrneZmang ZyraeZy wn kreiy der Zo/Zer any der TVacZZommenycZcdi ^6ra/:ami 
(Habilitationsschrift, Universitat Bem, 1996) 25.

"On δέησ^ς as "entreaty," "want," "need," "asking," "seeking," see LSJ; H. Greeven, 
"δέομαι, δέησίς," ZZWZ2. 40-41.

? Ancestry and piety establish Zechariah and Elizabeth as ideal. See D. Bock, ZuZe 
(2 vols.; Baker Exegetical Commentary on the NT; Grand Rapids: Baker, 1994) 1. 76-78.

^Johnson, ZuZe, 33; R. Brown, 7%e Bird: of tAe MeMiaZ (Doubleday, 1977) 278.
^A. Loisy, Z 'Evangde ye/on Zac (Paris: Nourry, 1924) 81-82.
"Ά. Leaney, 77:e Goype/ According to St. ZuZe (HNTC; New York: Harper, 1958) 

80.
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Apparently. God hears a cry over the demise of Israel's kingdom. 
Readers hear this δέησές in Simeon's expectation of Israel's consolation and in 
Anna's anticipation ofJerusalem's redemption (2:25,38). God heeds. This too 
is macrocosm in microcosm. Bom in particularity to a virgin in Nazareth (1:26- 
27), Jesus will reign universally (1:32-33). How? The same way that aged 
Elizabeth can have a child-"anything is not impossible with God" (1:37).

But if Zechariah, Elizabeth, and Israel have a δέησές, Mary has not 
asked. In fact, news that God is with her perplexes her." God's grace (1:28, 
30) allows Mary no vote as if Luke-Acts never heard of women's suffrage much 
less freedom of choice. Moreover, causing a pregnancy fbr a woman without 
her consent is most unethical. God's removes reproach from Elizabeth in the 
microcosm and from Israel in the macrocosm. But Mary's pregnancy puts her 
in ambiguous light. From then on generations may call her blessed, but under 
eyebrows raised by pregnancy outside of wedlock.However, Mary has a 
δέησίς in retrospect: "I am the devoted child [δούλη] of the Lord. May it be 
for me according to your word" (1:38)." Mary thus becomes a child who 
reflects the heart of her parent God. Further, she prophetically'" connects her 
narrative to a meta-narrative of a perpetual promise and memory—God's 
memory of a promise to Abraham and his seed (1:54-55).

The incident in the Temple when Jesus was twelve is hardly his 
transformation into adulthood." Mary still calls him τέκνον (2:48). Rather he 
identifies himself as a child who reflects the heart of his parent God: "It is

' 'The "greeting" that perplexes Mary is the entire announcement in 1:28, not merely 
χαΐρ€. A. Strobel, "Der Gruss an Maria (Lc 1,28): Eine philologische Betrachtung zu 
seinem Sinngehalt," Z7V1F 53 (1962) 91-92,108.

"J. Schaberg, TAe R/eg/tiwocy of Jas%s: Z FeminMt TAeo/ogica/ /nterpretotion oftAe 
Arfrncy Aorrotivei (San Francisco: Harper & Row, 1987). D. Landry argues compellingly 
that the preferable narrative logic is virginal conception rather than conception outside 
marriage ("Narrative Logic in the Annunciation to Mary [Luke 1:26-38]," JBL 114 [1995] 
65-79). But the social stigma still holds.

"On Mary's response as a prayer for God's will to be accomplished, see R. Fuller, 
"A Note on Luke 1:28 and 38,"7Ae Aew Te^to/nentZge.' Ewoyr in Honor of Bo Rer'cAe, vol. 
1 (ed. W. Weinrich; Macon, GA: Mercer University Press, 1984) 202. Mary also asserts her 
place in God's household. See Johnson, LuAe, 38; Green, LnAe, 92.

'"On Mary's prophetic role see B. Gaventa, Mary: G/unprar of tAe MotAer of-TerMs 
(Columbia, SC: University of South Carolina Press, 1995)56-59.

'^As Johnson suggests, LuAe, 58.
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necessary fbr me to be in my father's things" (2:49).
Parentage is significant because fbr the Baptizer it is the source of 

behavior (3:1-22). John's warning against claiming Abraham as parent is multi­
vocal. First, the offspring of vipers may be identi/ied witA Abraham's children. 
Abraham and Sarah might as well have given birth to stones. Second, fruits of 
repentance are criteria fbr an authentic Abrahamic heritage, so that the offspring 
of vipers may be contrasted wtfA Abraham's children. In this case, the God with 
whom anything is not impossible, can make stones (even offspring of vipers?) 
intoAbraham'schildren. The foreshadowing ofJohn'sstoryin l:17meansthat 
John's preaching is about children, including his audience, reflecting what is at 
the hearts of parents, including Abraham.

Jesus' baptism shows that John is hardly finished with parents and 
children.'^ The heavenly voice that names Jesus God's offspring places him in 
contrast with the offspring of vipers. Moreover, God is well pleased with Jesus. 
He is a child reflecting what is at the heart of his parent.

Jesus' mission in 4:18-21 is unburdening people who implicitly lift up a 
δέησές.'7 The programmatic character of 4:18 makes all of Jesus' exorcisms 
and healings derivative of being anointed by the spirit, which as the parallelism 
in his baptism shows, is equivalent to being God's ΐλός. The summary of 4:41 
develops the motif of parent and child where demons declare (iterative) Jesus 
to be God's child when he unfetters people.

In 4:43 Jesus announces his mission to proclaim God's kingdom. This 
forms an inclusion with 4:18-21, and shows that Jesus' spirit-anointed mission 
is synonymous with proclaiming God's kingdom. Luke 4:43 is also 
programmatic in that Jesus declares the proclamation of God's kingdom to be

^Against Conzelmann's separation of Jesus' baptism from John see M. Bachmann, 
"Johannes der Taufer bei Lukas: Nachziiger oder Vorlaufer?" IFbrt in der Zea.' FestscAri/t 
/ί. /ί RengstoT/(ed. W. Hanbeck & M. Bachmann; Leiden: Brill, 1980) 123-55; U. Busse, 
"Das 'Evangelium' des Lukas: Die Funktion der Vorgeschichte im lukanischen 
Doppelwerk," Der Treue Gottes trouen: ReOrdge zun: JFerA des LuAas. Fur GerAord 
ScAneider [ed. C. Bussmann & W. Radi; Freiburg: Herder, 1991] 166-69).

"S. Roth, TAe β/ind, tAe Lowe, and tAe Poor. Character Types in LuAe-Zcts 
(JSNTSup 144; Sheffield: Sheffield Academic Press, 1997)97-141,152-64. 
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his purpose henceforth.'^ "Kingdom" introduces a political image of ruler and 
citizen that is distinct from but compatible with the familial figure of parent and 
child.

God's kingdom, inversions, and God's children are conspicuous in the 
sermon on the plain. Given the programmatic weight of God's kingdom in 4:43, 
the first beatitude is not merely first in a series but thematic: "Yours is the 
kingdom of God." The second and third beatitudes promise inversions, and the 
fourth implies inversions, which are grounded in God's kingdom.'^ The poor, 
without a δέησές except to God, are blessed because God's rule inverts their 
tragedy (6:20-23).

In contrast to the inversions in the beatitudes, the first woe is not a 
reversal at all (6:24). That isjust the issue. The woe is that the rich remain as 
they are: "You are receiving your succor in full." Similarly, the last woe entails 
no inversion except that the false social affirmation, with its warped parentage 
(πατέρες αύτών), is already an inversion. But the second and third woes are 
harsh reversals—from plenty to hunger, from laughing to mourning. Can God 
make children of vipers into children of Abraham? Does the God who inverts 
the woes of the poor and fbr whom anything is not impossible invert the woes 
of the rich?

Two aspects of Luke's sermon on the plain imply possible inversions also 
fbr those who suffer the woes. First, little suggests eschatological finality in 
either blessings or woes. True, 6:23 speaks of a reward in heaven. But "in that 
day" is the day when people revile Jesus' followers, and it corresponds to the 
false social affirmation of the rich in 6:26?° As with the joy in heaven in the 
parable of the lost sheep (15:7; see 15:10), the reward in heaven expresses 
divine approval.

Second, the sermon itself attempts to invert the woes by tensive focal

'^On the programmatic character of 4:43 see M. Wolter, '"Reich Gottes' bei Lukas," 
ATS 41 (1995) 541, 549; Johnson, .Me, 84.

'^On the grounding of future promises in God's present kingdom, see J. Herr, "Freut 
euch, ihr Armen ... : Herausfbrderung zum Glaubenshumor durch Jesus," Die Breude an 
Gott—wnsere Arq/i.' FestscFri/t Otto BernAard XnocA (ed. J. Dagenhardt; Stuttgart: 
Katholisches Bibelwerk, 1991) 433-36.

2°In proximate agreement see Bock, Zn^e, 1. 580-81.
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instances that deconstruct. Waiter Wink has made a case fbr 6:29-30 as 
strategies of the historical Jesus fbr the oppressed to take initiative from 
oppressors?' But the Lucan context does not determine that the address is to the 
oppressed. The admonitions following the woes challenge those to whom the 
woes are addressed ("to you who hear" 6:27). Jesus apparently admonishes the 
rich to give to beggars. One who takes the goods of another probably pilfers 
from the rich. Lending (6:34-35) fits the rich. Ultimately, the enemies and the 
abusers of 6:27-28 can be defined only from the perspective of one who 
considers them to be enemies and abusers. Finally, Jesus declares that God is 
kind to the ungrateful and evil—the types to whom Jesus addresses the woes?^ 

Two major images imprint 6:27-45. One is a merciful father—back to 
parent and child?' On its own Jesus' admonition to "be merciful as your father 
is merciful" (6:36) may sound like an imitation ethic?" But the reward of 6:35 
is in synonymous parallelism with being children of the Most High. The reward 
is nothing other than being God's children?^ Being God's children also is the 
macarism of "yours is the kingdom of God" (6:20). So fbr disciples to be like 
the teacher (6:40) is to be children who reflect God's heart. The second image 
is a tree bearing fruit (6:43-44)—virtually plagiarized from the Baptizer (3:9). 
It also appears to make ethics a matter of ethical energy. Each tree produces it 
own fruit—good from good, bad from bad. But the tree is a variation on and 
thus a reiteration of the parent-child image. In fact, the tree turns into a heart: 
"Out of the good treasure of the heart the good person bears good [fruit]" 
(6:45)—the child's heart turned toward the heart of the parent God.

The blessing of possessing God's kingdom is reiterated in a parent-child 
image in 7:28. Contrary to Conzehnann's thesis, contrasting belonging to the

2'W. Wink, "Neither Passivity nor Violence: Jesus' Third Way (Matt 5:38//Luke 
6:29-30)," Fornm 7 (1991) 5-28.

^D. Catchpole takes Q 6:27-35 as anthropocentric ("Jesus and the Community of 
Israel—The Inaugural Discourse in Q," R/M 68 [1986] 304). But Luke 6:36 in the context 
makes it theocentric.

^"Luke unmistakably roots all expected behavior in the character of God [as merciful 
parent]" (Green, Lxhe, 271, see 274-75).

^So Catchpole, "Jesus and the Community," 309-10.
^So also R. Gluelich, The Sermon on the Mbant (Waco: Word, 1982) 230. 
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kingdom with the birth of John does not split John from the kingdom.^ In fact, 
Jesus' allusion to John's birth drives readers back to Elizabeth, so that John's 
greatness recapitulates his mission "to turn the hearts of parents to children." 
John's birth to Elizabeth in all its importance hyperbolically sets off children 
whose parent is God to greater advantage. The people of "this generation" 
(yevea) of 7:31, then, are not the Judean people but those who are bom of 
women.27 in contrast to children of God, they are like children in the market, 
because they have rejected John's mission,"to turn the hearts of parents to 
children," and likewise the mission of Jesus, a child who reflects the heart of his 
parent God. Wisdom and her children, then, correspond to God and God's 
children (7:35)?'

The good heart beats again in the explanation of the parable of the sower. 
For readers, the secrets of the kingdom (8:10) are no secret. God's kingdom is 
about bearing fruit. The seed plays dual roles. First, the word is the seed. But 
those who hear are also the seed. At one extreme of this agricultural enterprise 
lies the relationship of the heart to the devil. Feasting birds in 8:5 slide into a 
chthonic demon consuming human hearts in 8:12. At the other extreme lies the 
relationship of the doubly good heart (καλή καί άγαθή, 8:15) to—but here we 
are quite metaphorically stuck in mother earth. The explanation of the parable 
is no explanation but parable. The good heart is stuck in mother earth, which 
nurtures the seed and can only be a kind of ground of being.

But the behavior of the naked wild man in Gerasa shows that he is like 
seed stuck in earth that is not good (8:26-39). Jesus' mission is to invert such 
tragedy. "Therefore, there is nothing hidden that will not become visible nor 
anything concealed that will not be known and come to be obvious" (8:17). 
Thus, when Jesus exorcizes this man's demons, the people come out to .see 
(8:35). Further, when a woman hemorrhaging fbr twelve years violates social 
barriers in order to invert her tragedy, she cannot /hc/e (8:47). Jesus calls her a

^H. Conzelmann, Theology of (New York: Harper & Row, 1961) 18-27 
^On yevea as "offspring" see LSJ.
^Johnson, f uAe, 124; Green, 304. W. Cotter advances the intriguing thesis that

the children bv άγορά parody a court ("The Parable of the Children in the Market-Place, 
Q [Lk] 7:31-35: An Examination of the Parable's Image and Significance," AovT 29 [1987] 
289-304; "Children Sitting in the Agora: Q (Luke) 7:31-35," Forum 5,2 [1989] 63-82). 



814 / SBL 1998 Seminar Papers

daughter and commends her faith.^ Whose daughter? Not Jesus'. He is about 
thirty (3:23), she at least twenty-four. But if faith is a relationship between 
human beings and God, this woman, in violating social barriers in order to 
invert her tragedy, is a daughter who reflects the heart of her parent God.

The transfiguration reaffirms Jesus as God's child. The voice that 
identifies Jesus as God's child enjoins listening to Jesus (9:35). Listening to 
what? Although the enjoinder may apply to all Jesus says, immediately before 
and after the transfiguration he predicts his passion, and in the middle he 
discusses his έξοδος (9:22; 9:44)?° But the next incident is not a saying but 
an exorcism. Do actions speak louder than words?

But words interpret exorcisms. Grounding his disciples in God's rule, 
Jesus doubly empowers (δύναμής and έξουσία) the twelve to invert tragedy 
without him (9:1 -2). When they are with him again, they narrate what they have 
done without him (9:10). During the transfiguration, they are again without 
him. But when they are with him again, a man who has a δέησές (9:38,40), 
tells Jesus what they JfJ not Jo without him (9:40). Jesus' exasperation about 
a faithless and twisted γενεά can hardly mean an entire generation, but 
"offspring" of deficient faith now doubly impotent, seed stuck in earth that bears 
no fruit. By contrast, Jesus inverts tragedy because as God's son (9:35) he is 
seed nurtured in the ground of being.

The disciples' struggle over their hierarchy reveals a similar deficiency. 
Jesus subverts both the hierarchy and the struggle by associating himself not 
with the most prominent among them but with a child (9:46-48). This child has 
no δέησις. But Jesus gives the child the δέησίς to be accepted. This is 
derivative ethics. To accept the child in Jesus' name is to become a child of the 
parent whose heart Jesus as God's child reflects.

An anonymous exorcist does in Jesus' absence what his disciples could 
not do without him (9:49-50). John's attempt to stop the exorcist shows that he

^Jesus "embraces her in the family of God by referring to her as 'daughter'" (Green, 
349). Faith characterizes the woman toward whom Jesus deflects praise horn himself 

(V. Robbins, "The Woman Who Touched Jesus' Garments: Socio-Rhetorical Analysis of the 
Synoptic Accounts," ATS 33 [1987] 512-13).

^Conzelmann, TAeo/ogy, 57-59.
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is slow to comprehend derivative ethics. Like opposing receiving a child in 
Jesus' name, John opposes one who inverts tragedy in Jesus' name. 
Immediately, a Samaritan village does not receive Jesus. Jesus rebukes James 
and John fbr wanting to call down fire on them, leaving readers to wonder if 
such a Samaritan village might accept a child in Jesus' name-perhaps Philip in 
Acts 8.

The mission of the seventy revises the figure of fruit—not sowing but 
harvesting. The mission to invert the tragedies of the ασθενείς and to interpret 
the inversion as God's rule (Luke 10:9) derives from God, who sends laborers 
into the harvest. God reaps a harvest when the recipients of the mission become 
children whose hearts reflect their parent God. In mixed metaphors Jesus^. 
disciples are herbivores who not only harvest but are subject to being harvested 
by carnivores. The logion of 10:16 shows the derivative nature of both lambs 
and wolves: "The one who listens to you listens to me, and the one who 
repudiates you repudiates me, and the one who repudiates me repudiates the one 
who sent me."

When the seventy return, Jesus names the one who sent him, who 
conceals and reveals, "father" (10:21-22). But what is concealed is to be made 
known. What is made known is that God is the parent of God's infants and that 
Jesus as God's child derives everything from his parent God. What is concealed 
is no longer hidden fbr readers unless they remain wise and sagacious. Readers 
who see what the disciples see (10:23) see that Jesus is a child who reflects the 
heart of his parent God, and that they also are God's children. Against its 
literary frame, the parable of the good Samaritan dramatizes one who in loving 
neighbor loves God (10:25-37). Does the lawyer who hears the parable remain 
wise and sagacious or become an infant?^'

According to 9:48, in welcoming Jesus into her home (10:38) Martha 
welcomes the one who sent him^ and corresponds to an infant who sees God's 
hidden things. In listening to Jesus, Mary also is an infant seeing and hearing

3'On the open ending see Green, 432.
^A. Reinhartz, "From Narrative to History: The Resurrection of Maty and Martha," 

"IFbmen LtLe 7%?": TVew PerspecPvM on JewM/t IFomen tn r/te Greco-Roman iForM 
(SBLEJL 1; ed. A.-J. Levine; Atlanta: Scholars Press, 1991) 169-70. For Reinhartz, the 
pericope is less androcentric than christocentric.
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what prophets and kings wanted to see and hear (10:23-24). However, Jesus 
identifies a deficiency in Martha's attempt to dislodge Mary from listening. 
Martha's anxiety interferes with her own διακονία, and she subordinates 
Mary's choice to hers." So Martha hovers on the threshold between remaining 
an infant or becoming wise and sagacious. Does Jesus persuade her to remain 
an infant?

One disciple has a δέησις that the disciples be taught how to have a 
δέησίς (11:1). More than recommendingafbrmula, Jesus' response isamatter 
of infants appealing to a parent (πάτερ) with a δέησις." The notice that 
anyone who asks receives is not carte blanche but poetic confidence that the one 
who has a δέησές also has an inimitable parent (11:10)." Having a δέησές as 
God's child means tautologically that one is God's child (11:13).

Inverting the image of God's child, opponents derive Jesus' exorcisms 
from Beelzebul (11:14-20)—identifying him as an offspring of vipers in John's 
imagery. Jesus' riposte derives his exorcisms from God as instances of God's 
rule (11:20). Reminiscent of Jesus' beatitudes, a woman preaches a macarism 
about the womb that bore Jesus and the breasts that suckled him. Though she 
reiterates Elizabeth's exclamation in 1:42, she derives blessedness from the fruit 
of belly and breasts." Jesus rather derives blessedness from a divine parent, 
which is the lot of all who derive their living from God, potentially including 
this woman (11:27-28).

The woes against stereotyped Pharisees and lawyers paint them out of the 
picture of God and God's children in 11:1-36. Luke 11:42 plays their tithing off 
against ethics deriving from God (τοΰ θεοΰ), so that their parentage (πατέρες 

ύμών, 11:47) contrasts with the divine parent. Again, "this generation" is not 
the Judean populace as such but offspring of defective parentage (11:50, 51). 
The key of knowledge, in which lawyers are deficient (11:52), is to know who

"F. Breydon, "A temps nouveau, nouvelles questions: Luc 10,38-42," To; et vie 88,5 
(1989) 27.

^On the relation of 11:1-4 to 10:21-22 see Green, 438,440-41.
^On prayer as a metonym fbr reliance on a beneficent God see Green, Ltde, 639.
"L. Schottroff, Let tAe Qppre&sec? Go Free: FewmMt Perspectives on the IVew 

Te^owenr (Gender and the Biblical Tradition; Louisville: Westminster John Knox, 1993) 
115-16. The woman's words are clearly metonomy.
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is a chiid and who a parent (10:21-22). Here stereotyped Pharisees and lawyers 
remain wise and sagacious in terms of 10:21. Are they beyond becoming 
infants?

Parentage is problematic fbr stereotyped Pharisees. But 12:8-12 equates 
the situation of disciples (12:1), who face apostasy, with theirs. A replication 
of 8:17 fits both Pharisees and disciples, "Nothing is veiled that will not be 
uncovered and hidden that will not become known" (12:2). First, what becomes 
known is hypocrisy/apostasy (12:3, 9-10). But then what becomes known is 
God's character as judge and guardian. The judge can throw people into agony 
(12:5,46; 13:28). But the guardian cares as "yourparent" (12:6-7, 30). "Your 
parent is happy to give you the kingdom" (12:32), which is to have God as 
parent. To jump forward, this contrasts with human parents in 21:16 who betray 
their children as if Luke knows Ps 26:10 LXX: "Because my father and mother 
have forsaken me, the Lord has taken me up." Moreover, having God as parent 
means that the child's heart reflects the parent's heart: "For where your treasure 
is, there also will be your heart" (Luke 12:34).

The child's heart that reflects the parent's heart corresponds also to the 
fruit that the planter and gardener seek in 13:6-9?^ This imagery combines 
motifs of fruit trees from the Baptizer and of mother earth from Jesus' parable 
of the sower. The problem is the relationship of the fig tree to mother earth—the 
ground of being. The case of the woman bent double presents a double 
challenge (13:10-17). (1) Jesus liberates her like the gardener who cultivates the 
fig tree.^ As a daughter of Abraham, she embodies fulfillment of God's

"Some interpret the fig tree as stock imagery for Israel. L. Schottroff, "Von den 
Baumen lemen, dass Gott nahe ist," TAscAied vow Mannergott: FcAop/ungsverantwort fur 
Frauen und Manner (ed. J. Jager-Sommer; Luzern: Exodus, 1995)262-71. Nevertheless, 
Schottroff emphasizes God's initiative for repentance, hope, and redemption. But the 
incidents in Luke 13:1-5 focus on individual sin and repentance. In relationship with 13:1-5, 
13:6-9 focuses on the bearing of fruit in individual lives. Further, the gardener takes 
initiative to enable the tree to bear fruit. See M. Gourges, "Regroupement iitteraire et 
dquilibrage theologique. Le cas de Lc 13,1-9," TAe Four Gospels 7992: FestscAri/? Frans 
NeiryncA (BBTL; ed. F. Segbroech et a/.; Leuven: Leuven University Press, 1992) 1597-99.

^E. Schussler Fiorenza, "Liberation, Unity and Equality in Community: a New 
Testament Case Study," Beyond Unity-in-Tension. Unity, Renewal and tAe Cowmundy of 
JFbtnen andMen (ed. T. Best; Geneva: WCC Publications, 1988) 59. R. O'Toole views the 
woman as a model fbr imitation ("Some Exegetical Reflections on Luke 13,10-17," BiA 73 
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promise of blessing to Abraham (Acts 3:25). (2) The synagogue ruler 
precipitates a challenge by objecting to the liberation of the woman on the 
Sabbath. But Jesus' counter charge of hypocrisy is in the plural, and all those 
opposing him are put to shame. Is Jesus a gardener who also cultivates 
opponents as fig trees that might bear fruit? Might they grow in mother earth 
like a mustard seed? (13:18-20).^

The parable in 15:11-32 functions as a wise en an explanatory
variant that mirrors in miniature larger stories of children who turn to the heart 
of their parent. The parable replicates two levels of the diegetic story: (1) the 
story of God in relation to Israel, and (2) Jesus' relationship with toll collectors 
and sinners to which stereotyped Pharisees and scribes object/' The narrator 
explicitly links the parable to Jesus' debate with his contemporaries. The 
replicated conclusions to the lost sheep and lost coin explicitly link the parable 
with God's story. Further, (1) "father" and "son" are metadiegetic replications 
of characters on the diegetic level. (2) Jesus as the author of the parable, who 
welcomes sinners and eats with them, replicates himself on one level as the 
father who welcomes back the younger son and eats with him. (3) On another 
level the parable replicates God as the father who welcomes sinners, especially 
in light of the conclusions to the lost sheep and lost coin. (4) Conflict among 
characters in the parable evokes the setting in 15:1-2. The younger son evokes 
identification with the toll collectors and sinners. The angry brother who 
confronts his father evokes the setting of controversy between Jesus and 
stereotyped Pharisees and scribes. (5) As narrator of the parable, Jesus has a 
similar relationship to his metadiegetic narrative as the narrator to the diegetic

[1992] 94-95). But Jesus' actions are the focus rather than the woman's.
Schussler Fiorenza claims that readers know that Jesus' call to repentance will 

meet rejection (But SAe -SaiiL Fewmist Practices of BiMica/ Jhtetpreiation [Boston: Beacon, 
1992] 207). But readers who differentiate among Jesus' opponents to the extent that Luke- 
Acts differentiates cannot identify these opponents with those who ultimately reject.

4°The re/ations/wp between the parable and the larger narrative is itself figurative. 
See P. Verelst, "Texte et iconographie: une curieuse mise en abyme dans un 'Rebaut de 
Mantauban' inddit (XVe s.)," Ottze erat/as sar /a wise en a&yme (Tomanica Bandensia 17; 
ed. F. Hallyn; Blandijnberg: George Michiels, 1980) 151.

*"On ways in which a wise ex a&yme replicates the larger narrative see L. Dallenbach, 
TAe Mirror in tAe Text (Chicago: University of Chicago Press, 1989) 24, 35.
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narrative. Thus Jesus speaks reliably in the name of the narrator, and vice 
versa.^

The younger son not only distances himself from his father but also from 
his heritage. Squandering his ουσία has significance both fbr his possessions 
and his Judaism. Relinquishing the legacy that the family traced back to 
Abraham through the allocation of the land shows his abdication of Jewish 
identity as much as feeding swine. But upon his return, he experiences being 
a child of his parent beyond what he had known before. The older brother's 
hostility distances him from reflecting the heart of his parent, though not from 
his parent's heart. The parent with his older son is like the gardener cultivating 
the fig tree. The story suspends on the older brother's decision.^ Does he 
become a child who reflects his parent's heart?

The context implies that older brothers may change. The parable of the 
dishonest steward continues the thematic development of children who derive 
what they do from their parentage. The steward, like the prodigal son/" 
squanders property acquired from someone else (16:1,5-7). Jesus characterizes 
him not as άδικος but as τής αδικίας (genitive of origin, BDF §162) in close 
synonymity with calling him a child of this age (16:8).^ This child of this age

"^On identifying the microcosm and macrocosm see Dallenbach, Mirror in tAe Text, 
18, 46-47, 52. M. Bal critiques Dallenbach fbr being too analytical and emphasizes any 
aspect of the microcosm that is pertinent and continuous with the macrocosm but also 
stresses direct references to resemblance and (para)synonyms ("Mise en abyme et iconicite," 
ZiHeramre 29 [1978] 121-24). See also M. Ron, "The Restricted Abyss: Nine Problems in 
the Theory of Mise en dAyme," Poetics Today 8 (1987) 426-27; J. Richardou, "La population 
des mirrors: Problemes de la similitude a partir d'un texte d'Alain Robbe-Grillet," Poedong 
22 (1975) 218; J. Lertora, "La estructura de la 'mise en abyme' en Frogwentos de 
^poco/^is," ^e/niosis 4 (1980) 83.

"On the ending as a call to repentance rather than a polemic, see P. Pokorny, "Lukas 
15,11-32 und die lukanische Soteriologie," CAristus Aezengen. FestscAri/t^ir 
Tricing (ed. K. Kertelge ei a/.; Leipzig: St. Benno, 1987) 192. On the contrast with V. 
Propp's expected transformation of the older brother into a villain see P. Pokorny, "Saint 
Luke's Message about the Christian Relationship towards Israel," Fxp/orafions 11, 2 (1997) 
4.

""On parallels between the prodigal and the dishonest steward see M. Austin, "The 
Hypocritical Son," Fg 57 (1985) 310-14.

"See H. Kosmala, "The Parable of the Unjust Steward in the Light of Qumran," ,4577 
3 (1964) 114-15. The manager's actions (16:1, 5-7) proceed &om άδικία-unrecognized by 
W. Loader in his critique of Kosmala ("Jesus and the Rogue in Luke 16,1-8a: The Parable 
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deals with children of this age incZuding tAe ricA patron who commends Aim, 
and Jesus contrasts aZZ of them with children of light. The criterion of serving 
God subverts the rich patron's commendation. He is a child of this age who 
serves mammon.

Making friends by action that derives from the mammon of 
unrighteousness clashes with the ideological perspective in Luke-Acts and 
constitutes what Michel Riffaterre labels an "ungrammaticality," an incongruity 
that drives readers beyond the literal level.Consequently, readers may take 
16:9 as irony f? The subversion of the wise and sagacious in 10:21 predisposes 
readers to take φρονίμως, and therefore also the oxymoronic "etemai tents," 
as ironic/s Is Jesus saying, "Make friends with mammon and see how 'eternal' 
they and their dwellings are"? Further, the explanatory comments in 16:11-13 
keep the steward from being an example to emulate.^

of the Unjust Steward," 96 [1989] 526). H. Drexler takes the genitive as a genitive of 
quality where the genitive replaces an adjective ("Zu Lukas 16:1-7," Z1W 58 [1967] 288 n. 
8). But this misses the parentage implied by the υίοί in the second half of Luke 16:8.

^M. Riffaterre, Semiotics of Poetry (Bloomington: Indiana University Press, 1978) 
2-8, 42, 63, 109-10, 115-24, passim; Text Production (New York: Columbia University 
Press, 1983) 51, 88,118, 200, 317 n. 57; "La trace d 1'intertext," Lapensee 215 (Oct. 1980) 
6-18; "The Intertextual Unconscious," Critical /n^uiry 13 (1987) 371-81. C. Torrey's 
attempt to view 16:8-9 as a mistranslation of Aramaic (Our Translated Gospel [New York: 
Harper & Row, 1936] 59) is indicative of the ungrammaticalities.

'Tor the conventional focus on shrewdness see C. Blomberg, "'Your Faith Has Made 
You Whole': The Evangelical Liberation Theology of Jesus," Jesus of Aazare/A: Lord and 
Christ—Essays on tAe Historical Jesus andHew Testament Theology. Th Honor of J. /Toward 
Marshall (Grand Rapids: Eerdmans, 1994) 90-91 nn. 81-85. Johnson takes the third person 
plural as equivalent to a divine passive (Luke, 245). But this ignores the antecedent φίλον

"I. du Plessis, "Philanthropy or Sarcasm?—Another Look at the Parable of the 
Dishonest Manager (Luke 16:1-13)," Aeot 24 (1990) 10-13; D. Fletcher, "The Riddle of the 
Unjust Steward: Is Irony the Key?" JBL 82 (1963) 29; S. Porter, "The Parable of the Unjust 
Steward (Luke 16:1-13): Irony Is the Key," TAe Bible in Three Dimensions.' Essays in 
Celebration of Party Fears of Biblical Studies in tAe University of She^ieZd (ed. D. Clines 
et al; JSOTSup 87; Sheffield: Sheffield Academic Press, 1990) 127-53, esp. 148-53. Porter 
catches irony in light of the prodigal son and the rich man inl6:19-31in attempts to make 
friends by money.

'^W. Oesterly, The Gospel Parables in rhe Light of Their Jewish Background (New 
York: Macmillan, 1936) 195-203; Fletcher, "Riddle of the Unjust Steward," 20-21; Porter, 
"Parable of the Unjust Steward," 130. For J. Kloppenborg, the parable challenges social 
codes of honor and shame ("The Dishonored Master [Luke 16,1-8a]," Bib 70 [1989] 474-95). 
But this implies the rehabilitation of the manager who remains characterized pejoratively.
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Some stereotyped Pharisees, who love money and ridicule Jesus (16:14), 
recall the preceding parable. Like the steward, they derive what they do from 
mammon. Like the rich man, they rationalize what they derive from mammon. 
The heart of the matter is the heart: "God knows your hearts" (16:15).

The parable of the rich man and Lazarus presents an unusual case of 
sibling non-rivalry. Spatially--and metaphorically-Lazarus winds up close to 
Abraham's heart (16:22-23). Though the rich man is still Abraham's τέκνον, 
and Abraham his parent (16:25,27, 30), he is distanced from Abraham's heart. 
In the parabolic world, the one rising from the dead is not Jesus (though readers 
will hardly overlook the wise en aAjvne) but Lazarus, whose name and suffering 
imply a δέησίς/" The rich man also has a δέησές. On one level, there is no 
Abrahamic mercy to cool his tongue. But he has another δέησές fbr his 
siblings. On this level, there is mercy in Moses and the prophets, not to exclude 
Abraham. The parable suspends on the five siblings as the prodigal son 
suspends on the older brother.^Moreover, stereotyped Pharisees and scribes, 
who correspond to the older brother, correspond also to stereotyped Pharisees 
who derive what they do from mammon in 16:14, who in turn correspond to the 
five siblings on whom repentance suspends. Do they listen so that their hearts 
reflect God's heartR^aE

The problem in Jesus' warning against causing scandals is again 
parentage (17:1-4). Strikingly, however, Jesus' admonishes that they 
not beget falling little ones. The disciples potentially replicate the stereotyped 
lawyers in 11:52, whereas the little ones replicate the infants of 10:21 who know 
who is a father and who a child. But Jesus' warning has positive potential.

s°J. Jeremias finds the name Lazarus significant on the level of the historical Jesus 
(7%eParaMe.rof?emy [New York: Scribner's, 1972] 183-86). Greek readers might not infer 
"God helps" from the name.

'See Bock, 2.1377. Johnson overlooks the conditional form in 16:31 to "seal 
their [the five siblings'] rejection" (Lmte, 256).

^On openness to change in Pharisees see Green, Lmte, 611. The suspended ending 
undermines O. Glombitza's interpretation that it is too late fbr the synagogue that has 
overlooked Jesus ("Der reiche Mann and der arme Lazarus: Luk. Xvi 19-31: Zur Frage nach 
der Botschaft des Textes," YovT 12 [1970] 173-79) and V. Tanghe's view that the parable 
opposes Jewish refusal to repent ("Abraham, son 61s et son envoye [Luc 16,19-31] ΛΒ 91 
[1984] 577).
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Disciples have opportunity to be surrogate parents of their siblings by evoking 
repentance, reprising the rich man's roie in the previous parable with respect to 
his siblings.

In 18:1-30 five portraits contrast those bereft of divine parentage with 
God's children. Two incidents that juxtapose these portraits come before Jesus' 
blessing of children and two follow. Thus, a symmetrical structure centers on 
Jesus' blessing of children (18:16-17). (A) A resolute woman has two 
opponents—one who has wronged her and a judge who is wrong (τής άδι.κίας, 
18:6, genitive of origin). But the woman has a δέησίς like those who cry to 
God (18:7). (B) A parable compares a stereotyped Pharisee, whose prayer is not 
a δέησές, with a toll collector, who like the woman, does have a δέησίς. After 
Jesus' blessing of children, (B') a grieving rich ruler is a fbcal instance of one 
whose parentage is mammon, (A') then the disciples are fbcal instances of those 
whose parent is God.

Jesus addresses the parable of the stereotyped Pharisee and the toll 
collector to those whose dependence on themselves makes them their own 
parents. (The image stops short of implying that they had intercourse with 
themselves.) Are they permanently their own parents? Or does the hinge in the 
symmetrical structure matter? Disciples, who replicate the role of stereotyped 
lawyers in 11:52, and who are perilously close to having millstones around their 
necks (17:2), hinder those who bring children to Jesus (18:15-17). Children are 
infants on whom Jesus places his hands; they are adults whose hearts may turn 
again as if they were children of their parent God. Thus, readers can hardly 
abandon those who are their own parents any more than they can the disciples, 
because with God anything is not impossible (1:37), or in a new variation, 
"Impossibilities in human hands are mighty deeds in God's hands" (18:27).

Readers soon see an impossibility in human hands become a mighty deed 
in God's. Zacchaeus is another neh man (19:1-10). "It is easier fbr a camel to 
go through the eye of a needle than fbr a rich person to go into the kingdom of 
God" (18:25). In contrast to his sorrowful counterpart in 18:23, Zacchaeus 
rejoices as he receives Jesus. "The one who receives me, receives the one who 
sent me" (9:48). According to Zacchaeus's pledge, he stops deriving his living 
from mammon and begins to derive it from his parent God, which is to say that 
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instead of an offspring of vipers, he is a child of Abraham.
Luke 19:41-45 personiGes Jerusalem as a parent from whom the things 

that make fbr peace are hidden. In 10:22 what is hidden is who is a parent and 
who a child. In one sense Jerusalem does not recognize that Jesus is God's 
child." But derivatively Jerusalem also does not recognize itself as God's child. 
In retrospect readers may recall such a derivative childhood in Jesus' δέησις in 
13:34: "How often have I desired to gather your children the way a hen gathers 
her own brood under her wings."

After Jesus' claim on the Temple, temple operatives ask Jesus to name the 
power in which he acts (20:2). Jesus' rejoinder shows that, as with John's 
baptism, parentage is at stake: Is it from God or human beings? The answer 
remains problematic fbr the temple operatives, but fbr readers who remember 
10:21-22, what is hidden from the wise and sagacious is who is a parent and 
who a child.

Not only does a flashback to 10:21-22 evoke such correlations, so does 
the parable of the wicked tenants that follows. Another wise ex aAywe, it 
replicates the narrative that contains it. Paradoxically, as a replication of 
salvation history of which Luke-Acts is a part," the parable contains the 
narrative that contains it. The parable's auditors clearly link the metadiegetic 
and the diegetic levels." Temple operatives also perceive themselves in the 
parable. In addition, (1) the "beloved son" mirrors Jesus on the diegetic level. 
(2) Jesus as the author of the parable replicates himself in the son of the 
parable." (3) The encounter between the son and the tenants replicates Jesus' 
encounter with temple operatives in the setting. When the temple operatives 
recognize themselves in the story, they are both characters in the parable and its 
audience." (4) The fruit of the vineyard replicates motifs of bearing fruit in the

"On ambiguity in the syntax of 19:42 see Johnson, Ln^e, 298.
"Fitzmyer, Lc^e, 2.1281.
"On identifying the microcosm and macrocosm see n. 42.
"This is a case of a hero becoming a virtual narrator. W. Smekens, "Proust en 

diagonale," Onze etudes .sw /a wire en chyme (Romanica Gandensia 17; ed. F. Hallyn; 
Blandijnberg: Beorge Michiels, 1980) 102-05; Ron, "Restricted Abyss," 419-20.

"See R. Vandenbrande, '"Les acteurs de bonne fbi' de Marivaux ou la comedie au 
bord de Fabime, Onze etndei scr /c m^e en chyme (Romanica Gandensia 17; ed. F. Hallyn; 
Blandijnberg: Beorge Michiels, 1980) 141.
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diegetic narrative. (5) Jesus' voice coheres with the narrator's so that he oilers 
reliable commentary on the macrocosmic narrative.^

Bernard Scott contends that the parable manifests no interest in fruits of 
the vineyard.59 However, the owner of the vineyard repeatedly attempts to 
acquire fruit. Moreover, the vineyard recalls trees that bear fruit, seed stuck in 
mother earth, and a cultivated fig tree. It is also reminiscent of the unproductive 
vineyard of Isa 5:1 -7. But against interpretations of the parable as a rejection 
of Israel, the vineyard, unlike the one in Isaiah, is not destroyed. Rather, the 
tenants are destroyed, and giving the vineyard to others presumes that it will 
render fruit. In the narrative world, Jesus' promise to the twelve that they will 
judge the tribes of Israel (Luke 22:30) implicates them as the "other tenants." 
The narrative anticipates that the twelve will not replicate the stereotyped 
lawyers of 11:52, as the disciples did when they hindered children from coming 
to Jesus in 18:15. They will rather replicate the gardener of 13:8 who cultivates 
for fruit from the ground of being.

The controversy on paying taxes to Caesar suspends on an enigma. 
Readers must decide what belongs to Caesar and what to God (20:25). But 
Jesus' saying replicates "you cannot serve God and mammon" and serves as a 
call to repentance."" Next, against some stereotyped Sadducees, Jesus claims 
that in the world of the resurrection, people live as siblings (υιοί eiotv θεοΰ) 
who draw their living from their divine parent (20:27-38)."' Is Jesus 
persuasive? At least some scribes agree with him (20:39).

Context and motif help to resolve the puzzle of the messiah as David's 
son (20:41-44). In the thematic development, Jesus is David's σπέρμα who 
will rule over the house of Jacob forever. Acts 2:34-35 uses the same text that 
Jesus quotes here from Ps 110:1 clearly with reference to the risen Jesus whose

^Dallenbach, Mirror in the Text, 18, 52.
^B. Scott, Rear 7Aen tAe Parable.' Commentary on tAe Parables of Jara? 

(Minneapolis: Fortress, 1989) 251.
s°On Jesus' saying as a call to repentance see M. Bunker, '"Gebt dem Kaiser, was des 

Kaisers ist!'--Aber: Was ist des Kaisers? Uberlegungen zur Perikope von der Kaisersteuer," 
Kairos 29 (1987) 95.

6'On those who have a place in the resurrection age as children of God see J. 
Kilgallen, "The Sadducees and the Resurrection from the Dead: Luke 20,27-40," Bib 67 
(1986) 485-86.
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regency derives from God. Readers who know Acts 2:34-35 can understand in 
retrospect that the messiah's status in Luke 20:41 derives not from being a child 
of David but from being a child of God, namely, the status of Abraham, Isaac, 
Jacob (20:37), and implicitly also of David.

Jesus' anticipation of the fulfillment of Passover in God's kingdom 
(22:16) finds a correlate in his claim that his divine parent has assigned him a 
kingdom (22:29). As Jesus' passion is being fulfilled, he has a δέησές that his 
destiny will derive from his divine parent: "Πάτερ,... not my will but yours 
be done" (22:42). Further, Jesus aligns himself with God's power in 
synonymity with being God's child (22:69-70).

In the sermon on the plain Jesus admonishes: "Pray fbr those who abuse 
you" (6:28). In its context, as I suggest above, such behavior derives from 
God's rule-front a child who reflects the parent's heart. Variant Ms traditions 
aside, Jesus' prayer fbr those who crucify him arises similarly from his 
relationship with his parent God (πάτερ, 23:34).

At the beginning of Jesus' venture God names him God's child (3:22). 
At the end Jesus names God his parent. In his final extremity on the cross, Jesus 
has a δέησές: "Πάτερ, into your hands I commend my πνεύμα" (23:46). 
Πνεύμα here is likely the totality of Jesus' existence^ As a child, Jesus 
murmurs a prayer reminiscent of "I pray thee Lord my soul to keep," in which 
he declares his dependence upon his parent.^

When Jesus walks with Cleopas and his companion to Emmaus, they

rs 30:11 LXX has a reference to ζωή that is apparently synonymous with πνεύμα. 
W. Bieder, F. Baumgartel, H. Kleinknecht, "πνεύμα," TDVT 6.334-35; 360-61, 364; 368- 
69; W. Grundmann, Das Bvange/intn nacA BaAas (ΊΉΚΝΤ 3; Berlin: Evangelische Verlag, 
1961) 435; J. Emst, Das Bvangeiiww nacA TaAas: G&ersetzt anrf erA/art (RNT; Regensberg: 
Pustet, 1977) 639; D. Senior, TAe Passion r^Jes^s in tAe Gospei o/T^Ae (Wilmington, DE: 
Glazier, 1989) 168; F. Untergassmair, Xreuzweg unri Xreuztgung Jesu; Pin Beitragzur 
/uAaniscAen ReriactionsgescAicAte unri zur Frage nacA rier /uAaniscAe "XreuzestAeo/ogie " 
(Paderbomer theologische Studien 10; Paderborn: Schomomogh, 1980) 88-89; J. Neyrey, 
TAe Passion Zccorriing to BuAe: Reriactiona/ Sturif ofPuAe's Boterio/ogy (Mahwah, NJ: 
Paulist, 1985) 146-54; E. Bons, "Das Sterbewort Jesu nach Lk 23,46 und sein 
altestamentlicher Hintergrund," BZ 38 (1994) 93-101.

"Perhaps Jesus dies with a conventional Jewish bedtime prayer on his lips (Ps 31:5). 
Dating the traditions to the time of Jesus is impossible, but see A. Ber. 4b-5a; Mrir. RaMaA 
Num 20:20; and VA/r. TanA B VH.23 on Numbers.
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reprise the role of the five siblings in the parable of the rich man and Lazarus. 
They are not persuaded even though someone is raised from the dead. But they 
have an ironic δέησές: "Stay with us" (24:29).^ It is not merely in the 
breaking of bread that their eyes are opened, but as the inclusion of 24:27 and 
24:32 shows, they also listen to Moses and the prophets.^

The final words of the risen Jesus in Luke characterize God 
simultaneously as Jesus' parent and as the one who sends what this parent has 
promised (24:49). In the narrative world, the parent promises to give the holy 
spirit to those who ask as children (11: 13).^ Apparently Jesus' followers have 
such a δέησις.

Early in Acts, Jesus' followers, like mute Zechariah, are suspended 
between promise and fulfillment. Jesus reiterates the promise but characterizes 
God as ό πατήρ (1:4; see also 2:33) rather than as ό πατήρ μου (Luke 24:49). 
The repetition with variation shows that Jesus' parent is not his exclusively. 
Jesus' followers express explicitly their δέησές over the demise of Israel's 
kingdom (Acts 1:6) as do Simeon, Anna, Joseph of Arimathea, and the two on 
the road to Emmaus. The restoration of the kingdom in their δέησίς is never 
in question. Rather the issue is timing, and the waiting fbr the spirit and the 
consequent witness to the ends of the earth is associated with the restoration of 
the kingdom to Israeli

In using Joel to explain Pentecost, Peter derives the prophesying of sons 
and daughters from God (2:17-18). In contrast to Joel 3:2 LXX, in Peter's

^H. Betz, "The Origin and Nature of Christian Faith According to the Emmaus 
Legend (Luke 24:13-32)," Jut 23 (1969) 37.

^H. Merkel, "Israel im lukanischen Werk," ATS 40 (1994) 383; Betz, "Origin and 
Nature," 38, 40-41.

^R. Tannehill, TAe AarratAe Unity of LaAe-^cty (2 vols.; FFNT; Philadelphia and 
Minneapolis: Fortress, 1986-90) 1. 239; R. Pesch,D;e ^po^te/geicA/cAte (2 vols.; EKK 5; 
Zurich: Benzinger, 1986) 1. 66.

6'This is before the ascension so that the parousia is not at issue. Pace E. Haenchen, 
TAe Tct! oftAe ^tpoide^.' d Commentary (Philadelphia: Westminster, 1971) 142-43. In at 
least partial support see R. Tannehill, "Israel in Luke-Acts: A Tragic Story," 7BZ 104 (1985) 
76; C. Barrett, J CrAlca/ and Exegedca/ Commentary on tAe ^ct^ of tAe Tpoit/e.? 
(Edinburgh: T & T Clark, 1994) 77-78; L. Johnson, TAe ^fctr of tAe dpo^dei (Sacra Pagina 
5; Collegeville, Minn.: Liturgical, 1992) 38-39; G. Schneider, DieTpoite/geicAicAte (2 vols.; 
HTKNT 5; Freiburg: Herder, 1980-82) 1. 201; Merkel, "Israel im lukanischen Werk," 3973 
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version these are God's δούλοι and δούλαι—reminiscent of Mary (Luke 1:38). 
The parable of the rich man and Lazarus anticipates the futility of convincing 
siblings by someone who has been raised from the dead. But this is what Peter 
attempts (Acts 2:29-37, note άδεφοί). However, in keeping with the parable, 
Peter proclaims Jesus' resurrection as a matter of listening to Moses and the 
prophets. The next incident repeats Peter's attempt to persuade siblings by 
proclaiming someone who has been raised from the dead (3:17), and again this 
is a matter of listening to Moses and the prophets (3:18,21,24).

Characterizing the God who raised Jesus as the God of Abraham, Isaac, 
and Jacob (3:13) implies that to reject Jesus is to have hearts that do not reflect 
the πατέρες. Significantly, these are the πατέρες to whom God gave the 
Abrahamic covenant: "And in your seed all the πατριαι of the earth shall be 
blessed" (3:25). The πατριαι are derivative, more than linguistically, from the 
πατέρες. If God can raise up children to Abraham from stones (Luke 3:8), who 
might the πατριαι of the πατέρες be? One answer is that the Abrahamic 
blessing is available to Peter's listeners (Acts 3:26). On the other hand, it is the 
continuation of God's blessing to the πατέρες^ Further, the healing of a lame 
man at the Temple is a fbcal instance of blessing "in Abraham's seed."^

There are two kinds of πατέρες in Stephen's speech. On the one hand, 
there are the patriarchs, Abraham, Isaac, and Jacob. On the other, there are the 
forebears of Stephen's audience whose hearts did not reflect the hearts of 
Abraham, Isaac, and Jacob. That these are only some of the forebears is 
indicated by a neutral use of πατέρες fbr the forebears who had the tent of 
testimony (7:44-45). Stephen's charge against his opponents is that their 
behavior derives from faulty parentage (7:51).

Cornelius has a δέησις (Acts 10:2,4,31). But readers find it difficult to 
deduce problems from solutions. The solutions, focalized through Peter, are that

^Haenehen, Jets, 205; H. Conzelmann, Jets of tAe Jposf/es. J Commentary on tAe 
Jets of tAe Jpost/es (Hermeneia; Philadelphia: Fortress, 1987) 28; Barrett, Jets, 188; 
Johnson, Jets, 67.

69Against Barrett (Jets, 212), there is no new covenant or covenant renewal. Against 
Johnson (Jets, 70), "seed" may play ambiguously on the singular ("Jesus") and the 
collective. Barrett, Jets, 191; Roloff, Jpo^/e/gescAicAte, 78; Pesch, Jpo^te/gescAicAte, 157- 
58.
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Cornelius counts among those δεκτός to God (10:35) and his sins are forgiven 
(10:43). But when the same situation is focalized through the narrator, an angel, 
and Cornelius, Cornelius is already δεκτός to God (10:4, 31). So the nature of 
his δέησές is unclear. At first, Peter has a δέησtς of protest: "I have never 
eaten anything profane and unclean" (10:14). The distress of his δέησις is 
masked under a culturally exclusive heart allegedly reflecting God's heart. 
Initially, Peter is unaware of his distress—a socially shared unawareness as Acts 
11:3 and 15:2, 5 show. His vision (10:11; 11:5) perplexes him until he 
associates with Gentiles and interprets the vision not in terms of food but of 
human beings (10:28). After his interpretation, δεκτός to God means δεκτός 
to Peter. Peter interprets what happens to the Gentiles in 15:8-9 as a matter of 
the heart, whereas he sublimates the demand of the circumcision party as a 
matter of the neck (15:10). Against the veiled distress of ethnic preference, 
divine obligation happens.

In Pisidian Antioch, Paul also plays the role anticipated by the parable of 
the rich man and Lazarus—attempting to persuade siblings (13:16, 26) by 
someone who is raised from the dead. But like Peter, he too proclaims Jesus' 
resurrection as a matter of listening to Moses and the prophets. Paul's survey 
of the story of Israel's πατέρες (13:17) peaks in one sense at David, in another 
at God, because the speech is theocentric. David also is a πατήρ, because he 
has a descendant, Jesus, whom God has sent. But deriving Jesus from David is 
more than lineage (Luke 3:31). It is also a matter of the heart. David reflected 
God's heart (Acts 13:22). Jesus is derivative of David in that sense as well. In 
addition, Paul and his hearers are also derivative of their parentage (πατέρες 
ημών, 13:17; children of Abraham's family, 13:26). As such they are also in 
the line of promises to the πατέρες.

According to Paul's speech in Athens, one human is the universal 
ancestor (17:26). But in keeping with popular poetry and Adam's genesis from 
God in Luke 3:38, all humans are God's offspring (17:28). Similarly, Musonius 
Rufus considered Zeus to be the common πατήρ of all humans. Humans are 
therefore the likeness (μι μη μα) of Zeus, and fbr Musonius Rufus ethics is a 
matter of living in accord with this likeness as an emulator of Zeus (ομοίως 
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έχε^ν; ζηλωτές)?" But in Paul's speech, likeness has to do with what the deity 
is not. The deity is not like (opotov) metal or stone or an artistic image. Paul's 
deduction from divine parentage suspends on a cognitive level-ignorance on the 
one hand, conventional thinking on the other (17:29-30). But the object is not, 
as with Musonius, to imitate God. It is to find God (17:27). In one sense, 
human beings already live and move and have their being in God. When, 
however, humans find God, whose offspring they are, living, moving, and 
having being rise to the level of the sublime.

After Paul's arrest in Jerusalem, his defense speeches accentuate that his 
commission derives from the God of the πατέρες (22:14; 24:14). In 22:3 and 
23:6, Paul claims to be a Judean who serves the God of the forebears according 
to "the way." His adherence to the way comes through an encounter with the 
risen Jesus. But true to the parable of the rich man and Lazarus, Moses and the 
prophets interpret his encounter with the risen one (24:14; 26:6-7; see 28:20). 
In 3:25 God's promise is the blessing of all the families of the earth, and 
synonymity in the promise in 26:6-7 means that the resurrection, a specific case 
already having occurred, is a way God blesses all the families of the earth.

Paul claims to have an eyeopening commission from the God of the 
promises. But what ifPaul's eyeopening commission does not open eyes? In 
Rome, Paul characterizes his unbelieving Judean guests as offspring of the 
resistant πατέρες of Isa 6:9-10. In the face of closed eyes, does Isaiah's 
commission to open eyes cease? Does Paul's? The use oflsa 6:9-10 indicates 
a grave situation. But at the end there stands a promise of God to heal the 
people: καί ίάσοματ αυτούς (Acts 28:27). Modem versions almost invariably 
translate ίάσοματ as if it were subjunctive?' But in the LXX, ίάσοματ 
expresses God's promise to reestablish the people in the land. Whereas Isaiah

'°C. Lutz, MknMHM Ru/hr.' "7%e .Roman SocratM " (Yale Classical Studies 10; New 
Haven: Yale University Press, 1947) 104, 108. I translate ζηλωτές as "emulator" rather 
than "enviable" as Lutz translates.

"Schneider takes the future as replacing the subjunctive (^poste/gafchichte 2.419 
n. 85). See BDF § 369 (3). But even BDF notes that the future consequence has a kind of 
independence. L. Johnson translates ίάσομαι as future but comments only that it is odd 
(4cH, 468,472). F. Bovon agrees that έπιστρέψωσίν and ίάσομαι are independent from 
μήποτε ("'Schon hat der heilige Geist durch den Propheten Jesaja zu euren Vatem 
gesprochen' [Act 28:5]." Z7W75 [1984] 230).
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6 in Hebrew predicts utter emptiness in the land and devastation like burning the 
stump of a tree that has already been cut down, the LXX says that a remnant will 
multiple in the land, "And one-tenth shall still be in it, and it will once again be 
fbr foraging like a terebinth^ and like a nut when it falls from its husk" (Isa 6:13 
LXX). Paul cites Isa 6:9-10 in a setting where his believing guests are like a 
remnant among those who disbelieved, and at the end there stands a promise of 
God to heal: "And should they turn, I will heal them" (Acts 28:27). Even with 
ears hardly hearing and eyes that are closed, the turning of these people is a 
matter of the heart—hearts that should they turn will reflect God's heart. As in 
Isaiah so in Luke-Acts God's judgment is penultimate rather than ultimate.

Thus, Paul proclaims openly God's rule to all who come to him— 
contextually, Gentiles, Judeans who believe, and Judeans who do not believe.^ 
Is Paul wasting his breath? It would be fatally contradictory if Luke-Acts were 
to end with people who don't have a δέησές.

"On the terebinth kernel as a source fbr food see I. Lbw, Die F/or der Ji/den, 4 vols. 
(Hildesheim: Georg 01ms, 1967) 1. 199.

"See D. Marguerat, '"Et quand nous somes entrd dans Rome': L'Enigme de la fin du 
Livre des Actes (28,16-31)," RHPR 73 (1993) 15-21.



The Character of God in the Book of the Twelve

Much of the work of the Seminar on the Book of the Twelve has been 
devoted to trying to understand the redactional layers behind the text, the literary 
unity of the Twelve, and the way separate segments of the Twelve are linked into a 
whole.' There has also been serious discussion about whether it is advisable to treat 
the twelve prophecies as one book, or whether it is more reasonable to examine 
each in its separate context. Time has been spent discussing the merits of the 
Septuagint over against the Masoretic text, and vice versa? Qumran texts have not 
been neglected altogether. Hermeneutical matters, such as the value of using words 
such as "unity" and "coherence," have at least been broached. One of the newer 
areas of exploration, however, is the theological coherence of the Twelve (or lack 
thereof). Rolf Rendtorff offered the first treatment of the Twelve's theology in 
1997, and this paper seeks to follow in his large footsteps.

One seeking to analyze the Twelve's theology runs many of the same risks as 
those who attempt to examine the book's redaction, literary unity, or historical 
background. The fact remains that twelve separate prophecies must be treated as a 
single corpus. It is still true that there are two possible canonical traditions that may 
be considered. The Twelve's thematic unity and diversity has not miraculously 
disappeared. These facts should not dissuade the theologian from pressing forward, 
but they should make that theologian be humble in his or her assertions. Hopefully 
this paper will strike some balance between the need to make assertions and the 
necessity of exercising caution while doing so.

An analysis of the Twelve's theology, even a brief one such as this effort, 
ought to consist of three very basic parts: an explanation of methodology, a 
treatment of relevant texts, and a unifying summary of common ideas, or themes? 
Each of these components is necessary fbr an informed discussion of the Twelve's 
theology to proceed, fbr each one addresses a major concern of Old Testament 
studies in general and of Old Testament theology in particular. Old Testament

' Several of the earlier papers have been adapted and published in J. W. Watts and P.R. 
House, Forming FrppAetic Literature: Essays on ΗαίαΑ ant/ /Ae Twelve in Honor ο/'Vo An D. IT 
iTatts, JSOTS 205 (Sheffield: Sheffield Academic Press, 1996).

' 2 On this subject see Barry Jones, TAe Formation oftAe RooA of iAe Twelve: Aut/y in 
Text anrl Canon, SBLDS 149 (Atlanta: Scholars Press, 1995).

My own approach to Old Testament theology and a more lengthy treatment of the 
Twelve's theology see P.R. House, CM Testament TAeoIogy (Downers Grove, IL: InterVarsity 
Press, 1998).
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theology, like its counterparts New Testament theoiogy and Systematic theology, is 
currently involved in methodological debates. Therefore, exegetical and 
theological reflection are often held in abeyance. Theoretical discussions are not 
inconsequential, but it is also appropriate for Old Testament theologians to state 
their chosen methodology, offer their analyses, and defend their work as the need 
arises.

At its heart, Old Testament theology is a study of what the biblical text says 
about God. In other words, it is God's character that is the object of study. As is 
true in all compelling literature, the nature of a character in an Old Testament book 
is revealed through that character's actions, thoughts, statements, etc. The person's 
character may also be revealed through what other individuals in the text think or 
say about the person in question. It is also true that a character's nature is 
developed by an author in tandem with the text's major themes and events. When 
these elements are taken into consideration God's character in the book of the 
Twelve unfolds alongside the book's main emphases. This fact means that warning 
characterization techniques dominate the depiction of God in Hosea-Micah, 
judgment terminology marks Nahum-Zephaniah, and renewal metaphors take 
precedence in Haggai-Zechariah.

Methodology

Though it is an overstatement to say that there have been nearly as many 
methodologies fbr Old Testament theology as there have been Old Testament 
theologians, this comment is not far from true. Scholars have employed Systematic 
theology categories, utilized a single theme as an organizing principle, sought 
ancient kerygmatic statements around which the whole of Old Testament theology 
can be gathered, and attempted to use the canon as an organizing principle fbr 
theological reflection. More recently, there have been theological analyses written 
from a variety of reader response perspectives and from pluralistic viewpoints. 
Clearly, there is no shortage of ways to approach the task."

Because of the challenges involved in analyzing the book of the Twelve, it is 
important to adopt a methodology that can take unity within diversity into account. 
Historical matters should not be neglected altogether, but it must be remembered

" For an summary of these viewpoints see J. H. Hayes and F.C. Prussner, CM 7'estament 
Theology. 7ts 77istory and Development (Atlanta: John Knox, 1985); G.F. Hasel, Old Testament 
Theology. Rasic Issues in the Current Debate, 4th ed. (Grand Rapids: Eerdmans, 1991); and L.G. 
Perdue, The Collapse of Distory.' Reconstructing CM Testament Theology (Minneapolis: 
Fortress, 1994).
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that it is the claims of the text itself that matter most. Redactional issues are not 
unimportant, yet by definition they cannot be taken as the final point from which to 
make theological observations. Therefore it is appropriate to utilize a canonical 
approach to the Twelve's theology, since this methodology allows for a reading of 
the text as a coherent whole without losing a sense of each separate book's origins.

Of course, it is necessary to define what is meant by "canonical approach." 
This methodology has been rightly associated with the program set forth by 
Brevard Childs, though it has benefitted from insights by such thinkers as 
Christopher Seitz, James Sanders, and John Sailhamer.^ By "canonical" I mean 
analysis that is God-centered, intertextually oriented, authority-conscious, 
historically-sensitive, and devoted to the pursuit of the wholeness of the Old 
Testament message. It means theological reflection that deals carefully with the 
Twelve in a manner that will make its influence on subsequent biblical texts more 
evident.

This type of canonical study also acknowledges that it is appropriate to note 
the individual prophecies' historical setting, structural details, and thematic 
emphases as they build together what becomes finally the book of the Twelve. 
Each of these elements aid an understanding of how the individual books 
supplement the earlier and succeeding prophecies. There is no doubt that the first 
readers of the book of the Twelve knew that the books placed together did not 
unfold in specific chronological order. Thus, familiar themes and descriptions of 
God, Israel, and the nations probably took precedence in their minds as they read. 
It makes sense, then, to examine how historical context and literary concepts help 
create the theology of this one book.

Alongside this broad methodology must stand a more specific principle, 
which is that the book of the Twelve describes only one God. A variety of 
perspectives on God's character are offered, but the authors all believe they are 
writing about the same deity. There is no sense that they think they are depicting 
rival gods. Rather, they all claim to speak fbr and with the God who has been 
uniquely revealed to Israel in the events and texts that mark their people's history. 
Therefore, it is appropriate to describe their theology as a whole, not as a group of 
unrelated parts, or as set of competing voices.

Cf. B.S. Childs, Old Testament Theology in a Canonical Context (Philadelphia: 
Fortress, 1986); J.A. Sanders, Torah and Canon (Philadelphia: Fortress, 1972); J.H. Sailhamer, 
introduction to Old Testament Theology. Canonical Approach (Grand Rapids: Zondervan, 
1995); and C.R. Seitz, ^brd Without End. The Old Testament as Chiding Theological ^Fitness 
(Grand Rapids: Eerdmans, 1998).
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In practice, this canonicai methodology gathers the primary statements about 
God in the Twelve. It collates these statements with previous and/or subsequent 
passages. It determines ways to state the text's common confessions about God as 
well as the unique contributions a prophecy or grouping of prophecies may make to 
Old Testament theology. In other words, this approach gathers exegetical data, 
draws together similar ideas from other contextually relevant texts, states 
propositions about what the texts claim about God, and attempts to present 
conclusions in a way that makes the data accessible to interested parties. Of course 
such goals are beyond my ability to achieve them even in a longer work, so the 
attempt to do so more briefly here is a worthy challenge.

Textual Analysis

Before noting some of the specific aspects of the Twelve's theology, perhaps 
it will be helpful to outline the book's general thematic emphases.^ When one reads 
the Twelve as a canonical partner with Isaiah, Jeremiah, and Ezekiel, several 
common prophetic notions are readily apparent. These ideas help order an effective 
analysis of the book's theology. For instance, the fundamental sin ofcovenant 
breaking receives significant treatment in all the prophetic books, and the Twelve is 
no exception. In the Twelve, however, this theme has particular significance in 
Hosea-Micah. This segment focuses upon the specific and general ways that Israel 
suffered fbr their covenant infidelity. These prophecies define, describe, and 
denounce these infidelities. They threaten punishment fbr the transgressions and 
they anticipate coming judgment fbr what has been done. They do the same fbr 
gentile nations as well. As a group, these six prophecies stress the God who warns 
of coming punishment fbr sin. The warning includes descriptions of devastating 
judgment and promises of ultimate renewal beyond the chastisement, but warning is 
the main notion nonetheless.

Nahum, Habakkuk, and Zephaniah move beyond the description of sin and 
threats of punishment to specific threats about the coming day of the Lord. Here 
the Lord is depicted as a judge even more surely than in Hosea-Micah. All nations 
will be destroyed because of their sins, regardless of the people's size or current 
influence. Covenant and non-covenant countries alike are included in the

6 For a more detailed discussion of the Twelve's literary unity see P.R. House, The Cmry 
of rhe Twelve, JSOTS 97 (Sheffield: Ahnond Press, 1990). If I were to write this book again one 
of the significant changes I would make would be to change the title to Literary fhu/y m rhe 
Twelve to reflect the fact that literary unity is but one type of unity the Twelve exhibits. The 
book's conclusion makes this point (pp. 243-245), but the title does not. 
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destruction, for they are ali accountable to the one God, who is their creator. Aii 
creation is swept away by the end of Zephaniah; aii, that is, but a muiti-nationai 
remnant of faithful persons. The Lord remains the God who spares a remnant to 
serve the creator and inherit blessings.

Just as parts of Isaiah, Jeremiah, and Ezekiel look beyond judgment to a 
brighter future based on God's presence and the existence of a believing remnant, so 
Haggai, Zechariah, and Malachi point towards God's eventual transformation of 
judgment to glory. Temple, city, and people are all devastated by Israel's enemies. 
But God promises to restore ali these aspects of Israelite life. The renewal will 
someday be as complete as the devastation, a fact that has been hinted at throughout 
the earlier portions of the Twelve. God's determination to forgive and restore 
reinforces the canon's insistence that punishment is meted out in order to effect 
cleansing and restoration. When Malachi closes the Twelve has spanned three 
centuries of history and the full range of prophetic theology. Prophecy and reality 
are kept tightly woven together.

The God Who Warns and Loves: Hosea
Perhaps no prophet pays a higher price for his or her calling than Hosea. 

Like other prophets he preaches the covenant truths already stated in the canon. 
Like other prophets he embodies his message. Unlike other prophets, however, he 
suffers profound personal agony through his wife's marital infidelity. By loving 
this woman despite her failure to remain faithful to him, Hosea demonstrates for 
Israel the persevering love of God for a constantly straying chosen people.

This love is portrayed in two basic ways in the two major sections of the 
prophecy. First, Hosea 1-3 expresses the love God has fbr an idolatrous/adulterous 
nation. Second, Hosea 4-14 describes the warnings a loving God extends to the 
corrupted people. All of the nation's sins are treated as a breach of faith akin to 
adultery in the first section, while the imagery expands to include judicial and 
parental metaphors in the second part.

Hosea's marriage to a compromised woman in chs. 1-3 fits other canonical 
depictions of God as a mistreated spouse. After all, Ezekiel 20 considers Israel 
idolatrous even before the exodus, a view reflected in Joshua 24:2, and in Amos 
2:4, which says Judah follows lies their fathers pursued. Exodus 32-34 may also at 
least imply that the people had some prior knowledge of idolatry before leaving 
Egypt. Given these passages, it is certainly plausible that Gomer engaged in pre­
marital sexual deviancy and that from the start Hosea's marriage to her 
demonstrates the immeasurable, grace-oriented love God has for Israel.

Hosea's children's names indicate that the God who loves is also the God who 
warns. Each name, whether Jezreel, Not Pitied, or Bastard, reveal God's anger at 
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the Israelite monarchy and people. These names speak of terrible pain in Hosea's 
household and in God's heart. They also prefigure tremendous agony to come for a 
disobedient nation. The warnings have begun in earnest.

The spousal terminology is supplemented in Hosea 4-14, yet the prophecy's 
tone changes little. Judicial language is used to describe the Lord in 4:1-3. Here 
God "contends" with Israel for ongoing transgression. The prophet declares a 
divinely-initiated lawsuit against law breakers, a procedure that also occurs in 2:4- 
17, 4:4-6, and 5:3-15, as well as in Isaiah 1:18-20, Jeremiah 2:5-29, Micah 6:1-5^,; 
and Malachi 3:5? The reason fbr the suit is the breach of the Sinai covenant (4:1- 
2), and the result is that the land mourns (4:3). Clearly, rejecting God for other 
gods leads to corrupt behavior. Israel's spouse is also Israel's judge, so the nation is 
forewarned of future punishment.

Parental imagery marks 11:1 -11, a passage that surveys Israel's past and 
argues that the Lord has done more fbr Israel than the covenant demands. First, 
God chose Israel and delivered them from Egypt (11:1). Nowhere does any Old 
Testament text so much as imply that this election was anything other than the 
Lord's unmerited mercy towards Israel. Second, the Lord called Israel despite the 
people's constant descent into Baalism and other forms of idolatry (11:2). Third,S 
God established the northern kingdom because of Solomon's idolatry (cf. 1 Kgs 
11:1 -40), yet the people turned from their healer, God (11:3). Fourth, God has 
sustained the nation. Fifth, the Lord will punish the people in the future (11:5-7). 
Sixth, after punishing the "son," God will again have compassion on the straying 
child (11:9-11).

Israel's history is presented as the story of a loving parent faced with raising a 
rebellious child. God called Israel, taught them how to walk, fed them, and guided 
them (11:1-5). This love has been spumed, yet the Lord cannot give them up 
completely. Judgment must give way—indeed must create—renewal (11:8-11). 
Ultimately, God will heal the people's infidelity, ingratitude, ignorance, and 
rebellion.

Hosea has been examined in more detail than subsequent prophecies because 
it sets the stage for the Twelve's characterization of the Lord. It portrays God as a 
loving-yet- betrayed spouse, dishonored parent, and mighty judge. It warns that 
unless faithfulness to God's kindness results the nation can expect the reluctant 
punishing judge to act.

Subsequent prophecies in the Twelve operate in a similar manner. A variety 
of characterization techniques appear, all designed to discuss the nature and acts of

Claus Westermann, Forw o/Prophen'c .Speech, trans. H.C. White (Philadelphia: 
Westminster, 1967) 199-200.
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the covenant God. Each technique reveals God's patience, yet at the same time 
stresses the limits of that patience. Threats, comfort, and promise co-exist side-by- 
side to demonstrate the magnitude of the Lord's person.

The God Who Warns and Promises: Joel
Joel has been and will continue to be an enigma in the Twelve. Historical 

and redaction critics have debated the prophecy's authorship, date, and original 
audience. Interesting theories about how Joel fits into the Twelve have been 
forwarded by Jim Nogalski/ This diversity of opinion has affected theological 
analysis as well, since Old Testament theology does not exist in a vacuum. What is 
apparent, however, is that Joel shares Hosea's concern to warn Israel to repent. It is 
also evident that Joel states that judgment will come, but that beyond the 
punishment lies great renewal. Thus, the prophecy's emphasis on the God who 
warns and promises is in keeping with Hosea's themes and those in the rest of the 
Twelve.

Joel's chief means of warning is through the description of the day of the 
Lord. Having warned the people to fast and mourn in 1:1-14, the "day" is 
announced in 1:15. This proclamation closely parallels earlier canonical passages. 
The language echoes Isaiah 13:6 and Ezekiel 30:23, and brings to mind the terrible 
scenes depicted in Deuteronomy 27-28 and 32, where God sends military defeat 
and plagues for persistent covenant breaking." In all there are at least sixteen 
passages that discuss judgement as the day of the Lord.'" Joel launches the 
Twelve's treatment of the subject. In each of the sixteen texts a quick, decisive 
return to the Lord is the only prudent response to the warnings.

Judgment is not God's final word, for the Lord promises to renew the 
people's fortunes in 2:18-3:21. God's love here mirrors Ezekiel 16 and Hosea 11:1- 
9. God refuses to release the beloved nation. Why? As in Isaiah 45:5, 45:21, and 
49:23, the answer is plain: to demonstrate that the Lord is God and there is no other

a James Nogalski, Literacy Precursors to /Ae PooA oftAe Twelve, BZAW 217 (Berlin: 
Walter de Gruyter, 1993) and Pedoctionoi Processes in tAe PooA of tAe Twelve, BZAW 218 
(Berlin: Walter de Gruyter, 1993).

9 For a comparison of these texts consult S.R. Driver, TAe BooAs ofJoel and dynos, CB 
(Cambridge: Cambridge Univ. Press, 1901) 19; H.W. Wolff, Joel anddmos, trans. S.D. 
McBride, Jr., et al, Herm (Philadelphia: Fortress, 1977) 10; and D.S. Stuart, Ffosea-JonoA, WBC 
31 (Waco, TX: Word, 1987) 228.

'° Cf. Gerhard von Rad, Old Tesimnent Theology Fblwne /J, trans. D.M.G. Stalker (New 
York: Harper and Row, 1965) 199-225.
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(2:27). Devotion to this monotheistic principle will eliminate the transgressions 
that lead to judgment.

God's spirit will effect the promised renewal (2:28-32). All God's people 
will receive the spirit of the Lord, an infusion Ezekiel 36:24-32 expects to turn the 
people's hearts from stone to flesh and create a restored land. Scott Hafemann 
concludes correctly that "it is the future bestowal of this life-giving (divine) Spirit 
which forms the core of the prophetic expectation for restoration.""

Significant fbr the issue of God's sovereignty is the fact that the Lord will 
judge sinners both inside and outside Israel (3:1-15). All nations should hear the 
Lord's warnings as if God were a roaring lion about to devour them (3:16). The 
description of God as a roaring lion exercising universal jurisdiction appears in 
Amos 1:2, thereby serving as a linking image between prophecies.

Clearly, God's promises are two-edged in Joel. The Lord pledges good or ill 
depending upon the peoples' level of repentance. Warning and hope co-exist as 
time and the Twelve press forward. So far God has warned and promised as a 
spouse, parent, judge, and healer—all to no avail.

The God Who Roars Against Sin: Amos
Amos 1:2 picks up the Joel 3:16 image of a leonine Lord roaring against the 

people. God's anger is directed at Israel and Judah, as well as at six other nations. 
The covenant people have broken faith with God in a manner similar to that 
described in Hosea and Joel. For their part, the nations have shown excessive 
cruelty in war, sold captives into slavery, cast off normal human compassion, and 
broken treaties made in good faith (1:3-2:16). God's roaring serves as a grave 
warning of imminent international punishment. It also prefigures a new way for the 
Twelve to describe the Lord's person and work.

God commands attention in this section by demanding that the people 
"listen" (3:1; 4:1; 5:1) to a stunning summary of their sins. By rejecting God they 
have rebelled against the creator of all the earth (4:13; 5:8). As the creator it is 
God's prerogative to turn the light to darkness or send the waters from their 
boundaries into the land. Israel and the nations must both bow before their maker. 
God deserves and demands exclusive worship. Having received neither, the creator 
will become the destroyer (5:18-27).

Amos 7:1-9:15 includes several images of God that coincide with emphases 
in Hosea and Joel. For example, God promises extraordinary punishment in 7:1-

" S.J. Hafemann, Pau/, Mews, and /Ae Hijto/y o/Arae/, WUNT 31 (Tubingen: 
Mohr/Siebeck, 1995) 182. Hafemann's painstaking analysis of Paui's use of "the letter and the 
spirit" demonstrates that the New Testament interprets Joel 2:28-29 contextually and canonically. 
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8:3, yet allows compassion to stay execution just as in Hosea 1-3 and 11:1-9. 
Likewise, the hopeful statements about the Lord's desire to renew the covenant 
people matches the bright future pledged in Joel 2:28-3:21. Further, the day of the 
Lord passages in Joel 3:1-21 and Amos 1:3-2:16 emphasize the universal scope of 
divine power. These examples are not cited to attempt to diminish Amos's 
theological achievement in its own specific historical context. Rather, it is just that 
a paper like this one collects ongoing theological statements in the Twelve. It does 
not try to pit one prophecy's achievement against the other.

In the context of the Twelve, Amos continues the book's emphasis on God's 
loving, kind, familial, and faithful character. At the same time it stresses that the 
Lord is ruler and judge of all the earth. In mercy God sends prophets such as Amos 
to deliver the divine word, and in righteousness the Lord pledges to punish the 
earth's wicked and bless those who obey the covenant.

The prophecy also works with new characterizations of the Lord. God is 
portrayed as a terrible lion about to devour the wicked. Amos stresses God's 
sovereignty over the whole earth, a theme that adds texture to the Twelve's 
reasoning for God's power over the gentiles. Amos' creation metaphors begin a 
trend that reoccurs later in the Twelve and links the prophecy to texts that span the 
Law, Prophets, and Writings.

The God Who Warns Against Pride: Obadiah
Pride is an attitude that has been denounced in both the Twelve and earlier 

prophecies (cf. Hos 9:1; 10:1; Jo 3:1-3; Am 6:1-7; Isa 14:12-16; Eze 28:17; etc). 
Thus, it is no surprise that pride is singled out in Obadiah as the main reason fbr 
Edom's judgment. God's displeasure unfolds in three parts. First, Obadiah 1-9 
announces Edom's impending doom fbr its pride and hateful attitude towards Israel. 
Second, Obadiah 10-14 denounces Edom's glee over Jerusalem's demise. Third, 
Obadiah 15-21 contrasts the fall of Edom with the blessing of the righteous remnant 
on the day of the Lord. As in Amos, it is the day of the Lord that will make sinners 
pay fbr what they have done, and that will vindicate the faithful by blessing them.

Without question, Obadiah furthers the Twelve's emphasis on the gentiles' sin 
and on the Lord's right to judge the entire earth. Edom's activities demonstrate that 
only God's direct intervention can halt sin outside Israel's borders. Clearly, the day 
of the Lord is as necessary beyond Israel as it is within it, since repentance is not 
forthcoming from either group. It is this direct action against the sin of pride and 
hatefulness that also provides the backdrop fbr Jonah.
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The God Who Warns the Gentiles: Jonah
Jonah eases fears that God does not care fbr the gentiies that may have arisen 

due to statements in Joei, Amos, and Obadiah. Jonah shows that the Lord ioves 
even the Assyrians, the most powerful and vicious of Israel's ancient foes. Of 
course, Isaiah 19:19-25 has already made this point canonically. God sends a 
prophet to alert the Assyrians so that they, too, can come to know the God who 
created the heavens and the earth. Jonah's reluctance to undertake this task 
continues the Twelve's emphasis on the hatred Israel and the nations have fbr one 
another, a situation that makes it unlikely that these enemies will be reconciled 
before the day of the Lord.

The contents of Jonah's clean narrative illustrate God's persistent warning 
and redemption of the Assyrians. First, Jonah 1:1-16 recounts God's call to Jonah 
and the prophet's desire to flee from the Lord. The God who calls is the God who 
cares fbr Nineveh. Second, Jonah 1:17-2:10 covers the prophet's time in the fish 
and his subsequent decision to undertake the preaching mission to Nineveh. Here 
the Lord is the creator of the great fish, the one who coerces the prophet, and the 
one who preserves the prophet's life. Third, Jonah 3:1-10 discloses Jonah's 
"ministry" to the Assyrians. Jonah's halfhearted effort highlights God's grace when 
his hearers repent. Fourth, Jonah 4:1-11 reveals the prophet's anger at the Lord's 
mercy. Again the point is that God loves all people. Their sins are God's concern. 
In contrast, Jonah complains about God's kindness, despite the fact that he himself 
has been a beneficiary of the Lord's mercy.

The opening segment underscores the Lord's direct action in the saving of 
human beings. Just as God intervened in the lives of Abraham, Isaac, and Jacob, so 
the Lord now moves on behalf of gentiles. Sadly, the prophet does not accept the 
Lord's vision, nor does he resonate with texts such as Isaiah 19:19-25 or grasp the 
implications of his own confession that the Lord created the world. His view of 
God remains landlocked and culture bound.

Jonah's time in and deliverance from the belly of the fish re-emphasizes 
Amos's creation motifs. At the same time the experience allows Jonah to comment 
that the Lord alone is a living, hearing, acting, saving God. The issue that remains 
unresolved is whether or not the prophet will translate this stated theology into 
active ministry.

Upon hearing Jonah's sermon, the people of Nineveh hope that the Lord is a 
merciful God, and they are not disappointed. God "relents," just as, fbr example, in 
the golden calf incident, where the Lord relents from destroying Israel and 
beginning anew with Moses (Ex 32:12). God's forgiveness in this instance is hardly 
a failure of prophecy. Rather, it fulfills the intent of prophecy in the whole canon. 
After all, Hosea 6:1-3 counsels the people to repent and be forgiven, yet no change 
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occurs. Joel 2:12-14 encourages repentance and hopes for renewal in language very 
close to that of Jonah 3:9. Amos 4:6-13 mourns the nation's refusal to repent and 
thereby avoid judgment.

Prophecy is not offered simply to relieve God of the responsibility to warn 
before punishing. It intends to effect change in hearers and make them part of 
God's faithful remnant. If Jonah believes he has failed because the city survives, 
then he does not grasp the purpose of prophecy any more than he understands the 
practical implications of creation theology.

The final scene captures the essence of the canon's description of God's 
nature. The same God creates, calls, reveals, judges, and forgives. There is no 
other deity able to do these things. In fact, there are no other gods who have 
ontological existence at all. Thus, God's character remains intact in Jonah. Sadly, it 
appears, however, that even an Israelite prophet intends to do little to alleviate the 
animosity between Israel and the nations. Sin continues to distort and impair 
international relationships even as the Lord continues to warn against such 
activities.

The God Who Testifies Against Sin: Micah
Micah completes the first half of the Twelve's discussion of worldwide sin 

and its consequences by summarizing and expanding concepts already introduced in 
Hosea-Jonah. Set in the latter half of the eighth-century BCE (1:1), this prophecy 
rehearses the tragic fact that the punishment depicted in the next three prophecies of 
the Twelve need never have occurred. Repentance could have staved off judgment, 
as Jonah proves, but the covenant people fail to change, a trait they share with the 
gentiles here. Therefore, as Obadiah has already shown, punishment will overtake 
them.

Micah portrays God as testifying against the earth for its inhabitants' refusal 
to heed divine warnings. Micah 1-3 highlights God testifying against the present 
sins of Israel and the gentiles. This testimony constitutes a warning to change while 
change and forgiveness are yet possible. Micah 4-5 finds God testifying to the 
righteousness and future blessing of the remnant. Here the Lord guarantees a 
blessed future by sending an ideal Davidic ruler. Micah 6-7 describes the Lord as 
one who testifies to the eternal nature of the Abrahamic covenant. In this section 
God removes sin for Abraham's sake. Therefore, in Micah the Lord speaks against 
sin in the present and future by emphasizing past promises.

Micah 1-3 pronounces "woe" on the wicked by cataloguing contemporary 
sins in ways reminiscent of earlier canonical texts. God's vehement anger over 
worldwide iniquity in 1:2-4 sounds very much like the powerful statements in 
Isaiah 1-6 and Amos 1-2, to name just two passages. Likewise, the cause of the 
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divine anger, idolatry (1:5-7), revisits the complaints of Isaiah, Jeremiah, Ezekiel, 
Hosea, and Amos, and calling idolatry "harlotry" (1:7) reminds readers of Hosea. 
Though quite creative in its own right,the list of towns to be destroyed in 1:10-16 
is not unlike Amos 1:2-2:3 or even Isaiah 13-23 or Jeremiah 46-51 in strategy or 
intent.

Though they are not objects of God's wrath, Micah 4-5 makes it clear that the 
remnant will suffer before being redeemed (4:1-7). They must endure exile, as well 
as political and personal travail (4:8-10). Their hope lies in God, whose plans 
cannot be thwarted (4:11-13). More specifically, Micah 5:1-15 concludes, much as 
Isaiah 7-12 has already stated, that renewal can only come through the emergence 
and ministry of a unique Davidic ruler. From Bethlehem will come one "whose 
origin is from old days, from everlasting days" (5:2). This king's realm will extend 
throughout the earth. His origins mark him as a supernatural figure, much as the 
description of the king in Isaiah 9:6 as a "mighty God" and "everlasting father" does 
there. This king will provide rest, sustenance, and peace fbr the harried people of 
God (5:3-6). Idols will be removed from the earth (5:10-15), a sure sign of God's 
triumph.

Having staked out the future, Micah 6-7 returns to the present, and also 
reaches back into the distant past. It is significant that Micah concludes with a 
statement on the removal of sin as it relates to the Abrahamic covenant. By closing 
this way, Micah conceives of a history that spans from the patriarchal era to the 
final judgment at the end of time. By Micah's day God's promises to the patriarchs 
had resulted in exodus, conquest, Davidic dynasty, national division, and 
impending destruction. Micah envisions an accompanying new exodus, new David, 
and new city of God. These promises mean that each successive generation has 
historically-relevant pledges to sustain their present and give hope to their future. 
Clearly, Micah neither neglects the realities of the present nor the possibilities of 
the future.

As Micah closes, a host of warning images have been applied to God in 
keeping with the Twelve's overall thematic emphasis. God is spouse, parent, judge, 
healer, witness, lion, creator, deliverer, and only deity. God is merciful, loving, 
patient, and yet also holy, good, righteous, and firm. Each characterization 
undergirds the Twelve's belief to this point that judgment is not and never will be 
inevitable. The God who warns is the God who stands ready to heal and forgive.

'2 For an excellent translation of this section, consult H.W. Wolff, Micah the Prophet, 
trans. R.D. Gehrke (Philadelphia: Westminster, 1981) 14-16.
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The God Who Destroys Assyria : Nahum
Though the first six prophecies in the Twelve stress the reality of judgment 

repeatedly, their general place in history means that this punishment is either 
potential or lies mainly in the future. Obadiah is an exception to this rule, of 
course, but even there Edom's sins have yet to be addressed. In Nahum, Habakkuk, 
and Zephaniah the Twelve turns to treating punishment as if it is a near certainty. 
Israel and the nations will indeed feel the sting of the Lord's justifiable wrath. 
Warnings have been spumed, so the consequences of rejecting mercy will now 
unfold.

Nahum begins this emphasis on the God who judges by stating that the end 
has come fbr Assyria, the very nation to whom Jonah had preached. From the 
outset the prophecy establishes the Lord's character as the basis fbr the announced 
punishment of Nineveh. In fact, 1:2-11 summarizes the divine qualities found in 
the Twelve and earlier canonical texts. God is jealous fbr good reason (1:2), as the 
explanation for the prohibitions against idolatry in Exodus 20:4-5 have 
demonstrated. This jealousy amounts to zeal for righteousness. At the same time, 
the Lord is patient and just (1:3), points made in Exodus 20:1-6, Exodus 34:6-7, 
and elsewhere. As creator, God rules nature (1:3-5), as Amos has emphasized. 
God is good (1:7), and the wicked cannot endure the Lord's presence (1:6-8). 
Assyria's plotting against other nations amounts to scheming against God (1:9-l 1), 
so such activities will result in death. Pride and viciousness will bring down even 
the mightiest country.

It is also important to note that Nahum 1:1-15 indicates that the repentance 
described in Jonah either did not spread or did not last. God sent Jonah to warn the 
Assyrians of punishment, so Nineveh cannot argue that God is patient with the Jews 
but not with them. The problem is that God's mercy has not been met with long­
term commitment.

Nahum 2-3 reveals that God opposes and will humiliate Nineveh. These 
statements could appear vindictive had the previous prophecies and Nahum 1:1-15 
not set forth God's case against the nations. It will not surprise readers of Amos 1-2 
to discover that judgment falls because Nineveh is filled with lies, violence, and 
oppression (3:1), or because Nineveh enslaves others (3:4) and is cruel (3:19). God 
may rightly expose their nakedness (3:5), make them an object of contempt (3:6), 
and render them powerless (3:8-9) because of their overwhelming cruelty.

There is no question that Nahum's depiction of God and Nineveh is 
plainspoken. God no longer roars. Now God devours. God is the universal Lord 
who saves and punishes. God's power andjustice dictate the flow of history. God 
has been patient, yet has begun to move against evil in an evident and telling 
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fashion. What is lacking here are the parental and spousal metaphors that have 
dotted the earlier texts. Judge characterization techniques dominate the scene now.

The God Who Inspires Faith in Crisis: Habakkuk
Through the use of a creative, dramatic structure, Habakkuk reworks a 

number of theological ideas already prominent among its predecessors. For 
example, the book announces national and international iniquity. It depicts God 
using a powerful nation, this time Babylon, to punish sinners in Israel, and 
highlights the prophet's relationship to the Lord. In Habakkuk God acts as revealer, 
judge, comforter, instructor, deliverer, and sovereign Lord of history. These 
common notions are mixed with an uncommon depiction of a prophet to make a 
strong theological statement about how God inspires faith in the faithful even as 
crises unfold.

Habakkuk 1:2-11 reminds readers that God reveals the future to special 
messengers. When Habakkuk asks how long Israel's wicked will continue, the Lord 
responds by divulging that Babylon will destroy Israel's wicked. The prophet can 
be certain that sin will not remain unchecked forever. Just as Assyria receives its 
just rewards, so the covenant people will as well.

God's answer only partly satisfies Habakkuk. He is interested in the 
complete triumph of good over evil, so one wicked nation defeating another does 
not seem a proper solution to him (1:12-2:1). God's next reply helps clarify 
matters. Habakkuk may count upon the fact that though final judgment seems to 
come slowly, it will indeed come and it will devastate the wicked (2:2-3, 5). The 
current posture Habakkuk and all those who call upon the Lord is that of faith. In 
fact, the just person lives by faith, just as the covenant person lives by every word 
that comes from God (Dt 8:3). Such faith, and such faith alone, can sustain the 
prophet and those like him. God will bring woe upon Babylon (2:5-11). Habakkuk 
need not fear that God's character has somehow been diminished. Idolaters such as 
Babylon will be crushed (2:12-20).

Habakkuk concludes with a psalm of trust, which underscores God's ability 
to engender faith in the remnant. The psalm longs for God to redeem the faithful by 
removing the wicked. This act would mean mercy for the oppressed, and the 
prophet longs to see this work that only God can do. Habakkuk asks God to repeat 
the exodus deliverance, when God freed Israel from Egypt (3:3-15). Such would 
mean a renewal of divine, revelatory activity; it would constitute grace fbr the 
righteous who live by faith. For this sort of miracle the prophet is willing to wait 
(3:16). By faith he will wait, though everything around him seems bleak (3:17-19). 
He will live by faith despite the fact that Israel and Babylon must fall before his 
faith will be vindicated. God's word alone is enough to fuel this belief.
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Nahum and Habakkuk leave readers with no question that the day of the Lord 
is coming soon upon Assyria, Israel, and Babylon. Obadiah depicts Jerusalem's 
fall, and also pledges the destruction of Edom. The only comfort that appears in 
these books is for the faithful, and even they can expect tremendous difficulties that 
may cause searching, Habakkuk-Iike questions about God's nature.

The God Who Punishes to Create a Remnant: Zephaniah
Zephaniah leaves no doubt that God will not limit judgment to the wicked in 

Israel, Assyria, and Babylon. All creation will suffer for their transgressions (1:2- 
3). Assyria and Babylon will be joined in judgment by other countries who have 
offended the Lord (2:4-12). Though God's just anger continues to be a main theme, 
the fact that this wrath falls in order to forge a multi-national remnant also receives 
major attention (3:6-20). The goal of God's judgment, then, is not simply punitive. 
Rather, it is ultimately redemptive.

Zephaniah 1:1-17a stresses that old sins such as idolatry will cause the Lord 
to sweep away everything created in Genesis 1:1-26 (1:2-3). While creation is the 
setting for the wrath, the objects of God's anger are the wicked of the earth (1:3). 
God will reverse creation as in the days of the flood,which will remove violence 
and fraud (1:8-9), apathy (1:12-13), and polytheism. This day of the Lord will be 
as fearsome as Joel and Amos predicted.

Next, Zephaniah l:17b-3:5 indicates that every wicked nation will be 
devastated on the day of the Lord. But one group will survive the conflagration. 
The "humble of the land" who seek the Lord, the law, righteousness, and humility 
(2:3) will become the remnant that will possess the land (2:7, 9). Those mentioned 
in 2:3, 7, and 9 are clearly Israelites, but 2:11 offers the possibility of extending the 
identity of the remnant to people from other lands.

This potential is realized in Zephaniah 3:6-20. God states that divine 
indignation (3:8) will "change the speech of the peoples to pure speech" (3:9) and 
cause worshipers to come from "beyond the rivers of Ethiopia" (3:10). While 3:10 
may refer specifically to exiled Israelites, the plural word "peoples" indicates that 
the remnant has a multi-national identity. Given the presence of 2:11, the 
prophecy's overall context argues for this definition of "the remnant." And it is to 
this remnant that all the creator's blessings are promised (3:11-20).

Zephaniah concludes the emphasis on judgment begun in Nahum. At this 
point in the Twelve all polytheists stand under divine condemnation. The sins 
chronicled in Hosea-Micah will be eradicated. Still, renewal is the goal beyond

Michael De Roche, "Zephaniah 1:2-3: The 'Sweeping of Creation,'" IT 30 (1980) 104- 
109.
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devastation, so hope fbr the future is hardly gone. The creator/deliverer who 
reaches out to Nineveh remains concerned with ail peoples. This hope rests 
unexplained, but the next three books address the matter of how the God who warns 
and judges is also the God who forgives and renews.

The God Who Renews the Temple: Haggai
Zephaniah concludes without stating exactly how renewal will occur in 

history. Haggai, Zechariah, and Malachi discuss this matter and offer a consistent 
pattern for how complete restoration will unfold. Each one written after the Jews' 
initial return from exile, the prophecies are perfectly honest about how preliminary 
and preparatory to total restoration their era is, but they are hopeful and confident 
that the foundations that have been laid will be vital fbr the future.

Haggai contends that full national renewal cannot take place until the temple 
destroyed by Babylon is rebuilt. Ezra 3:8-4:24 indicates that earlier efforts to 
rebuild took place, but were stopped by political enemies. Haggai believes the time 
has come to try again, and offers four messages that motivate the people to build. 
First, 1:1-15 argues that God deserves honor, so the people should construct a 
temple that demonstrates their commitment to the Lord. Indeed they will suffer 
hardship until they obey. Second, 2:1-9 presents God as the one who promises 
greater glory for the new temple. Though it is humble in size and origins, the people 
must not underestimate the importance of their fresh start. Their captivity is over. 
Their lives have begun anew. Greater days lie ahead. Third, 2:10-19 states that 
God purifies the people so that they can be a worthy remnant. Fourth, 2:20-23 
claims that God renews the covenant with David. With the people back in the land, 
the temple in place, and the Davidic covenant reaffirmed, Haggai declares that full 
renewal is not only possible, but already under way.

Israel has persevered in exile because their God has remained constant. 
Unwilling to give up the people (Hos 11:1 -9), the Lord has brought them home and 
given them a humble new beginning. There is no question in Haggai's mind that 
the same God operates in his day as in earlier eras. God continues to warn, explain, 
reveal, and heal. Now, however, the focus is upon healing, and the people 
themselves seem more obedient to these divine overtures.

The God Who Renews Jerusalem: Zechariah
Zechariah is a magnificent and difficult prophecy. It has been divided in 

many ways by scholars through the years, and strong debates over issues such as 
authorship, date, and original audience have marked its history of interpretation. 
This paper cannot address these issues, nor can it do justice to Zechariah's multi­
faceted theological depth. Still, even a brief treatment must mention two specific 
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ways the prophecy depicts God: as the one who is jealous fbr Zion, and as the 
shepherd of Israel.

Having begun with a defense of God's dealings with Israel in 1:1 -6, the 
prophecy proceeds to stress that the people's recent repentance (1:6) signals a new 
era in Israelite history. God is once again jealous, or protective, of Jerusalem 
(1:14), which means the city's enemies will be scattered and impediments to its 
rebuilding removed rather than the Jews being scattered and destroyed. Eight 
visions follow, which taken together demonstrate that every important element of 
Israelite life damaged by defeat and exile will be mended (1:7-6:15).

A vital key to this renewal and a proof of God's interest in Israel is the 
emergence of a person God calls "my servant the branch" (3:8, 10). This individual 
will remove Israel's sin and allow them to live in peace. He is a Davidic heir and 
one who will make the temple glorious again (6:12-13). There is little doubt that 
this individual is the same as the one promised in Isaiah 4:2, Isaiah 11:1, and 
Jeremiah 23:1-8, passages which also utilize branch/root imagery for the coming 
ideal Davidic ruler.

Thus, 3:8-10 and 6:12-13 combine royal and priestly metaphors to describe 
one who can rebuild the temple, destroy sin, and serve God and the people. As a 
result of the Lord's kindness, the branch's labors, and their repentance the covenant 
people will be forgiven. God's jealousy for Jerusalem and Israel will make it so (cf. 
7:1-8:23).

Zechariah 9-14 continues the picture of future glory begun in the previous 
chapters. Zechariah 9:1 begins a "burden," or oracle, that continues through 11:17. 
Another "burden" stretches from 12:1-14:21. This recurring term helps bond 
Zechariah and Malachi, which begins with a "burden of its own. In its present 
context Zechariah's first "burden" explains that all Israel's oppressors and ancient 
foes will be defeated by the Lord (9:1-8; cf. 9:4). Coupled with 8:20-23, Zechariah 
9:1-8 demonstrates God's sovereignty beyond Israel. All the earth belongs to the 
Lord (9:1), God watches the whole earth to make certain Israel is safe, and the Lord 
has determined to give the nations to the chosen people (9:7-8).

All these wonders will occur because of the coming king (9:9-10) and 
because God shepherds Israel like a flock (9:16-17). The Jews suffer under poor 
shepherds (10:1-2), a common prophetic image for wicked rulers (cf. Jer 25:34-38; 
Eze 34:7-10). But now God will be their shepherd, which means Israel will prevail 
over the shepherd/leaders of other lands (10:3-11:3). No one is capable of 
frustrating the sovereign shepherd's purposes, a fact Ezekiel 34:11-31 declares in an 
earlier passage that connects the Lord's shepherding of Israel, the Davidic ruler, and 
Israel's ultimate restoration. Worthless human shepherds will be driven from the 
land as a prelude to that day (11:4-17).
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Jerusalem's restoration will be complete only when God dwells in Zion and 
all sin is eradicated. This action will drive wickedness from the chosen city, 
priesthood, and throne. Then the nations will consider Jerusalem, Zion,the dwelling 
place of God, their capital city. Then the city will be entirely "holy to the Lord" 
(14:16-21). Before that time, the God who created the heavens, the earth, and the 
human race (12:1) will strengthen Jerusalem. All who oppose God's purposes will 
be destroyed "on that day" (12:9), which is an obvious reference to the judgment 
day imagery found in previous prophecies.

Clearly, Zechariah's characterization of God is much more like that of Hosea 
than it is of, say, Zephaniah. God is once again a benevolent, though not 
irresponsible, figure. The Lord is shepherd, healer, and the one who sends the 
Davidic ruler to restore people and city. Restoration themes require a change in the 
way the Lord is described, and these changes take the text back to its warning 
mode.

The God Who Loves and Renews Israel: Malachi
Malachi expresses the cost of renewal and explains how barriers to 

restoration may be removed. It does so in a creative style that utilizes questions, 
answers, exhortations, oracles, and narrative-like description of activity while 
presenting its message. In particular, questions form six distinct segments that 
isolate the sins that God will overcome in achieving the people's renewal. To effect 
renewal, the Lord is presented as the God who loves Israel (1:1-5), the God who 
instructs and corrects priests (l:6-2:9), the God who denounces infidelity (2:10-16), 
the God who establishes justice (2:17-3:5), the God who never changes (3:6-12), 
and the God who exposes arrogance (3:13-15). Following these foundational 
sections, 3:16-4:6 presents the Lord as creator of the remnant. The emergence of 
the remnant at the end of the book highlights the people's ultimate renewal. As in 
the earlier prophecies, however, only the Lord's direct intervention in history 
through the day of the Lord makes this renewal possible.

Malachi 1:1-5 emphasizes that it is God's love that undergirds the coming 
renewal. In this way the last book of the Twelve connects with the first. It was 
God's electing, patient love that made it possible for remnant persons like Hosea to 
exist, and possible for straying persons like Gomer to repent and come back to God. 
Here it is God's love that keeps the people. All future hope is based upon the belief 
that the God who remains loving and faithful fbr three centuries will maintain that 
loyalty indefinitely. God's love cannot be in question. Any pain the nation 
encounters must of necessity originate elsewhere. Renewal, on the other hand, 
cannot originate anywhere but with the Lord.
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Summary of Characterization of God in the Twelve

Malachi brings both the Twelve and the Prophets to a close. As the last 
segment of the Twelve, the prophecy completes the book's charting of Israel and the 
nations' sins, the just and inevitable punishment of that sin, and the renewal the 
judgment is sent to effect. Set near 450 BCE, Malachi finishes the Twelve's 
historical odyssey bom before Assyria's defeat of Samaria, through Babylon's 
destruction of Jerusalem, to Persia's dominance over the chosen people and the 
promised land. Thus, the Twelve covers three centuries of decline, defeat, and 
initial recovery. Malachi also emphasizes the future envisioned by the rest of the 
Twelve, which focuses on God's intervention in history on behalf of the believing 
remnant.

To sustain these thematic threads the Twelve has had to employ a fully- 
developed portrait of the Lord. The warning texts require God to be both 
benevolent and menacing, depending on the needs of the particular messages. The 
judgment passages dictate an emphasis on imagery that allows the Lord to act 
decisively in a punishing manner. Similarly, the renewal texts need 
characterizations that underscore the just and forgiving aspects of the Lord's nature. 
Thus, a full-orbed portrait of God includes images of God as spouse, parent, judge, 
healer, creator, sovereign ruler, shepherd, deliverer, and refiner of a sinful world.

Are these descriptions simply competing voices? No, fbr the writers depict 
what they deem to be the same God. Further, texts that summarize the Lord's 
person, such as Nahum 1:2-8, include all these aspects of personality, or at least a 
majority of them. The writers of the Twelve do not consider it odd that a fully- 
developed person may have several characteristics. Finally, the depiction of God in 
the Twelve does not differ significantly from that of earlier books, nor of earlier 
summary texts such as Exodus 34:6-7. It seems reasonable, then, to conclude that a 
single character can have this many characteristics and remain consistent, and that 
the canon as a whole accepts the notion that God is one, yet not limited in 
personality. In this way the Twelve keeps faith with the rest of the canon by linking 
God's character to specific texts and events, and by using characterization 
techniques relevant to the action it conveys



"Israel" and "Jacob" in the Book of Micah:
Micah in the Context of the Twelve

Afarf E. RZ&ZZe
TheoZoglca/ Sew/wary at TUch/nonJ

Within the first several verses of the book of Micah, the reader 
encounters an array of phenomena that raise questions to linger throughout 
the book. The clearly "deuteronomistic" heading (1:1)' identifies the book 
as the words of a certain Micah, a Judean, roughly contemporary with Isaiah, 
who preached concerning Samaria and Jerusalem. The expectation that the 
book will address the fates of the capital cities of the Northern and Southern 
kingdoms, perhaps in a fashion similar to the way 2 Kings 17; Jeremiah 3:6- 
11; and Ezekiel 23 employ the catastrophe befallen Samaria as an object 
lesson fbr Judah and Jerusalem/ is immediately met by a brief unit (1:2-4) 
describing YHWH's theophany in universal terms. Employing language 
related on some intertextual level to the description of YHWH's judgment 
against the nations, especially Edom, found in Isaiah 34/ this theophany 
description recalls similar announcements of YHWH's world-wide judgment 
throughout the Dodekapropheton (Am 1:2; Nah 1:5; Zeph 1:2; cf. Zeph 3:8).

'For a recent discussion of these "deuteronomistic" superscriptions, see A. Schart, 
Die DnMehnng <Zar Zwd^rophetenhnchi.' Aeuhearheitnngen von ZnxM on Pahmen 
.rchrl/tenRhergrel/enJer PeJohtion^rozejie (BZAW 260; New York: de Gruyter, 
1998), 31-49.

H. Nogalski (Literary Precttrjor^ to the Pooh of rhe Twelve [BZAW 217; New 
York: de Gruyter, 1993) argues that Micah once constituted the third of four books 
(Hosea, Amos, Micah, and Zephaniah) in a corpus older than the Twelve. In this 
"deuteronomistic" corpus," Hosea and Amos record God's prophetic word to the Northern 
Kingdom while Micah and Zephaniah functioned as Southern counterparts...Broadly 
stated, Hosea alternates between YHWH's pronouncements of judgment and salvation fbr 
Israel. Amos presumes Israel's recalcitrance in Hosea, and announces judgment on Israel. 
Micah assumes Samaria's destruction from Amos as a warning to Judah of a similar Ate 
if it does not change...Zephaniah centers its message on YHWH's judgment, like Amos, 
but that message is directed to Judah and Jerusalem" (Nogalski, PeiZaetional Process in 
the Pooh ofthe Twelve [BZAW 218; New York: deGruyter, 1993], 274).

3 M. Biddle, "Intertextuality, Micah, and the Book of the Twelve: A Question of 
Method" (unpublished paper presented to the Seminar on the Formation of the Book of 
the Twelve at the 1996 SBL Annual Meeting in New Orleans, LA).

850



Biddle: "Israel" and "Jacob" in the Book of Micah / 851

Abruptly, a lengthy lament turns attention, as might have been anticipated 
from the heading to the book, to the manner in which the sins of Samaria 
have reached and infected Judah (1:9). The introduction (1:5) to this lament, 
however, surprisingly refers to "Jacob," confusing the matter of the precise 
identity of the addressees. If Jacob's transgression is Samaria, are the "sins 
of the house of Israel" and the "high place of Judah" (= Jerusalem!!) 
parallel? This confusion of addressees continues throughout the subsequent 
lament. Why are the "sins of Israel" associated with Judean Lachish (1:13) 
and what possible benefit could the "kings of Israel" have hoped to derive 
Rom the southern village of Achzib (1:14)? Did Micah employ "Israel" as a 
synonym fbr "Judah" and reserve "Jacob" fbr the Northern Kingdom?"

In fact, the entire book of Micah manifests a very curious tendency 
with respect to names of the people of God, a tendency characteristic of the 
Dodekapropheton, as well. The book refers to "Judah," Micah's presumptive 
addressee, only four times, only three times excluding the deuteronomistic 
chronological information in the superscription (1:1, 5, 9; 5:1). Instead of 
this expected designation, references to "Israel" (12x's) and "Jacob" (llx's) 
predominate. Notably, this preference pertains both to sections of the book 
generally regarded to be "authentic" (i.e. 3:1, 8, 9) and to those widely held 
to be redactional expansions (i.e. 2:12; 4:14; 5:6, 7). Were it not fbr the 
superscription, one might easily conclude that Micah was a northern prophet 
who addressed a northern audience. Instead, and governed no doubt by an

"interpreters adopt every possible position with respect to the referents of these 
terms in Micah. For example, T. Lescow (WoHe an<7 WirAungen Jes PrppAeten AficAa.

AoMposAionsgescAfcAtA'cAer Kowwenrar [Arbeiten zur Theologie 84; Stuttgart: 
Calwer, 1997], 39-47, 96) argues that Micah employs both "Jacob" and "Israel" to refer 
to Judah. In support of this position he appeals, with respect to "Jacob," to parallels in 
Isaiah (48:1), and with respect to "Israel," to parallels in Jeremiah (2:4-6; 4:1-4; 5:15-17 
20-31; 18:1-6, 13-170. In contrast, W. D. Whitt ("The Jacob Traditions in Hosea and 
thetr Relatton to Genesis," ZW 103 [1991]: 21) argues that "Israel" refers to both 
kingdoms in Mic 1:14-16 and that "Jacob" consistently denotes Judah, adducing yet other 
Jeremiah texts in support (10:25; 30:7, 10; 31:11; 46:27, 28). W. McKane ("Micah 1,2- 
7," Z4IP 107 [1995]: 434) employs historical criteria to draw the source-critical 
conclusion that "Micah was a Judean prophet and w. 5a, 6-7 are not his work." I. Willi- 
Plein (Pbr/brmen <7er ScAHAexegese mnerAa/A Acs AAen lAnersucAangew

ArerwiscAen JFerAen Aer anf A/nos, Hosea, unA AAcAa zuracAgeAenAer AAcAer An 
Aebrdi'scAen Zwd^rppAerenAacA [BZAW 123; New York: de Gruyter, 1971], 70-71) 
resolves the problem text-critically, arguing that Mic 1:5b is a gloss..
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acceptance of the historical setting fbr Micah's ministry provided by this 
superscription, scholarship assumes, fbr the most part, that Micah employed 
the terms Judah, Israel, and Jacob interchangeably?

Admittedly, these terms manifest a surprising fluidity in the Hebrew 
Bible. The general consensus of scholarship holds that authors or speakers 
prior to the fall of Samaria usually reserved the name "Israel" fbr the 
Northern kingdom/ whereas authors or speakers after the fall of Samaria, 
and especially after the Exile, could appropriate the name fbr southerners as 
the surviving claimants to the patriarchal heritage? Similarly, prior to the 
fall of Samaria, Jacob was often employed as a synonym fbr Israel/ while 
Judeans in the exilic and post-exilic period seem to have favored Jacob as a 
designation permitting them to lay claim to the earliest tradition and still 
avoid the negative political and historical connotations of "Israel. "9 Micah's 
usage, then, seems to conform to exilic and post-exilic practice rather than to 
that of the 8th century. Does this circumstance reflect the preferences of 
Micah the prophet or the program of the tradents and redactors of the book?

If the explicit claim of the superscription and the evidence of the 
southern place names in the lament (1:8-16) confirm not only the notion that 
Micah was a Judean, but, more significantly, that the editors and tradents of 
the book considered him so, this peculiarity deserves exploration and 
explanation. Two aspects of the phenomenon suggest that it represents a

* H. W. Wolff (DoJe&opropAeton Ah'cAa [BKAT XIV/4; Neukirchen: 
Neukirchener Verlag, 1982], 15-16) can argue, fbr example, that "Micah thinks in 3:8 
with reference to Jacob' and Israel' exclusively of Judah and Jerusalem (cf 3:1, 9)" and 
can conclude that the same is true of 1:5a. Mic 1:5b he then labels as an insertion 
designed to link the superscription with the existing material.

Tor example, Hos 1:6; 4:1; and often; Amos 2:6; 3:14; and often; Isa 7:1; 9:8, 14.
Tor example, Isa 40:27; 41:8, 14; 43:1, 22, 28; 44:1, and often in Isaiah; Zech 

12:1; Mal 1:1; Ezra 3:1; 7:7,10; etc; Neh9:2; 12:47.
Tor example, Isa 8:17; 9:7; 10:20, 21; 17:4; Am 3:13; 6:8; 7:2, 5; 8:7; 9:8; Hos 

10:11; 12:3,13.
Tor "Jacob" as a designation fbr southern exiles, see especially Isa 43:1; 44:1; 

46:3; Jer 10:25; 30:7, 10; 31:11; 46:27, 28. For a helpful summaries of the situation, see 
H.-J. Zobel, "BOpy," 77Ε4ΤΙΠ, 771-778; W. D. Whitt, "Jacob Traditions," 20-21; and 
W. Maier, TAe of AaAuw. ^4 CowwewOwy (St. Louis: Concordia, 1959), 228. It
must be stressed that each occurrence of the terms must be evaluated very careful. As 
Micah 1 demonstrates, the twin dangers of circular reasoning and easy assumptions may 
lead one to overlook the complexity of a given instance of an address.
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redactional program, not only the redactional program that produced the 
book of Micah, itself but also that produced the Book of the Twelve. First, 
Jacob and Israel dominate all sections of Micah, from the very confusing, 
and supposedly "authentic" opening chapter, to the equally ambiguous core 
chapter 3, and including the surely redactional expansions to chapter 2 (vv 
12-13) and the eschatological "Zion" oracles of chapters 4-5.

Secondly, a similar preference for the names "Jacob" and "Israel" 
characterizes the Book of the Twelve up to Nahum 2:3. The distribution of 
these two names manifests an intriguing concentration at the front of the 
corpus. Of only twenty-eight instances of "Jacob," twenty-one appear in the 
four contiguous books of Amos (6x's), Obadiah (3x's), Micah (llx's), and 
Nahum (lx). Hosea (3x's) and Malachi (4x's) account for the remaining 
seven usages. Interestingly, key references to "Jacob" in Hosea (12:3-4), the 
first book in the Twelve, and in Malachi (1:2-5), the last, focus on the 
patriarch's relationship with his brother, Esau/Edom. Nahum marks a 
similar dividing point in the distribution of "Israel" (Hos - Nah, 91x's; Hab - 
Mal, 14x's). By contrast, the sixty-three instances of the name "Judah" 
divide rather equally (Hos - Nah, 3 lx's; Hab - Mal 32x's).

The substance and scope of this paper is thereby sharply 
circumscribed. What are the details of the usage pattern fbr these names in 
the book of Micah, itself? And, does this pattern participate in some scheme 
extending beyond the pages of Micah and reaching into the books 
surrounding Micah in the Minor Prophets corpus? For heuristic purposes, 
instances of the names Jacob and Israel as they appear in each of the three 
major literary divisions of Micah, namely Micah 1-3 (the "core" collection), 
Micah 4-5 (the eschatological "Zion" expansion), and Micah 6-7 (a divine 
law-suit and prophetic liturgy composition), will be examined as distinct 
groups. As will be seen, not coincidentally, certain characteristic formulae 
and phrases involving the names in these sections confirm the standard 
literary analysis and suggest parameters fbr an understanding of "Israel" and 
"Jacob" in the book of Micah and beyond.
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"(House of) Jacob and (House of) Israel" 
In the Core Collection

On the face of it, the expression "house of Jacob and house of Israel" 
and its variants'" would appear to be the common merism encompassing 
both kingdoms (Jacob would then be a reference to Judah). Several 
structural elements establish a framework or inclusio around Micah 1:5- 
3:12* and set the parameters fbr understanding the connotations of its use of 
"Jacob" and "Israel." The section opens with the announcement that "all 
this" is or will be "because of the rebellion (NU193) of Jacob" and "because 
of the sins (ηΐΝΜΓΟΙ) of the house of Israel" (1:5), phrases echoed at the end 
in the prophet's description of his mission "to declare to Jacob his rebellion 
(iyefB) and to Israel his sin (ifiKUH)" (3:8). The jarring reference to 
Jerusalem as the "high place of Judah" (ΓΠ1ΓΡ nlM)" (1:5) not only relates 
back to the theophany of 1:2-4 (v 3), but also prefigures the announcement 
that Zion will become a "ploughed field (tPnnn Π1&)," Jerusalem a "ruin" 
(p^y),"" and the temple mount a "high place of the forest (ty^ DiM^)" 
(3:12). This framework, then, likens the fate of Jerusalem (3:10-12), the 
"high place of Judah," with that of Samaria (1:6-7) and, by virtue of the 
redactional linkage to the theophany description opening the book, sets the 
fates of both in the context of the destruction of the "high places" and 
mountains of the world (1:2-4).

The unexpected reference to Jerusalem as a "high place" suggests the 
dependence of 1:5, where the term connotes the pejorative sense of the 
Canaanite cultic site, on 3:10-12, where the term emphasizes the aftermath 
of destruction. Provisionally, then, Mic 1:5, which sits very loosely in its

""'House of Jacob. .. and house of Israel" appears in 3:9; "Jacob... and the house 
of Israel" in 1:5; 3:1; "Jacob. . . and Israel" in 3:8. "Israel" appears unaccompanied in 
1:13,14,15 and "the house of Jacob" in 2:7. Since these uses appear in material that 
belong, fbr the most part, to the same redactional layer as the binary expression, or more 
appropriately, since their current position nestled among the binary expressions 
influences a homogenous reading, they can be provisionally understood as synonymous 
with their occurrences in the binary Arms. "Jacob, all of you... and remnant of Israel" in 
2:12 will be treated separately below.

"Compare 1:6, "I will make Samaria a ruin of the field (Π^^Π '?*?)." 
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context, *2 seems to have been composed specifically further to link the 
Samaria (1:6-7) and Jerusalem (3:10-12) inclusio to the opening section of 
the book. These three distinct uses of the term "high place" (the world's 
heights, 1:3; a pejorative reference to Jerusalem as a cult site, 1:5; a 
description of the Jerusalem as a barren hill, 3:12), then, while serving to 
bind this section as a compositional unit, also betray something of the 
redactional history of Micah.

In fact, this theme of the fate of the "high places" plays a role in 
anchoring Micah in the book of the Twelve. Hos 10:8; Amos 4:13; 7:9; and 
Hab 3:19 also discuss "high places" in a ways that suggest some literary 
relationship to the texts in Micah. A. Schart^ has already called attention to 
the close parallels between Mic 3:12 and Hos 10:8, but the Hosea text and 
Mic 1:5 exhibit an even stronger resemblance. Hos 10:8 identifies the "high 
place of Awen" appositionally as the "sin of Israel." The parallelism of Mic 
1:5 similarly equates the "sins of the house of Israel" with "the high place of 
Judah." Amos 7:9 forms the third member in this chain of inter-prophetic 
allusions. J. Jeremias has already called attention to aspects of this brief 
pronouncement that seem foreign to the book of Amos, while at the same 
time demonstrating unmistakable affinities with the book of Hosea, and 
especially Hos 10:8.It remains only to note the unusual relationship 
between Amos' condemnation of the "high places of Isaac," itself a peculiar 
reference to the northern kingdom,^ and Micah's condemnation of the "high 
places of Judah. "'6

'Tt can hardly be read as the logical continuation of w 2-4, which speak of a 
world-wide cataclysm in association with YHWH's appearance. "All this" must refer to 
what follows. Concerning the problem of the discontinuity between w 2-4 and v 5, see 
W. Rudolph, M'cAa gcMdmm - Ddhoh/h - Zephon/o (KAT 13/3; Gtttersloh: Gerd 
Mohn, 1975), 39-41; Wolff, 14-16; T. Lescow, "Redaktionsgeschichtliche Analyse von 
Micha 1-5," Z41K 84 (1972): 55-61; Nogalski, LderaTyPrecnrwri, 129-137; Lescow,

Mod Wirh/ngen, 28-30; B. Zapff Redoido/wgeschichdiche Smdien zwn 
Mfcha&HcA im Konfexf des Dodehqprophefon (BZAW 256; New York* de Gruyter 
1997), 262-268.

'"Entstehung, 190.
'"Der Prophet ^moi.- f/hewetzi Mod Priori (ATD 24/2; Gottingen, Vandenhoeck 

& Ruprecht, 1995), 111-112.
'"Jeremias (111, n. 13) remarks that, "The use of the term Isaac,' that besides Am 

7:9,16 never parallels Israel in the OT and is never used in reference to the northern

10:8.It
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The Samaria/Jerusalem framework of Micah 1-3 employs Jacob and 
Israel as references to the North and the South, respectively. Do references 
within this framework conform to this pattern? "Israel" occurs three times 
unaccompanied in the lament of Mic 1:8-16. H. W. Wolff suggests that the 
phrase "glory of Israel" (1:15), usually a divine epithet,'? should be 
understood here as a parallel to the "king of Israel" (1:14). In his view, it 
recalls David's flight to Adullam at the "low point" of his life (2 Sam 
23:13).'s Since all the place names that serve as the basis fbr the word-plays 
in the lament indicate locations in the Judean Shephelah, "Israel" must refer 
to Judah. Only Mic 1:13b falls outside this pattern. Although it employs the 
familiar pair rebellion/sin (1:5; 3:8), they occur here in reverse order. It 
disrupts the terse rhythm of the word-plays. Furthermore, it interprets 
Samaria's wound which has reached Judah (1:9) in relation to Israel's 
rebellion found in Lachish: the sole instance in Micah 1-3 in which Israel 
refers unmistakably to the northern kingdom.

The remaining three instances of the Jacob/Israel pair (3:1, 8, 9; 
disregarding 2:12 fbr the moment) along with the sole instance of "house of 
Jacob" alone (2:7) in Micah 1-3 present another profile altogether. A. Schart 
rightly calls attention to a "summons to hear" series stretching across the 
books of Hosea (4:lg5:l), Amos (3:1; 4:1;.5:1; 8:4), and Micah, and 
culminating in Mic 3:1, 9 and 6:2?" In his view, several intertextual 
connections suggest some literary relationship between the three books 
involved: Mic 3:1 (UDtPan*nx 0177*7 05*7 Χ1*τΠ) picks up on the charge to

kingdom, remains unexplained." He considers it likely that "Isaac" here is somehow 
related to the unusual double reference to Beersheba (Am 5:5; 8:14).

'«The picture in Amos 4:13 (one of three late doxological acknowledgements of 
the justice of YHWH's dealings with Israel/Judah) of YHWH, the creator God who 
"bestrides the high places of the earth," on the other hand, more closely parallels Mic 1:3. 
The relationship between these two texts belongs, therefore, to a later phase in the growth 
of the Twelve. The enigmatic conclusion to Habakkuk's prayer celebrating YHWH's 
theophany (3:19) may also be related to this "theophany" layer of material. See the 
helpful discussion and summary of research on Amos 4:13; 5:8-9; and 9:5-6 in D. U. 
Rottzoll, Aadien zw Heda&ion and kbnqwsMon des dmos&acAs (BZAW 243; New 
York: de Gruyter, 1996), 242-250.

"Isa 17:3, 4; Ezek 10:19; 11:22.
"Mic/M, 33.
"So also Schart, 182-183.
'"186-189.
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the leadership responsible fbr justice voiced in Hos 5:1 (UBtP&H 05*7 O); 
Mic 6:2, the last in the series, cites Hos 4:1, the first in the series, almost 
verbatim (oy ΖΗΤ O); like Amos 5:19 and 9:3, Mic 3:5 refers to the 
snake's bite; both Hos 4:2 and Mic 3:10 refer to "bloody deeds"; and, the 
reference to threat posed by the fact that "YHWH is in the [people's] midst" 
in Mic 3:11 can only be understood against the background of Amos 5:17 
and 7:8, 10. Schart's observations can be expanded: (1) The citation of 
Micah's opponents who call fbr him to cease "preaching" (ηυί) recalls Amos 
7:16f" (2) Mic 3:2 (ΠΡΊ 'SHRI ΒΊΕ 'RHP) describes the wicked behaviors 
of Micah's audience in terms reversed precisely in the call to repentance 
issued in Am 5:15 (ZHU ΊΒΓΜ yriRlHP); (3) In general terms, Micah and 
Amos adopt a very similar stance on the theme of social and economic 
justice (note especially Mic 3:9HAmos 5:10 [nyn]; editors supplied Hosea 
with this theme, as well, see Hos 5:10).

The question of the direction and nature of the relationship between 
these "summons to hear" (and their contexts) in Micah, on the one hand, and 
in Hosea and Amos, on the other, is inseparable from the question of the 
meaning of "Jacob...and...Israel" in Mic 3:1, 8, and 9. Schart recognizes two 
possible interpretations of the significance of the "summons to hear" series 
and other intertextualities between Micah, Hosea, and Amos: either the 
hand responsible fbr Mic 3:1-12 knew a more-or-less final form of the 
Hosea-Amos "book of the Two"^ or the editors responsible fbr combining 
Hosea and Amos on one scroll were themselves also responsible fbr the final 
form of Mic 3:1-12, i.e. they included Micah along with Hosea and Amos 
from the outset (a "book of the Three"). For Schart, who opts for the first 
explanation, the referent of "Israel" in Micah 3 provides the key. As he

2'The second instance of the peculiar "house of Isaac" in Amos 7. It clearly refers 
to the North. Is "house of Jacob" in Mic 2:7 meant as a counterpart? Is the reader of the 
Twelve to understand that, just as Amos' opponent called upon him not to preach to the 
"house of Isaac" (= the North), Micah's opponent, the "house of Jacob" (= Judah), called 
upon him stop proclaiming his message publicly?

22 J. Jeremias, "Die Anfange des Dodekapropheton: Hosea und Amos," in 
Congress PbZtone Paris 7992, J. Emerton, ed. (VTSup 61; Leiden: Brill, 1995), 87-106 
(- Hosea uni? ^wos: Aadien za den ^n/angen des DodeAapropAe/on [FAT 13; 
Tubingen: J.C.B. Mohr, 1996], 34-54).
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observes, "if one has this [summons] series before one's eyes, then it 
becomes problematical to relate the expression 'house of Israel' in Mic 3:1,9 
to Judah. "23 Conversely, he concludes that, since, in Micah, "Israel" refers 
to Judah, the tradents responsible fbr the summons texts in Hosea and Amos 
could not have authored the Micah texts. He reasons that, should "Israel" 
here refer to the North, one would be forced "to envision the scene as though 
the northern kingdom were an uninvolved spectator."^

In response to Schart, however, one might object that the 
superscription of the book, the enigmatic redactional unit in 1:5, and the 
address to Samaria in 1:6-7 all presume precisely that the northern kingdom 
is involved, at Zeas? yro/w /Ae perspective q/ tAe Active rea/ity created By tAe 
BooA itsey Grounds other than "historical" realities, namely the (literary) 
contexts of these address forms, must be adduced to resolve the question of 
the referents of Mic 3:1, 8, and 9. In respect to these contexts, however, the 
two axes to which these "summons" texts relate, namely Micah 1, on the one 
hand, and the other "summons" texts in Hosea and Amos, on the other, are in 
conflict. In the context of Micah, these summons call upon the leadership of 
both North (JacobB Samaria, Mic 1:5) and South (Israel = Judah, Mic 1:5, 
14, 15); in the context of the Twelve Jacob and Israel would be synonymous 
references to the North only. In neither case does a contextual reading 
justify understanding both terms as designations fbr Judah alone. The editor 
responsible fbr the superscription worked with a text that could be 
understood as having reference to both North and South. If Mic 3:1-12 
constituted part of that book, the editor, given the affinities with Hosea and 
Amos already outlined above, will have likely understood it as a blanket 
condemnation of both kingdoms, culminating, of course, in harsh words fbr 
Jerusalem (just as the body of the book begins with equally harsh words fbr 
Samaria).

^186, n. 100.
^188, n. 111.



Biddle: "Israel" and "Jacob" in the Book of Micah / 859

"Remnant of Israel" and "Remnant of Jacob" 
in the Eschatological/Zion Composition Micah 4-5

As already anticipated in the oddly placed oracle in Mic 2:12-13, the 
book of Micah turns from theological interpretation of history (Mic 1:2- 
3:12*) to eschatological promises for Jerusalem (Mic 4:1-5:14). These 
Jerusalem promises attract particular interest in relation to the topic at hand 
fbr several reasons. First, if reconstructions of the growth of the 
Dodekapropheton such as those offered by J. Nogalski^ prove accurate with 
regard to the "eschatologizing," or even "apocalypticizing," function of the 
book of Joel in the Twelve, Micah 4-5 will either represent the earliest 
concentration of such eschatological material in the "Deuteronomistic" 
corpus or will manifest evidence of having been incorporated into Micah at 
some point after Micah's inclusion in the proto-scroll. Second, even a 
cursory reading of Micah 4-5 suggests that the material preserved here 
originated in a variety of settings and reflects a variety of ideologies. It can 
be expected that the manifold connotations of the names "Jacob" and 
"Israel" may serve as a diagnostic criterion. Third, despite evidence of a 
history of growth, Micah 4-5 displays a beautifully symmetrical structure, 
marred only at a few points (Mic 4:6-7; 5:4-8) which, significantly, include 
unique references to the "remnant of Jacob" (Mic 5:6, 7). This high degree 
of literary structure and the location of the composition in the middle of the 
book must be considered in relation to the question of whether it comprised 
part of the book when Micah joined the proto-collection. Finally, individual 
units in the composition resemble isolated redactional insertions in others of 
the Minor Prophets. A taxonomy of these eschatological units in the 
Dodekapropheton will provide additional data fbr reconstructing Micah's 
role in the growth of the Twelve.

Before grouping and examining individual occurrences of the names 
"Israel" and "Jacob" in this eschatological composition, it will be helpful 
first to analyze its structure and second to suggest an initial taxonomy of 
eschatological texts in the Twelve. Against this background of the two

"Het&ictwna/ Proce^M, 275-278.
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primary contexts fbr Israel/Jacob in the book of Micah, the profiies of these 
figures should emerge with greater clarity.

The Macro-Structure of Micah 4-5

Two features of Micah 4-5 lend it remarkable coherence. First, with 
few exceptions (5:3-8; 9-14 and, perhaps, 4:6-8), all of the units deal 
explicitly with the future of Jerusalem. Second, it exhibits a very 
sophisticated literary skeleton. Four types of introductory phrases clearly 
demarcate the constitutive units of Micah's eschatological Jerusalem 
composition: "eschatological" formulae ("and it will be in the latter days 
[own 0'117X3 ΠΤΠ]," 4:1; "in that day [ΧΊΠΠ am]," 4:6; and "and it will 
be in that day [ΧΊΠΗ-ΟΡη ΠΤΠ]," 5:9), vocative 2nd masculine singular 
pronouns addressed directly to personifications of architectural features of 
cities or cities themselves ("and you, O...stronghold of daughter of 
Zion/Bethlehem [onb-D'3/]7'y*n3. . . ΠΠΧ1]," Mic 4:8; 5:1 [5:2 Eng]), a 
temporal adverb contrasting the current state with the future predicted in the 
"eschatological" units ("now [nny/nnyi]," 4:9, 1Ϊ, 14; the nearly 
homonymous pairing of the pronoun and the adverb is a masterfully poetic 
touch), and a series of "to be" verbs with the simple copula ("and...will be, 
[ΠΤίΊ], 5:4, 6,'7). As the following chart demonstrates: (1) Chiasm 
accentuates the contrast between the present and the future which dominates 
the structure overall; and, (2) in its current state, the structure is imbalanced 
at precisely those points which do not deal explicitly with the fact of 
Jerusalem, the theme of the composition.
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For the moment, the fact that four units (4:6-8; 5:4-5, 6, 7 [5:5-6, 7, 8, 
Eng]) disrupt this balanced chiasm will only be noted. The latter two of 
them will become the focus of attention below.

A Taxonomy of "Eschatological" Texts in the Minor Prophets

Several themes that figure prominently in sections of Mic 2:12-13; 
4:1-5:15 (the nations' pilgrimage to/siege against Jerusalem/the fate of the 
nations; YHWH's reign on Mt. Zion/the restoration of the Davidic 
monarchy; the gathering and return of the Diaspora) resurface elsewhere in 
the Minor Prophets (Hos 2:1-2; Joel 4:1-3, 16-21; Amos 9:11-15; Ob 8-10, 
15-21; Zeph 2:7; 3:8-20; Zech 8:1-18, 9-15; 12:1-6; Mal 1:2-5). Although 
these texts manifest considerable lexical similarity (i.e. the vocabulary fbr 
"gathering [f3p]" the Diaspora; Hos 2:2; Joel 4:2; Mic 2:12), the specific 
treatments made of these themes vary widely. The relationship between 
these texts may elucidate the relationship between the redaction history of 
Micah and the growth of the Twelve. Did Micah assume more-or-less its 
current form Ae/org joining the Minor Prophets scroll or the 
formation of the corpus?
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Micah 4:1-4, 11-13; 5:1, 14; Joel 4:2, 9-17; Zeph 3:8; Zech 12:2, 3-5, 
6, 8, 9; 14:1^3, 12-15, 16-19 all deal with the topic of "the nations gathered 
in/against Jerusalem." In general, these texts can be divided into two major 
categories:^ in one view, the nations assemble against Jerusalem to lay 
siege, but, since they do not understand YHWH's plan fbr history, they will 
be surprised by the day of YHWH (Mic 4:11-13; 5:1; Joel 4:9-17; Zeph 3:8; 
Zech 12:2, 3-5, 6, 9; 14:1-3, 12-15); in another, the nations pilgrimage to 
Zion to worship YHWH or submit to his lordship (Mic 4:1-4; Zech 14:16- 
19; cf. Zech 2:11; 8:22-23; 9:10). While none of the pertinent Micah texts 
employ the names "Jacob" or Israel," and thus are not specifically germane 
to this study, several background observations regarding the 
interrelationships evidenced among texts dealing with this broad topic may 
illuminate the redaction history of Micah 4-5. First, the two viewpoints 
clearly conflict with one another, and may even represent competing 
ideologies. Second, a complicated system of interdependency links these 
texts across the bounds of the limits of the books constitutive of the 
Twelve?? Third, and perhaps most importantly at this point, the conflict 
manifests itselfwithin Micah (4:1-5 contra 4:12-13; 5:14).

Similar circumstances prevail with respect to the theme of kingship in 
Jerusalem: One group of texts rather simplistically expect the

Joel 4:2 is eccentric. According to it, YHWH will assemble the nations in the 
"Valley of Jehosophat" in order to plead with them to release the Jews of the Diaspora.

^Tor example, either Joel 4:10 or Mic 4:3 cites, and reverses, the other. The 
direction of the dependency is far from clear (fbr the priority of Joel, see Zapff, 261, n. 
84; in support of the contrary, see, E. Bosshard, "Beobachtungen zum 
Zwolfprophetenbuch," &V 40 (1987): 42; Schart, 268-269). Similarly, Joel 4:12 and Mic 
4:3 also allude to one another (YHWH judging the nations) and Joel 4:13 and Mic 4:13 
seem to be related in some way. While at present, no clear criterion fbr determining the 
direction of dependence between Joel 4:10 and Mic 4:3 seems to have been established, 
the Act that Mic 4:1-5 and Zech 14:16-19 stand out in the Twelve fbr their utopian vision 
deserves All consideration. It is tempting to hypothesize a development in post-exilic 
thought from a bitter expectation of revenge on the nations to a more humanitarian hope 
Ar universal peace. The two ideas could well have arisen and existed alongside one 
another, however. At any rate, Zech 14:16-19 makes a unique and valiant attempt to 
reconcile the two perspectives on the Ates of the nations. It envisions a time after 
YHWH exercises worldwide vengeance on Israel's enemies when the survivors of that 
judgment will come annually to Zion to worship the Lord during Succoth. See J. 
Rubenstein, TAe 7/Afory of m /Ae Second Temp/e awd RaMtwc Perwdr (Brown 
Judaic Studies 302; Atlanta: Scholars, 1995), 45-50.
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reestablishment of the Davidic monarchy (Hos 2:1-2; Amos 9:11-15; Mic 
5:1-3; Zech 3:8; 6:12-13), while another focuses rather on the reign of 
YHWH (Joei 4:9-16 [implicitly]; Obad 21; Mic 4:1-5; Zeph 3:8-20; Zech 
8:1-9; Zech 14:9, 16-17). Presumably, the fbcus on YHWH's reign reflects 
the embarrassment of the community at the delayed restoration of the 
Davidic monarchy, an embarrassment which may explain the strange 
attitude toward the house of David expressed in Zech 12:7.Once again, 
Micah 4-5 manifests ties with other sections of the Twelve?" once again, 
individual texts within Micah 4-5 adopt contradictory stances.

The theme of the return of the Exiles or the Diaspora, a theme in 
which the use of the names "Israel" and "Jacob" plays a significant role, may 
provide criteria that will help to clarify the intricacies of these intertextual 
relationships. The texts in question may be classified as follows:

1) Hos 2:1-2 (1:10-11 Eng) focuses rather simplistically on the 
numerical growth of "Israel" (the North), the reestablishment of a single 
(Davidic) ruler over both houses of Israel, "the sons of Judah and the sons of 
Israel, together," and the return from Exile?" These emphases suggest that 
the text stems from the period before the Samaritan schism, when the hope

2*It should be noted once again that Zecharaiah 12-14 seems interested in 
balancing certain tensions in the Twelve. These observations concerning the commentary 
character of certain texts in Zechariah 9-14 is consistent with a growing body of 
scholarship that views Zechariah 9-14 as an anthology of extrapolations of earlier 
prophecy. See, fbr example, Magne Saebo, SacAar/a 9-/4 (WMANT 34; Neukirchen- 
Vluyn: Neukirchener Verlag, 1969); P. L. Reditt, 'Israel's Shepherds: Hope and 
Pessimism in Zechariah 9-14," CBg 51 (1989): 631-42; Ο. H. Steck, Der dA^cA/n^ der 
PropAetie im d/ten Testament: Din fersucA zur Frage der PbrgescAicAte des Kanons 
(Biblisch-Theologische Studien 17; Neukirchnen: Neukirchener, 1991); N. Tai, 
PropAet/e a/.! ScAri/taas/egang in SacAa/y'a 9-74. Traditions- und Aompositions- 
gescAicAt/icAe Studien (Calwer Theologische Monographien 17; Stuttgart: Calwer, 
1996); K. Larkin, TAe DscAato/ogy of Second ZecAariaA. Z Study of tAe Formation of a 
Manto/ogica/ Wisdom dntAo/ogy (Contributions to Biblical Exegesis & Theology 6; 
Kampen: Kok Paros, 1994); Nogalski, Redactional Processes, 213-47; and R. F. 
Person, Second ZecAariaA and tAe Deuteronomic ScAoo/ (JSOTSup 167; Sheffield: 
Sheffield, 1993).

K"Mic 4:6-8 and Zeph 3:14-20 bear a particularly strong resemblance to one 
another. Both fbcus on Zion/Daughter Jerusalem's wondrous restoration; both describe 
YHWH as king; and both refer to the gathering and return of the "lame (ΠΝ*7ΧΠ)" and the 
"driven out (ΠΓΠ3Π)."

3°See J. Jeremias, Der PropAet Hosea. DAersetzi and ErA/art (ATD 24/1; 
Gottingen: Vandenhoeck & Ruprecht), 34-36.
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fbr a reunited Israel would require only the return of the Exiles and the 
establishment of Davidic rule extending even over the north. The 
reestablishment of Davidic rule and the return of the "captivity (DUMP)" of 
Israel (the northern Diaspora?) also characterizes the two units combined in 
Amos 9:11-15. Together these two texts may have once served as a linking 
framework around the early Hosea/Amos corpus.

2) Like Hosea 2:1-2; Amos 9:11-15; and Joel 4:1-3, Obad 10, 15-21 
(v 18) distinguishes between northerners ("the house of Joseph") and 
southerners ("the house of Jacob"), suggesting a historical setting prior to the 
Samaritan schism. Like Amos 9:11-15 and Joel 4:16-21, it expresses anger 
toward Edom. It differs from its kindred texts, however, in three key 
regards. First of all, it seems less interested in the restoration and 
reunification of the nation, which it seems to presume, than in vengeance 
against Israel's enemies. Second, although Obadiah targets Edom fbr its 
most severe disdain, its tone of universal revenge (v 15) and climactic 
announcement of YHWH's sovereignty lends it an air of the apocalyptic. 
Third, the avoidance of the straightforward terms "Israel" and "Judah" may 
betray a sensitivity toward them such as characterizes certain late exilic and 
early post-exilic texts?*

Mic 2:12-13 employs the terms "Jacob" and "remnant of Israel" in a 
rather unique fashion. This passage, one of the more ambiguous in the book 
of Micah,32 contrasts "all" of Jacob with "the remnant of Israel" in a way that 
clearly suggests a distinction between the two. Apparently, the author 
considered "all" of Jacob (= the Judean Exiles) worthy of return, while only 
a few of the survivors of the northern kingdom will be involved in the 
restoration. Zapff has recently called attention to a possible solution to the 
text-critical problems of w 12b and 13a and to the passage's rich

3'Note especially the care taken to establish the "proper" referents of these terms 
in Isa 48:1, fbr example.

^Partly because it appears in the midst of Micah 2-3, the "accusation" section of 
the book of Micah, and partly because of the linguistic difficulty presented by w 12b-13, 
interpreters disagree as to the basic question of whether this saying offers hope (return 
horn Exile) or judgment (going into Exile). Zapff surveys the positions taken in the 
literature (16-17). The distinction between "all" of Jacob and "the remnant" of Israel 
provides a clue as to the interpretation of the passage, as does the parallelism between 
"their king before them" and "YHWH at their head."
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intertextualities and argued that it bears a strong relationship to a number of 
texts (including Amos 9:11-15, Joel 4:16-21; Mal 1:2-5; see especially Isa 
34-35; 63:1-6) that, as O.H. Steck has argued,^ demonize Edom. Zapff 
argues, quite convincingly, fbr accepting the MT reading "Bozrah" and 
repointing "from man/men" to "from Edom." Two allusions recall 
patriarchal promises (ΠΜΤίΠ alludes to the promise of offspring made to 
Abraham, Gen 17:4-5; fIB likewise recalls the promise to Jacob, Gen 
28:14)/" In the eschatological schema outlined by these texts, Edom will be 
the staging area fbr the entry of the final return of the exiles. Edom's 
destruction will usher in the universal judgment upon the nations and the 
returning Exiles will then pass through Edom's territory unhindered. Mic 
1:2-4, which, as mentioned above, fits very awkwardly in its current context 
and manifests every indication of being a late insertion, shares with Mic 
2:12-13 an interesting syntactical feature. Mic 1:2 begins with a summons 
to hear addressed to the nations that includes an awkward third personal 
pronominal suffix: "Hear O nations, all of them (O^B), draw near, O earth 
and all its fullness." Similarly, Mic 2:12, in which YHWH promises to 
"assemble Jacob," includes the incongruous second personal pronominal 
suffix, "all of you (^5)." Unless emended, fbr which there is little 
manuscript support, the two suffixes can best be understood as to tAe 
reader and testify to the work of a common hand in the two texts.

If Zapff is correct that Mic 2:12-13 resonates with Steck's anti-Edom 
schema, it comes as no surprise that Mic 1:2-4 also demonstrates a number 
of intertextualities with Isaiah 34, a key text in this anti-Edom eschatological 
schema.^ A late redactional layer of the book of Micah, then, sought to

/7e;w%eAr. Jaxya 35 α/s reda^n'one/Ze Brucite zwiscAen dew
und dew Zwedex JeM/a (SBS 121; Stuttgart: Katholisches Bibelwerk, 1985), 42-44, 49- 
50.

"Zapff, 23-30.
"Only these two texts summon (31? and yaw) the nations along with "the earth 

and its fullness fix) to hear a pronouncement of YHWH's judgment on all the 
nations of the earth. Both introduce descriptions of YHWH's intervention with affinities 
to theophany traditions. In both, the sins of a single people have prompted the universal 
day of YHWH. Both contexts refer to the 'jackal" and the "ostrich." In addition, certain 
themes and phrases in Isaiah 34 parallel other passages in Micah and further suggest 
some intentional relationship. The nations stand under YHWH's ΟΊΠ (Isa 34:2; Mic 
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relate the book of the Amos/Joel/Obadiah/Malachi discussion of Edom's role 
in universal history. The text's apparent partiality to "all" of Jacob is an 
additional indicator of this redactional layer's relationship to the book of 
Isaiah, especially?

3) Joel 4:1-3 (3:1-3 Eng), on the other hand, distinguishes between the 
"captivity of Judah and Jerusalem" and the "Israelites who are dispersed 
among the nations." It envisions a period when YHWH will have restored 
(3W) the "captivity," but the "dispersion" remains among the nations, and 
may well reflect the circumstances of the Persian period, after the rebuilding 
of the temple.

4) Joel 4:16-21 (3:16-21 Eng) employs the terms "Judah" and "Israel" 
in yet a third sense, identifying "sons of Israel" (v 16; the Zion reference in 
the context of a theophany establishes the Jerusalem orientation of this text) 
with "Judah" (v 20; Zion is YHWH's dwelling place). The book of 
Zechariah also consistently treats Israel and Judah as synonyms (see 12:1-6). 
These texts reflect a period remote enough from the 8th century crisis, on the 
one hand, and also from the Samaritan schism, on the other?? so that the 
name Israel has no negative connotations.

This synonymous usage also characterizes Mic 4:14 (5:1 Eng); 5:1-2. 
Mic 4:14 belongs to oldest core of Micah 4-5?^ and may even preserve a 

4:13); YHWH has a day of vengeance (nj?l) on Edom/the nations (Isa 34:8; Mic 5:14 
[5:15 Eng]). Cities under YHWH's judgment become overgrown wastelands (Isa 34:13; 
Mic 3:12; 5:11). The unusual legitimating expression, "for the mouth [of YHWH] has 
commanded/spoken (ΌΊ/ΠΙΧ [ΠΠ'] '3 '5)" is very intriguing. Isa 34:17 speaks of 
YHWH "casting the lot (bin hiph. *793)" and "apportioning by the line pbn)" when 
assigning Edomite territory to the wild animals and desert demons. Mic 2:5 speaks of 
YHWH disinheriting the greedy in Israel leaving them with no one "to cast the line (ban 
hiph. t]bS7) by lot (bTU5)."

^On the relationship between the redactional history of the book of Isaiah and the 
formation history of the Twelve, see Bosshard, 30-62; Bosshard and R. G. Kratz, 
"Maleachi im Zwoliprophetenbuch," RY 52 (1990): 27-46; Steck,

"It reflects, not a tension between Jew and Samaritan, but conflict between 
Jerusalem and Judah. Cf. Larkin, 40-41, 140-145, 147-158.

3'Wolff, 108; Rudolph (93-94) associates Mic 4:14 with the Assyrian siege of 
Jerusalem described in 2 Kgs 18:17ff. 19:8; T. Lescow, "Redaktionsgeschichtliche 
Analyse von Micha 1-5," Z4W 84 (1972): 65-74; Lescow, Wbrte wxZ Wr'rhrngen, MO- 
148; Zapff(125) comments that, "...none of the texts in Mic 4-5 is to be attributed ot the 
prophet Micah himself. Instead, the oldest components of these chapters are to be dated, 
in any case, to the late pre-exilic period, more precisely in the period of the neo- 
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historical memory of the treatment of some Judean (Zion references) king at 
the hands of a foreign invader (the Babylonians? even the oldest portion of 
Micah 4-5, then, would date no earlier than the exilic period; cf. esp. Lam 
3:30). Mic 5:1, on the other hand, while still employing Israel and Judah 
synonymously, reflects a period when expectations fbr the restoration of the 
Davidic monarchy run high. Several allusions to other passages in the 
Twelve, esp. Amos 9:11 and several "messianic" texts in Zechariah, 
establish the late exilic period as the intellectual milieu of Mic 5:1. The 
expression, "as in the olden days" (Mic 5:1 [5:2 Eng]), does not refer to the 
eternity of the Davidic line, but, synonymous with the usage in Amos 9:11, 
looks forward to the reestablishment of the throne. Avoidance of the term 
"king" characterizes late exilic/early Persian period texts, written as they 
were in a period of heightened sensitivity to rebellion on the part of the 
Imperial powers (fbr btyiO see, fbr example, Zech 6:13). On the other hand, 
Mic 5:2, which refers to the exilic inhabitants of Eretz Israel as the "sons of 
Israel," seems to be motivated by a different source of embarrassment 
altogether, namely the delay in the restoration of the Davidic house. Micah's 
insistence on the insignificance of the Davidic house (which is never named) 
recalls Zech 12:6-14, which is also concerned with establishing that, despite 
the importance of the Davidites, the tribe of Judah (ΠΉΓΡ 'Sbx) is even 
more significant (Zech 12:4-6), and evidences, then, the common intellectual 
milieu of Mic 5:1 -2 and portions of the book of Zechariah.

It should be noted here that this use of "Israel" as a synonym fbr 
"Judeans" substantially coincides with usage in Mic 1, but not Micah 2-3. 
Given the composite nature of Micah 1, this resemblance suggests that the 
redaction that produced the core of Mic 4-5 may also have given Mic 1:6-16 
substantially its current shape.

5) The precise connotation of "remnant of Jacob" in Mic 5:6, 7 
depends entirely on: (a) the significance of the metaphors of dew and rain in 
5:6 , (b) relatedly, whether v 6 and v 7 are to be understood synonymously, 
(c) whether v 8 summarizes both w 6 and 7, v 7 only, or is a later comment,

Babylonian threat to Judah. That is, an original collection of the words of Micah, which 
is probably to be sought primarily in Mic 1-3, was actualized in the late pre-exilic period 
through references to the 8"* century threat (fbr example, by Mic 4:9, 10a, b, ca, 14)...." 
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and (d) what the phrase, repeated in both units, "in the midst of many 
nations," signifies. Metaphorically, "dew" can represent several notions in 
the Hebrew bibie: Because of its mysterious appearance, it can be likened to 
an ambush (2 Sam 17:12). In the arid Levant, it can symbolize fecundity 
(Gen 27:27-29; Deut 32:2; 33:13; Hos 14:6; Psa 133:3). Scholarly opinions 
range from Wolffs conclusion that "the first saying asks, then, not about 
what the 'remnant of Jacob' means fbr the nations, but about the wondrous 
origin of its future existence in the midst of the nations"^ to Zapff s that "the 
promise of blessing given Jacob will be transferred, as it were, via the 
personified 'remnant of Jacob' to all the nations who...adopt a positive 
attitude toward the remnant of Jacob."*

Both vv 6 and 7 supply the metaphors with an interpretive clause 
calling attention to the likeness. The remnant of Jacob will be like a lion in 
that it will "tread down and tear in pieces so that none can deliver." The 
similarity between the remnant and the dew and rain, on the other hand, 
hinges around the indifference of the dew and the rain to those whom it 
benefits. People hope fbr dew and rainfall; dew and rainfall "do not look 
fbr man, nor await the sons of man." They simply fall where they fall. The 
implication, then, seems to be that the remnant among the nations is 
indifferent to its impact upon them - certainly an unusual sentiment in the 
Hebrew Bible!

How does this sentiment relate to that expressed in v 7? It may be 
significant that the explanatory clause in v 7c is conditional: "if he (the lion) 
should pass through...." Vv 6-7 can be understood then as something of a 
warning not to disturb the remnant that wishes simply to be left alone. 
Should the nations disturb Jacob, the lion may well "tear, with none to 
deliver."

This sayings couplet concludes with a summary statement addressed 
to an unspecified masculine figure, presumably Jacob. Grammatically, if the 
conclusion means to continue w 6-7, it should address "the remnant," a

129.
i°Zapff, 100-102. He considers it especially significant that the imagery of "dew" 

and of the "lion" both appear in the context of patriarchal promise (dew, Gen 27:27-9) 
and blessing (lion, Gen 49:9-10).
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feminine noun. Metaphors give way to idiomatic expression. Therefore, 
although v 8 understands w 6-7 unambiguously, it can best be taken as the 
earliest commentary on these two units.

Finally, the phrase "in the midst of many nations (0'31 OOP)" may be 
understood diametrically to mean either "in the midst of (each of) many 
nations" (i.e. the Diaspora; the image of the remnant spread abroad as the 
dew supports this interpretation) or "(as a group gathered in one place 
[presumably Eretz Israel], which place is) in the midst of the many nations." 
The seemingly redundant "among the peoples (D'H2)," likely a variant 
reading preserved in the text of MT, points to the former understanding.

Israel and Jacob in the Prophetic Liturgy: Micah 6-7

Only one occurrence each of "Israel" and "Jacob" appear in the final 
section of the book. In both instances, the appeal to traditions common to 
the twelve tribes (Exodus, Balaam, Abraham) obscure any political 
connotations fbr these terms. In fact, the universally-Israelite tone of this 
material, probably the intentional result of the canonical redaction of the 
book, points to the danger of over reliance on the presumed historical setting 
of the prophet's career as an interpretive key. These books have been 
consciously edited fbr use by later generations of any who call themselves 
"Israel."

Conclusions

In the book of Micah, as often elsewhere in the Hebrew Bible, the 
terms "Jacob" and "Israel" may be seen as variables. The reader of Micah 
who seeks to establish their value confronts a bewildering situation. Read 
synchronously, the book sets the values of these terms in Mic 1:5 such that 
"Jacob - the Northern Kingdom" and "Israel Judah." This equation, 
however, cannot be sustained throughout the book, and, since Mic 1:5 is 
clearly redactional, the critical reader may appeal to another basis fbr 
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establishing the values of the key terms. Usually, interpreters privilege the 
prophet's assumed historical setting (established by the superscription to the 
book) and stipulated kerygmatic purpose (usually identified with the 
message of Mic 2-3). Read in this fashion, the book sets the values of the 
terms in question in Mic 3:1 such that "Jacob = Israel = Judah." This 
equation, however, seems ridiculous on its face and can be applied nowhere 
else in the book. Apparently, the ambiguity and variability of the terms 
"Jacob" and "Israel" in the book of Micah point to its redactional history and 
give evidence of the relationship between the book of Micah and the Minor 
Prophets corpus.

The preliminary observations offered above yield at least five (also 
preliminary) conclusions. First, the deuteronomistic heading assumes a 
book concerned with the fates of the capital cities of Israel and Judah. Now, 
in fact, a significant portion of the book addresses these cities directly, often 
personifying them (Mic 1:6-16; 3:10-12; 4:1-14; 7:8-13). Notably, these 
passages do not employ the term "Jacob"*" and use "Israel" in its broadest 
sense to include Judah. Consequently, the deuteronomistic heading provides 
little data fbr understanding the terms as employed in Micah, except to 
establish that the deuteronomistic editors) worked with a book which could 
be considered to have joint addressees.

Second, Mic 1:5, which equates Jacob with the North and Israel with 
the South, gives every appearance of being a late addition, itself concerned 
with clarifying the confusion in addressees in a pre-existing book of Micah. 
It is particularly striking in terms of its negative attitude toward Jerusalem, 
an attitude not otherwise attested in the Minor Prophets (cf. Isa 57).

Third, setting aside the question of "authentic" Mican usage since the 
earliest form of the book possible to reconstruct will have been the form 
incorporated into a corpus, probably by the "deuteronomistic" editors 
responsible for the heading, the vexing summons to hear formulae in Mic 
3:1, 8, 9 must be interpreted in the literary context of the book of Micah and 
the Twelve. In other words, the fact that the prophet may have been a 
southerner who would surely have addressed his message to his compatriots

^'Disregarding the cultic phrase "God of Jacob" in 4:2. 
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is of no consequence. In the context of the book, and certainly in the context 
of the Twelve, nothing prevents, and a great deal encourages, understanding 
the Micah 3 as an accusation leveled at the leadership of both houses of 
Israel, whether "Jacob" and "Israel" are understood as a merism or as 
synonyms fbr all Israel.

Fourth, much of Micah 4-5 (excluding perhaps those portions of Mic 
4:9-14 which may have figured in the accusation against Jerusalem in the 
earliest form of the book) displays significant affinity, lexically and 
theologically, with Zechariah 12-14. This material focuses on the Remnant, 
whether designated "Jacob" or "Israel." Typical of late eschatological/early 
apocalyptic, these texts describe the nebulous situation in which the 
Remnant finds itself: amidst the nations, at enmity with them, hopeful of 
restoration, but unsure of the traditional foundations fbr that hope.

Fifth, Mic 2:12-13 (and Mic 1:2-4) also participate in a much broader 
program within the Twelve, indeed within the prophetic corpus, as a whole. 
Like Isaiah 34-35 and 63, and commenting on texts in Amos, Joel, Obadiah, 
and Malachi, these two interrelated passages in Micah portray the role of 
Edom as the first to suffer in the coming universal judgment against 
YHWH's enemies.

Finally, then, this analysis of the names "Israel" and "Jacob" in Micah 
suggests that the book of Micah contains materials related to its broader 
context in the Book of the Twelve on at least three levels (representing 
perhaps three distinct redactional phases): a) Mic 1:16-3:12*; 4:9-14* 
together with the "deuteronomistic" superscription seem to function, as 
Nogalski and others have argued, as a continuation and broadening of the 
accusations of Hosea and Amos (especially) to include Judah, b) Mic 1:2-4; 
2:12-13 link the book to the Edom-polemic which stretches across the 
Twelve, adding to Micah an interest in universal judgment. C) The final 
form of Micah 4-5 seems to be an "anthology"^ of late post-exilic 
reflections on the fate of the remnant somehow related to Zechariah 12-14.

"On "anthologizing" as a iate technique fbr extrapolating/exegeting existing 
prophecies, see Larkin, 32, 35-37.
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Evidence on the Latter Redactors and Redactions of the Book of the
Twelve

by Byron G. Curtis
Assistant Professor of Biblical Studies
Geneva College, Beaver Falls, Pennsylvania

"Words di^brently arranged have a different Meaning; 
and Meanings differently arranged have a different effect."

—Blaise Pascal (1623-1662), Les Pensees, #23.

1. Introduction
The final form of the Book of the Twelve (=B12) presents the books of 
Haggai, Zechariah and Malachi as the closing portions of a large 
and substantial work comprised of a dozen brief prophetic books. 
How did this placement come about, and by whom was it 
accomplished? In a 1993 SBL paper entitled "Social Location and 
Redaction History in the Haggai-Zechariah-Malachi Corpus," I 
presented a theory of a multi-staged redaction history of the B12, 
building in part on R.E. Wolfe's 1935 article on the editing of the B12, 
D.A. Schneider's 1979 dissertation on the unity of the B12, and D.N. 
Freedman's 1987 article entitled "Headings in the Books of the 
Eighth-Century Prophets."! I defended a new proposal which 
in part claimed the following:

By the end of the exile, then, a set of at least six, but likely 
seven, books already existed, promulgated in two groups 
of three, a Hezekian-era set [=Hosea-Amos-Micah] and a 
Josianic era set [=Nahum-Habakkuk-Zephaniah], along 
with the insertion of Obadiah, composed just after 
Jerusalem's destruction and linked programmatically and 
intertextually with Amos, which it immediately follows. 
Whether Joel or Jonah yet appeared within this collection is, s..

' R.B. Wolfe, "The editing of the book of the twelve." ZAW 53 (1935): 90-129; 
D.A. Schneider, The wnity o/ the hook o/ the twelve. (Ph.D. Dissertation, Yale 
University, 1979); D.N. Freedman's article now conveniently appears in 
Divine Coynynifynent and Human Obligation.' Selected Writings o^ David 
Noel Freedman. Volume One: History and Religion. Edited by John R. 
Huddleston. Grand Rapids; Eerdmans, 1997: 367-82.
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doubtful: post-exilic origins for these two books seem 
reasonably assured?

My 1993 paper also identified a social location for the final stages of 
this redaction, namely, within a prophetic traditio-circle which was 
heir to the restorationist prophetic movement begun by the historical 
Haggai and Zechariah.

1.1 My proposal ran counter to the statement by PD Hanson 
among others, that an early form of the Book of the Twelve once 
ended with Zechariah 8? Rather, I proposed that the books of 
Haggai-Zechanah-Malachi comprised a single prophetic corpus at 
an early stage m their history and were added us a group to the 
preexisting collection that became the B12, a collection that ended 
with Zephaniah.

J* ^ogidski, whose Zurich dissertation also appeared in 
1993,; but which I had not even heard of yet, I argued for several 
discrete literary precursors to the B12. Nogalski identified these as a 
Deuteronomistic group containing Hosea, Amos, Micah and 
Zephaniah; and a Haggai-Zechariah corpus ending with Zech 8. 
Also, as Nogalski did, I discerned a major redactional seam 
connecting Zephaniah 3 with the Haggai-Zechariah corpus. Like 
Nogalski, I was convinced (following Meyers and Meyers) that 
Haggai-Zechariah 1-8 once circulated independently/ Unlike 
Nogalski, I believed that this latter corpus was likely not attached to 
the body of the B12 until it came to include Zechariah 9-14 and 
Malachi as well.

1.3 This paper seeks to augment my earlier proposal by examining 
hie concluding portion of Zephaniah, the Daughter of Zion oracle ch 
Zeph 3.14-20, and to relate this oracle to two later redactional seams

B .G' "Social Location and Redaction History in the Haggai-Zechariah-
Malachi Corpus. Unpublished seminar paper, SBL, 1993- 4

ΡΓ" %revised edition. Philadelphia: Fortress Press, 
1979: 386, note 68. .i f 1
Literary Precursors to the BooL of fLe Twe/oe. BZAW 217. Berlin: Walter 

^o is separately entitled: PedacfioM/ Processes iu the
Booh of the Twe/ce. BZAW 218. Berlin: Walter de Gruyter 1993

keyers and C.L. Meyers. Ha^ai-Zechariah 1-8. Volume 25B m The 
Anchor BhleCouinientary. Edited by D.N. Freedman. Garden City, NY- 
Doubleday, 1987.
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in the Book of the Twelve, the new unit that begins in Zech 9, and the 
concluding "hem" in Mal 3.22-24. I wish to argue that the Daughter 
of Zion oracle of Zeph 3.14-20 bears clear marks of redactional 
linking to the Haggai-Zechariah-Malachi corpus, and that this 
redactional work shows us something about the ideology and social 
location of these late redactors.

1.4 My paper proceeds in this manner: first, an interaction with 
some of the scholarship on the late redactions of the B12, especially a 
fresh look at Roland E. Wolfe's foundational 1935 paper on the 
subject/ second, a detailed examination of the Daughter of Zion 
oracle in Zephaniah 3.14-20; third, a tentative proposal that this 
redactional work is closely and intentionally related to the similar 
Daughter of Zion oracles in the B12, especially Zech 9:9-10; fourth, 
that the Zion ideology of this material comports well with the 
ideology and socio-literary ethos of the appendices to Malachi in 
3.22-24 (ET 4.5-6); and fifth, that we perhaps may best look to the 
Daughter of Zion oracles and to the appendices of Malachi, taken 
together, as our clearest light on the latter redactors of the B12.

2. Review of the Scholarship
Modern discussion of the redaction history of the Twelve hearkens 
back to the important but unacceptably speculative work of Roland 
E. Wolfe. Prior to the publication of Wolfe's 1935 article, most 
discussion proceeded along the lines of an individual accumulation of 
scrolls/

2.1 Wolfe proposed that there were two distinct processes at work in 
the formation of the Twelve as a single composite scroll. First he 
proposed a source-critical analysis that divided the books into 
strands, with a separate redaction to incorporate each strand. The 
dozen strands he identified included an anti-idol polemicist, a 
doxologist, a group of eschatologists, a messianist, a 

"nationalist school," a "Judaistic editor of Hosea," and a "late exilic 
editor," among others, each assigned to a particular time and 
setting.

6 "The editing of the Book of the Twelve." ZAW 53 (1935): 90-129. Wolfe's 
article is a condensation of the author's 1935 Harvard dissertation.
? So K. Budde, Erne /olgenschwere RedaHt'on des Zwdl/propheten&Mchs.
ZAW 39 (1921): 218-29.
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2.2 Secondly he discerned a process of collection of books in stages. 
Thus the books of Hosea and Amos formed an original nucleus, a 
book of two. This was later expanded to form a "Book of the Six" 
comprised of Hosea, Amos, Micah, Nahum, Habakkuk and 
Zephaniah. Later still, according to Wolfe, a single editor inserted 
Joel, Jonah and Obadiah "at inopportune places," thus forming a 
Book of the Nine." The final stage of adding whole books came 

with an alleged third-century scribal school that appended Haggai, 
Zechariah and Malachi to form the B12. Supplementation and 
revision, he says, continued at least until the time of Ben Sira?

2.3 Wolfe succeeded in giving a new direction to scholarly research 
on the collection of the Twelve, but his documentary approach, 
modeled closely upon the Graf-Wellhausen hypothesis proved to be 
"too sweeping to be convincing."" Wolfe had merely identified 
common themes, phrasings and genres within the prophetic 
collection and attributed each to a common source, in a mirror­
image of the Graf-Wellhausen hypothesis.

2.4 R.E. Wolfe also undermined the traditions of attribution within 
the B12, where the origins of the individual books are carefully 
preserved by the attribution of author's names. In the B12 Hosea, 
Amos, Micah, Haggai and Zechariah, etc., are presented as real 
individuals and authors of portions of the whole. This point says 
nothing decisive against the common view that Malachi is an 
anonym, or that the prophet Joel, as Nogalski now hints, is merely a 
literary construct; though it does stand in tension with E. Ben-Zvi's 
view that the prophet Zephaniah is at best a shadowy figure only but 
loosely attached to the pre-compositional stage of the book that now 
bears his name?" But, after all the historical, literary and redactional 
analyses of the last hundred years are sifted, this tradition of named 
attributions remains our most powerful set of evidences about the 
origins of the B12. We should be loathe to give it up. At the same 
time, the widespread realization that the B12 has its own composite 
unity must surely alter the way we view the total production of the 
individual books as we now possess them.

" R E. Wolfe, ibid., pp. 93, 95,107 and 118-122.
" E. Dyck, "Jonah among the Prophets: A Study in Canonical Context." JETS 
33:63-73.
"° A Historical-Critical Study of the Booh of Zephaniah. BZAW 198. Berlin 
Walter de Gruyter, 1991.
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2.5 Wolfe himself may have been less than persuaded by his own 
proposal^ although he claims to discern the redactional layering of 
the B12 "almost as accurately as the various geological strata on a 
hillside slope/' the concluding paragraph of his article calls it "merely 
a hypothetical reconstruction of an obscure chapter in the history of 
prophecy,a point ironically noted in W. Rudolph's critical 
response."

2.6 Thankfully, few have followed R.E. Wolfe in discerning so many 
redactional stratifications common to the books of the B12. Despite 
serious weaknesses, Wolfe asked many of the right questions and 
shed light upon the path. For my purposes it is sufficient to point out 
a few of his proposals regarding redactions of Zephaniah, and their 
relationship to Zechariah.

2.7 Wolfe believed, perhaps in spite of himself, that Zephaniah was 
an authentic seventh century Judean prophet whose collected 
oracles—though much altered by many redactors—once concluded 
"the Book of the Six," and later "the Book of the Nine," to which 
Haggai-Zechariah-Malachi was then added. I think there is merit to 
this supposition.

2.8 He also believed, as have many both before and after, that Zeph 3 
had undergone considerable redactional change over the 
generations. Zeph 3.5's paeon to the righteous Yahweh who "does 
no wrong" and whose justice is goes forth "morning by morning," 
accordingly, is ascribed to the psalm-loving eleventh editor, working 
between 275 and 250 BCE." Yahweh's announcement of doom to the 
nations in Zeph 3.8, when he stands to testify against them on the day 
of his "burning anger," is attributed to the inspired redactor of 
protest, editor seven, the "Day of Yahweh" redactor who also 
penned the parallel "Day of Yahweh" passages in Amos, Obadiah, 
Joel, and Zephaniah 1-2, around 325 BCE. The remaining 
interpolations in Zeph 3, Wolfe says, are all attributable to an 
editorial school of "eschatologists," eighth in historical order, who 
worked around 300 BCE. These writers were also responsible for

M R.E. Wolfe 1935: 125, 129; W. Rudolph, Hangai—Sacharja 1-8—Sadtarja 9- 
14—Maleacln. Band 13/14 in Konunentar zum alien Testament. Gutersloh: 
Giitersloher Verlagshaus Mohn, 1976: 299.
" R.E. Wolfe, End, 1935: 114.
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Zech 9.16-17's announcement that "on that day" Yahweh will "save 
his people like a flock." They also wrote virtually all of Zech 12-14, as 
well as many other passages from Hosea^ onwards. It is to these 
prophets of eschatological salvation that Wolfe also attributes two 
portions of our Daughter of Zion oracle: Zeph 3.15cd, and 3.18-20.

2.9 Several others members of this Seminar on the Formation of the 
Book of the Twelve have turned their attention to the difficult 
problems in the history of the Twelve, and with some similar results. 
J. Nogalski, for example, agrees that the Book of Zephaniah once 
concluded what he has identified as one of two major "multi-volume 
corpora" which he usefully labels as "precursors" to the Twelve.^ 
In 1996 Aaron Schart carried the case of the superscriptions a little 
further than D.N. Freedman had, by arguing that the unifying 
system of superscriptions found in Hos 1.1, Am 1.1, Mic 1.1 and Zeph 
1.1 is matched by other unifying features such as the summons 
"Heanii!% found in three of them and the "futility curses" found in all 
four, and thus the four books should be viewed as having been copied 
on one scroll?* Schart's view would seemingly support Freedman's 
generally early dating of the prophetic books. E. Ben-Zvi, on the 
other hand, pushes the "compositional staged of the Book of 
Zephaniah into the post-monarchical era, and, with it, probably most 
of the B12.*5 Ben-Zvi's distinctively new approach is received with 
appreciation, even if without full endorsement, by A Berlin in her 
1994 Zephaniah commentary, who leaves the dating issue 
unresolved.^

2.10 In my own view, I think it is significant that two of the 
presumably seventh-century books do not share the dated 
superscription form of the other books surrounding them. Instead, 
"oracle" RtHQ (massa) headings introduce the books of Nahum and 
Habakkuk. This incipit form does not persist in Zephaniah, which, in 
the order of reading, returns to the formulae of the books dated to 
the eighth-century kings, though, of course, updated to the late 
seventh century reign of King Josiah (1.1). No other book among the

'3 J- Nogalski, ίΜ.
" A. Schart, "The Combination of Hosea, Amos, Micah and Zephaniah on a 
Single Scroll: Unifying Devices and Redactional Intentions." Unpublished 
SBL Paper, 1996.
is Ben-Zvi, ibid, 347-52.
15 Berlin, ibid, 33-42.
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Twelve except for Zephaniah returns to employ the eighth-century 
superscription form.

2.11 In this regard, then, if we posit with Hans Walter Wolff an 
exilic-era Deuteronomistic redaction for the body of the Twelve 
ending with Zephaniah/? we then have no adequate way to account 
for the RezeptiOHSgesduchte of Nahum and Habbakkuk. Instead, I 
posit with Andersen and Freedman a Hezekian-era collection of 
three, and with Schneider a Josianic-era collection of three, which 
were then combined. In this way we may account for a greater 
number of the books within the Twelve.

2.12 Accordingly, I propose that an early version the Twelve, 
containing two pre-exilic collections of three books each (minus 
Isaiah) once circulated independently, a collection whose order was 
Hosea, Amos, and Micah followed by Nahum, Habakkuk and 
Zephaniah. If this hypothesis is true, then Zephaniah's heading once 
would have formed an inclMsto with the earliest headings in the 
collection. Nogalski calls this grouping of four headings a "framing 
device," and surely this is correct?" Such a literary linkage may 
provide further occasion for the relative clause's lengthy geneology 
in Zeph 1.1. This clause, which links the prophet to an ancestral 
Hezekiah, also links this incipit to the eighth-century collection, 
whose incipits also contain the name Hezekiah (Hos 1.1; Mic 1.1). 
Presumably, since Hezekiah is an unusual name, the prophet is of the 
royal house, although, of course, this cannot be proved.^

2.13 Zephaniah's oracles of stern judgment and reform provide a 
fitting conclusion to the body of the Twelve in its late pre-exilic form. 
Since no allusion to Jerusalem's fall appears in these three books, 
and since their concern is, in Gottwald's words, with "the 
international power shift " from Neo-Assyria to Neo-Babyionia?" I 
think their first promulgation probably took place before 587. For

17 H.w. Wolff, Joel and Amos. Hermeneia. Philadelphia: Fortress Press, 1977. 
is "Intertextuality and the Twelve." Forming Prophetic Literature (John 
D.W.Watts festschrift), edited by J.W. Watts and P, R. House. JSOTSS 235. 
Sheffield: Sheffield Academic Press, 1996: 118-19.
" J. Blenkinsopp. A History of Prophecy in Israel. Revised edition. 
Louisville: Westminster/John Knox, 1996: 113. O. Eissfeldt. The Old 
Testament; An Introduction. New York: Harper & Row, 1965: 425. 
7° N.K. Gottwald. The Hebrew Bible; A Socio-Literary Introduction. 
Philadelphia: Fortress Press, 1985: 390.
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these prophets and their early promulgators, Jerusalem may be 
threatened, but it is not yet destroyed.

3. Zephaniah 3.14-20
Scholars have proposed many further expansions, supplementations 
and redactions in the individual books of the Twelve. Most of these 
proposals proceed without particular regard for the scope of the 
whole collection, but only in light of the individual book or unit (see 
the summaries in J. Blenkinsopp's History q/' Prophecy in Israel). 
However, several passages evidence such substantial redactional 
shaping as to provide significant clues to the character of the 
redactional groups that lies behind them, and therefore have 
significant bearing upon the social-location and social-historical 
questions at hand.

3.1 I propose then to discuss Zeph 3.14-20, with some reference to 
Zech 9 and Mal 3.22-24 [ET 4.4-6]. The first and third of these stand 
as codae to the books that contain them; the second appears as the 
opening unit of Zechariah 9-14, which is (at least) a major 
compositional unit in its own right. All three units, therefore, stand 
at significant points in the overall compositional structure of the B12.

3.2 It has long been thought that the ending of the Daughter of Zion 
oracle in Zeph 3 contains exilic or post-exilic supplementation. I 
think the coda of Zeph 3 provides evidence of supplementation that 
may supply a substantial clue to the identity of the final or near-final 
promulgators. In 1987 R.J. Coggins proposed a linkage between the 
close of Zeph 3 and the prophet Haggai:

In our present study we have seen links between Haggai and 
Zechariah and between Zechariah and Malachi, and it is 
surely also legitimate to see Haggai's concern for the proper 
ordering of the temple as owing something to the hymnic 
passage in Zephaniah which immediately precedes it, 
promising a great festival in the temple on Zion when God 
himself would be in the midst of his people (Zeph. 3.17f.). In 
just the same way Haggai's community could look forward 
to God's presence with them when all his commands had 
been carried out (Hag. 2.5).^

R.J. Coggins. Haggai, Zechariah, Malachi. Old Testament Guides. Sheffield: 
JSOT Press, 1987: 85.
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3.3 I would like to suggest the specific manner in which such a 
linkage took place. As we shall explore below, Zeph 3.14-20 may 
serve as a linchpin in the latter phases of the growth of the Twelve. 
The text with poetic delineation and prose particle analysis is 
reproduced below. Prose particle analysis is also briefly explained 
below.

poetic prose
Zephaniah 3.14-20

poetic delineation
accent 
COHnt

particle 
coant 14

2+2 r
3+1

3+2
3+3

2+2 ה=1

ישראל הריעו בת־צ^ון רני
בתירושלם: שמחיועלזי'בכל־לב

15

איבך פנה משפטיך יהוה הסיר
עוד: רע ליא־תיראי בקרבך יהוה' t ישראל מלך

16

לירושלם יאמר ההוא ביום
2+2

3+2

3+2+3

2+2+3

prose prose

ידיך: אל־ירפו ציון אל־תיראי
17

יושיע גבור בקרבך אלהיך יהוה
באהבחו וחריש בשמחה עליך ישיש

ברנה: עליך עןל
ί8 י-

הין ממך אספתי ממועד נוגן
חרפה: עליה משאת י

delineation as
accent particle oracalar prose
coant
5

coant
את+ה=2 ההיא בעת את־כל־מעניך עשה הננן 19
4 את+ה+ה=3 אקבץ והנדחה את־הצלעה והושעתי

5 ה=1 בשתם: בכל־הארץ ולשם לתהלה ושמתים

7 ה+את+את=3 אתכם קבצי ובעת אתבם אביא ההיא' בעת 20
5 את+ה=2 הארץ עמי בכל ולתהלה לשם אתכם כי־אתן
5 את=1 יהוה: אמר לעיניכם את־שבותיכם בשובי
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Zgp/mmah 3.14-20: TrawsfafioM
poetry

14 Shout for joy, O Zion-Daughter!
Raise the triumph-call, O Israel!

Be glad and exult with all your heart, 
O Jerusalem-Daughter!

15 Yahweh has cleared away your punishment,
Swept away your enemies!

As King, O Israel, Yahweh lives among you;
You shall fear disaster no more!

16 On that Day
It will be proclaimed to Jerusalem: 

"Fear not!" — and to Zion:
"Be not discouraged!"

17 "Yahweh your God lives among you,
A Hero who rescues!"

He delights over you with gladness;
He is quiet in his love;
He rejoices over you with singing.

18 Those who were afflicted [?]
transition because of the appointed feasts 
to oracM/ar ,, —I have gathered [them].
prose?? They came from you; [?]

[But such] reproach [was] a burden on her. [?] 
oracu/ar prose
19 "I will surely deal with all your oppressors at that Time!

I shall rescue the lame; and the scattered I shall gather.
I shall turn their shame into Praise and Fame in all the earth!

20 At that Time I will bring you [home];
at [that] Time I will gather you.
For I shall make you Fame and Praise 
among all the peoples of the earth, 
when I restore your fortunes before your very eyes!" 
 —says Yahweh.
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3.4 The method of prose particle analysis, though still in some 
respects experimental, produces significant results in distinguishing 
Hebrew poetry from Hebrew prose. This method was developed 
around 1980 by F.I. Andersen and D.N. Freedman, and based on 
massive computerized analyses of the Hebrew text.^ The prose 
particles are the relative particle ΊφΜ, the definite direct object 
marker ΠΝ, and the definite article Π. It has long been noted that 
these particles are common in prose, but rare in poetry. The method 
measures the frequency of these three prose particles within any 
given text, and yields a percentage figure which represents the prose 
particle density (PPD) of that text.

3.5 Freedman concludes after a close comparison of the statistics 
with passages generally accepted as poetry and those generally 
accepted as prose, that "practically everything with a reading of 5% 
or less will be poetry," and "practically everything with a reading 
above 15% will be prose.My own testing of the data confirms this 
thesis sufficiently to sustain the proposal as a good working 
hypothesis in adjudicating disputed texts and in discerning more 
precisely the boundaries between poetry and prose. I note that 
Andrew E. Hill, who made his name as a scholar in the historical 
linguistic analysis of the book of Malachi, makes rich use of this 
method in determining the literary genre of that book in his 
commentary, published earlier this year?"

3.6 Most oracular material happens to fall between these two limits, 
into a category many now call "oracular prose," a form of exalted 
prose speech that owes much to the line structure and ornamentation 
techniques employed in poetry.^ On the other hand, M. O'Connor

22 "<proge particle' counts of the Hebrew Bible." The Word of the Lord Shall 
Go forth, edited by C.L. Meyers and M. O'Connor. Winona Lake, IN: 
Eisenbrauns/ASOR, 165-183.
23 "Another look at Biblical Hebrew poetry" [1987], Dioine Commitment and 
Human Obligation.' Selected Writing of Dadd Noel Freedman. Volume 
Two: Poetry and Orthography, edited by J.R. Huddlestun. Grand Rapids: 
Eerdmans, 1997: 215.

A.E. Hill, Malachi, The Anchor Bible 25D. Edited by D.N. Freedman.
Garden City, NY: Doubleday, 1998. See the bibliography for Hill's published 
articles on the historical linguistics of Malachi and Zechariah 9-14.
23 So C.L. Meyers and E.M. Meyers, Haggai, Zechariah 1-8. The Anchor Bible 
Commentary 25B. Edited by D.N. Freedman. Garden City, NY: Doubleday, 
1987: Ixiv; and most recently, A.E. Hill, ibid, p. 26.
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considers the book of Zephaniah to exemplify what he calls 
"prophetic verse/' a style that A. Berlin calls "not formally metrical/' 
but containing many poetic rhythms and tropes, enough for the book 
to qualify. Thus for O'Connor and Berlin, Zephaniah is verse, but of 
the prophetic variety

3.7 I shall not attempt to resolve the apparent incongruity between 
the two positions and their preferred terms, "oracular prose" and 
"prophetic verse." It is sufficient for this paper simply to note that 
regardless of the term, prophetic speech is dissimilar in some 
important respects from both the Hebrew of prose narrative, and the 
Hebrew of the books universally recognized as poetry such as the 
Psalms, Job and Lamentations.

3.8 Freedman also suggests that prose particle counts (PPC's) may 
help us distinguish earlier poetry from later poetry. He writes: 
"There is some evidence to show that the so-called prose particles 
are almost entirely absent from the earliest poetry, while they 
increase in number in late poetry."^ This tool has limits, however: 
while no early poetry features high PPC's, some late poems have low 
PPC's.

3.9 The Masoretic Text of Zephaniah contains 767 words, of which 
94 are prose particles. Thus the PPD for Zephaniah 1-3 is 12.3%, 
which lies within Freedman's designated range for oracular prose. 
Detailed examination of the individual units of Zephaniah, yields a 
more complex picture. If we follow the delineation of units 
presented in BHS, with only a few revisions, the following picture 
appears:

" M. O'Conner. Hebrew Verse Structure. Winona Lake, IN: Eisenbrauns, 
1980: 240-62; A. Berlin, ibid, 11.
2? ibid, p. 214.
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Zephaniah 1-3 Prose Particle Density

Unit Descriptor PPC Words PPD
Zeph 1.1 superscription 1 20 0.5%
1.2-3 against all earth 9 27 33.3%
1.4-6 against Judah 19 43 44.2%
1.7 "Hush!.." 0 14 0%
1.8-9 against Judah's princes 7 28 25.0%
1.10-11 against merchants 5 27 18.5%
1.12-13 against the complacent 6 35 17.1%
1.14^16 "Yahweh's great Day..." 7 39 17.9%
1.17-18 "1 will bring distress..." 3 36 8.3%

Subtotal for Chapter 1 57 269 21.2%

Zeph 2.1-3 "Gather the nations..." 4 43 9.3%
2.4-7 against Philistia 2 39 5.1%
2.8-11 against Moab & Ammon 5 80 6.3%
2.12 against Cush 0 6 0%
2.13-15 against Assyria 6 54 11.1%

Subtotal for Chapter 2 17 222 7.7%

Zeph 3.1-5 "Woe to the city..." 2 54 3.7%
3.6-8 "1 have cut off nations..." 3 58 5.2%
3.9-13 "1 will purify../' 2 70 2.9%
3.14-18 "Shout, Zion-Daughter...' 1 55 1.8%
3.19-20 "At that Time..." 12 39 30.8%

Subtotal for Chapter 3 20 276 7.2%

Zephaniah Total 94 767 12.3%
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3.10 According to the charted analysis, the Book of Zephaniah's 
highest PPD occurs in the cluster of units from 1.2 to 1.16. There the 
PPD ranges as high as 44.2%. One single line, the '(Hush..." of verse 
7, contains no prose particles, but the remainder is rich with them. 
The highest densities are found in the oracles of judgment against all 
the earth (1.2-3 = 33.3%), against Judah (1.4-6 = 44.2%), and against 
Judah's princes (1.8-9 H 25.0%). This pattern breaks off in 1.17-18, 
where the PPD is only 8.3%, in a passage which otherwise looks like 
a continuation of the "Day of Yahweh" oracle of 1.14-16. The high 
PPD is peculiar for a prophetic book, and more closely matches the 
PPD of prose narrative books.

3.11 The 8.3% PPD of this last unit of Zeph 1, vss 17-18, comports 
well with Zeph 2, which averages a PPD of 7.7%, with a plus-or- 
minus deviation of only 3.4. On these grounds perhaps Zeph 1.17-18 
should be associated more closely with the Zeph 2, than with Zeph 1 
in future analyses of the book's rhetorical structure.

3.12 Every rhetorical unit of Zeph 2, with the exception of the single- 
line oracle against Cush in 2.12, falls within Freedman's 5%-15% 
range for oracular prose, and in this respect its PPD of 7.7% is 
unremarkable.

3.13 Zeph 3, however, bears a remarkable feature. The whole 
chapter averages a PPD of 7.2%, very close to the previous chapter's 
7.7%. But this percentage masks an important difference. The whole 
chapter, except for 3.19-20, has a very low PPD. Factoring out the 
last unit, Zeph 3.1-18 has a PPD of merely 3.4%, with a deviation of a 
mere plus-or-minus 1.8. Zeph 3.19-20, on the other hand, has no less 
than 12 prose particles in 39 words, yielding a PPD of 30.8%, a verv 
high figure.

3.14 As Berlin's discussion of the divisions of the text of Zephaniah 
indicates, the majority of interpreters take Zeph 3.14 to be the 
beginning of a new rhetorical unit; many consider the unit to extend 
to the end of the chapter, to 3.20.^ But the prose particle analysis 
suggests that 3.19-20 is a prose elaboration of a poetical oracle. To 
my mind it looks like a commentary upon a previously existing 
poetical text. Note the PPD figures for Zeph 3.14-20:

"A. Berlin. Zephaniah. The Anchor BiMe Commentan/ 25A. Edited by D.N. 
Freedman. Garden City, NY: Doubleday, 1994:18-19.
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Unit Descriptor PPC Words PPD
3.14-18 "Shout, Zion-Daughter" 1 55 1.8%
3.19-20 "At that Time..." 12 39 30.8%

3.15 Ivan J. Ball observes that most of Zephaniah is written with a 
low density of parallelism and meter, but that twice the book reaches 
"a high density of parallelism and meter, at the two most significant 
and climactic points in Zephaniah, breaking into pure' poetry." The 
first occasion appears in what he calls the "great hymn on the "Day 
of Wrath" in 1.15-16; the second appears in the "Zion hymn of 
YHWH's kingship" in 3.14-17.^ Ball uses these observations as a 
rhetorical argument for the strong authorial unity of the book. Such 
unity is also advocated by O. Palmer Robertson?"

3.16 I am reluctant to separate out supposedly "secondary" material 
embedded within otherwise original prophetic oracles. I think that it 
is better to err (if it is to err) on the side of caution with the claim that 
the collections of prophetic oracular and visionary material we now 
call books were preserved with comparatively little redactional 
supplementation to the oracles and prophetic speeches themselves. 
Editorial activity, of course, is abundant in the collection, least 
obtrusively in the shaping and framing the material. But the newer 
approach to the B12, reading the book as an editorially constructed 
composite unity, as exemplified by the members of this SBL Seminar, 
permits us to see a broader range of redactional activity at work.

3.17 Supplementation, when it does occur, is more likely at the links 
between groups and collections of oracles, and at the opening and 
closing points of particular books. Thus we ought to look for 
supplementation in the penning of editorial superscriptions and 
introductory marks at the heads of books, in closing appendices, 
summaries, parting exhortations, or colophons at the ends, and at 
the seams between the collected portions of whole books, as Mark 
Biddle argued in this seminar in 1996, and as J. Nogalski's work on

jj. Ball. A Rhetoricai Study of Zephaniah. Berkeley: BIBAL Press, 1988:12- 
13.
9° O.P. Robertson. Hie Books of Nahum, Habakkuk, and Zephaniah. NICOT. 
Grand Rapids: Eerdmans, 1990; P.R. House argues for a thematic unity to the 
book. See his Zephaniah: A Prophetic Drama. Sheffield: Almond Press, 
1989.
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Literary Precursors fo the Booh of the Twe/oe and Re^ctiomi/ 
Processes m the Booh of the Twe/oe amply displays?* This is difficult 
work, and finding it elsewhere is even more difficult work as anv 
perusal of J. Nogalski's will show.

3-18 In making this claim, I do not wish to rule out the kind of 
editorial activity described by R.E. Clements in his insightful essay 
entitled The Prophet and His Editors." While emphasizing the role 
of the redactors as re-appropriaters of the prophetic word for new 
generations, Clements can still write: "Fundamentally, we 
encounter prophetic literature as a written record based on messages 
that prophets originally spoke to their contemporaries.^ I think 
that—even after Nogalski—this claim is still sustainable.

3.19 Arguments for authorial unity such as Ivan Ball's bear more 
weight if Zephaniah, Ball's example, is seen as an isolated literary 
unit. But the Book of the Twelve bears an editorially constructed 
aspect as a collected and composite work. If, as I have argued, the 
body of the Twelve probably once concluded with Zephaniah, 'in a 
book of six or probably seven prophets, then the closing oracle of 
Zephaniah is a very likely place to look for a bridge-like editorial link 
between the pre-exilic/exilic collection and the post-exilic concluding 
trilogy. °

3.20 Many scholars have seen supplementation in the conclusion of 
Zephaniah, usually arguing it on historical and ideological grounds. 
A recent proposal along these lines comes from Maria 5ζέ1θ8 
(1987:64-65), who posits a long development of the book, from 
original pre-exilic sayings to a final post-exilic arrangement and 
editing. Regarding Zeph 3.14-20 she writes:

...finally, in several stages, prophecies on salvation 
[appear] in 3.14-20. ...The latest sections are to be 
attributed to a period after the return from exile... the

"Jntertextuality, Micah, and the Book of the Twelve: A Question of 
Method." Unpublished seminar paper. SBL, 1996. For a published discussion 
along similar lines, see D.N. Freedman, "Headings in the Books of the Eighth- 
Century Prophets." AUSS 25 (1987):9-26. J. Nogalski, ibid.

R.E. Clements. "The Prophet and his editors." The Bihle in Three 
Dimensions. Edited by D.J.A. Clines, et al. /SOTSS 87. Sheffield: JSOT Press, 
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closing declaration being 3.16-20. Here there appear the 
typical eschatological motifs of the later period—the 
overcoming of the power of the enemy, the restoration, the 
gathering together of the diaspora, the promise of a safe 
and peaceful life, and the enhancement of the chosen 
people before the eyes of the pagans^

And:

It is probable that verse 17 is a gloss originating from the 
captivity or from a period after it. On the basis of the 
influence of the previous verses, the editor has here 
written down his own witness to the promised future.^

Sz61es attributes vss 18-20 to a late post-exilic editor of the whole 
book. That such views are commonly held is attested by their 
presence in the 1973 New Οχ/ord Annotated Bible's notes on Zeph 3, 
which remain unrevised in the 1991 edition. Both editions report that 
the whole of 3.14-20 is held to be a later addition.

3.21 At the extreme we may take L.P. Smith and E. R. Lacheman. 
Their professed aim is to consider the book "as a whole" with its 
"chief emphases"/-yet find in the process a complex series of 
layerings, from a single old and original Zephaniah oracle to heavily 
redacted late apocalyptic material, dating to the crisis of the 
Jerusalem's Hellenists of 200 BCE.

Luckily the survival of a name (1:1, Zephaniah) in 
connection with the old oracle (l:4ff.) gave it its place in 
the Book of the Twelve (1950:141-42).^

Smith and Lacheman do not appear to be troubled by Ben Sira's 
reference to the Twelve ca 180 BCE, comfortably surmising that he 
refers to quite a recent production, newly enrolled in the collection of 
sacred books.

33 M gzeles. Wrath and Mercy: A Commentary on the Boobs of Hababbnb 
and Zephaniah. Translated by G.A.F. Knight. International Theological 
Commentary. Grand Rapids: Eerdmansfl987: 64-65.

Ibid,p. 113.
33 L. Smith and E.R. Lacheman. "The Authorship of the Book of Zephaniah." 
JNES 9 (1950): 137-42.
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3.22 The only prose particle within 3.14-18 is in the formulaic ההוא 
 of vs 16. If the thirty-nine words of 3. 19-20 are analyzed ביום
separately from the fifty-five words of 3. 14-18, the percentage yield 
for prose particles for vss 14-18 then equals a mere 1.8%, while it 
equals 30.8% for 3.19-20. It is possible that Ball is right in seeing 
artful rhetorical work here, an original prose elaboration of an 
original poetical oracle. However, another solution seems also 
possible. The low percentage for vss 14-18 is generally consistent 
with early oracular and poetic material; the high percentage for vss 
19-20 is generally consistent with later oracular prose.

3.23 Seen in this light, it is possible to read Zeph 3.14-20 as an early 
poetic oracle with its own late prose commentary, suffused with 
restorationist ideology. Zeph 3.14-18 contain the generic language of 
the victory hymn in which no fixed events can be identified. The 
unit's themes of expulsion of the enemy and Yahweh's victorious 
habitation of Zion are common eschatological motifs with a long 
history in Israel's prophetic literature, as G. Von Rad and many 
others have shown. Only in vss 19-20 do the historically-specific 
themes of return from exile and Zion's restoration appear.

3.24 In making this observation I do not claim, as many have, that 
prophetic sayings of return to the homeland must be late in origin. 
The punitive policies of the Neo-Assyrians included population 
deportation, and render credible both the threats of deportation and 
the promises of return found in even the earliest prophetic books 
(Anderson and Freedman 1990:893).^ The Akkadian "Poem of Erra" 
dated to no later than about 750 BCE features the themes of national 
remnant and national restoration, including, like those in the 
Hebrew prophetic books, promises of renewed fertility, rebuilt 
temples and hegemony over enemy peoples.

3.25 Accordingly, as in Zeph 3 and the endings of several of the 
individual books, the conclusion of the Erra poem ends with the god 
Erra decreeing the restoration of the ravaged country and promising 
to the decimated Babylonians a great victory over their enemies. 
Erra promises the scattered Babylonian remnant that they shall

36 F.I. Andersen and D.N. Freedman. Awos. The Anchor BiMe 24A. Garden 
City: Doubleday, 1989: 893.
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again be great, and receive the tribute of all the surrounding 
countries.

3.26 Also as H.W. Wolff pointed out, the expression שבות שוב , 
"restore the fortunes," (only in Hos 6.11; Joel 4.1 [= ET 3.1]; Am 9.14; 
and Zeph 2.7 and 3.20 among the Twelve) so often attributed only to 
late sources, now has an eighth-century parallel in the Sefire treaty 
stele (line 3.24) where the cognate phrase שבית השיב , "to cause the 
restoration of," is attested/* The concluding topoi of return and 
restoration in Zeph 3.19-20, however, provide an ideal bridge to the 
restorationist oracles of Haggai, and, indeed, to the whole 
remaining corpus of the B12: Haggai, Zechariah and Malachi. It 
thus serves not merely as an appendix to Zephaniah; but as an 
introduction to the prophets of Zion's restoration.

4. Zeph 3.14-20 and the Book of the Twelve
R.J. Coggins' suggestion has led us to propose a specific manner m 
which Zeph 3 relates to the subsequent body of restorationist 
prophecy of the B12. Zeph 3.14-18 stand as an early oracle pointing 
to the restorationist hope. This was the unit that concluded the body 
of the Twelve in its exilic and early post-exilic form. I wish to 
hypothesize, then, that Zeph 3.19-20 is the late, editorial addition 
created speci^caBy by the promulgators o/ the restorationist 
prophecy wow located in the concluding trilogy o/ the Twelve. Our 
holistic and redactional reading makes this conclusion plausible, 
perhaps probable, though far from certain.

4 1 This reading of the B12 may be pressed still further. The 
Daughter of Zion oracle of Zephaniah 3 has a literary connection to 
the Daughter of Zion oracle of Zechariah 9. I suggest that these two

3? G.W. Lambert. "The Poem of Erra/' Irai? 24 (1962): 119-25.
3s H.W. Wolff, Joel and Amos. Hermeneia. Philadelphia: Fortress press, 
1977: 76 n. 19. An impressive collection and discussion of deportation themes 
in ANE literature, drawn from Egyptian, Hittite, Sumerian, Marb Nuzi, 
Babylonian, Assyrian, Neo-Assyrian and Israelite sources can be found m J.B. 
Diggs, Implications /row Ancient Near Eastern Deportation Practices /or an 
Understanding of the Authorship !בבל/ס ע  in Micah 4.T0. Unpublished 
Ph.D. Dissertation. Fort Worth, TX: Southwestern Baptist Theological 
Seminary. Some of this material is also surveyed in G. Hasel s The Remnant. 
The History and Theology of the Remnant Idea /rom Genesis to Isaiah. 
Berrien Springs, MI: Andrews University Press, 1974.
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units are editorially and thematically significant for the redactors 
responsible for appending Haggai-Zechariah-Malachi to the trunk 
of the preceding books. The two Daughter of Zion oracles thus 
appear in strategic redactional points within the Book of the 
Twelve^ The first, Zeph 3.14-20, bridges the gap from the pre-exilic 
prophets to the restorationist prophets; the second, Zech 9.9-10 
bridges the gap from the early restorationists, Haggai and 
Zechariah, to the later restorationist prophets represented in 
Zechariah 9-14 and Malachi.

4.2 The prose particle count for this unit, Zech 9, is 3 out of 196 
words, yielding a PPD of 1.5%. This count is exceedingly low for 
post-exilic Hebrew literature. How may one account for this 
phenomenon?

4.3 The Daughter of Zion oracle tradition, a kind of microcosm 
within the macrocosm of the whole Zion tradition, plays a key role 
here.4° Both oracles represent a relatively early linguistic stratum; 
both appear in contexts that include much later material. The late 
prose commentary on the early poetic oracle of Zephaniah 3, matches 
post-exilic context of the reuse of Zechariah 9. I wish to hypothesize, 
then, that the oracle in Zeph 3.14-18 is early, roughly matching the 
original date for the oracle now contained in Zech 9; and that the 
prosaic material of Zeph 3.19-20 is a late editorial addition to that 
book, roughly matching the date at which the original and 
irrecoverable form of Zech 9 found a significant reuse in the post- 
exilic era, as suggested by C.L. Meyers and E.M. Meyers.*'

5 Conclusion

The expression ציון בת  ("Daughter of Zion") appears elsewhere within the 
book of the twelve only at Micah 1.3; 4.8,10,13 and Zechariah 2.7,10. Micah 4 is 
a loose collection of Zion oracles; 4.9-11 may be seen as the converse side of 
the ^1 ׳ צ בת  tradition. There the woman-figure, bereft of king and counselor, 
cries out in agony. In Zech 9.9-10 she cries out for joy when the king appears. 
In both oracles the verb used is the hiphil of ע1ר  , "cry out, shout," but with 
opposite rhetorical effect.
*° Elsewhere in Zechariah, the appeal to the exiles in 2.10f (ET 2.6f) depends 
upon the בבל בר( / ציון בת  Daughter of Babel / 'Daughter of Zion" wordplay 
ofvssllandl4.
" Zechariah 9-14. The .Anchor Bible Commentary 25c. Garden City: 
Doubleday, 1993.



892 / SBL 1998 Seminar Papers

These oracles then may mark the seams of the closure of B12, 
standing as they do between the seventh and the sixth-century 
prophets on the one hand, and between the sixth century and the 
fifth century prophets on the other hand. They therefore provide a 
clue to the redactional intent in the collection and juxtaposition of 
these prophetic books: a single group may well have been 
responsible for this late stage of collection, supplementation and 
juxtaposition; that group had a particular interest in the 
restorationist program announced in the Daughter of Zion oracles; 
the group believed that the prophets Haggai and Zechariah had 
pioneered in the fulfillment of the restorationist ideal; and the group 
believed that the restorationist ideal had been betrayed by the later 
generations. Hence the terrible threat found in the whole collection's 
editorial conclusion:

Behold, I will send you Elijah the prophet
before the great and terrible day of the LORD comes
And he will turn the hearts of the fathers to their children 
and the hearts of the children to their fathers,

West I come and smite the land with a curse.
—Malachi 3.23-24 (ET 4.5-6)



Redactional Models: Comparisons, Contrasts, Agreements, Disagreements '

The to t%e O/d as Scry/Mre by Brevard S. Childs
represents an important shift in the research on prophetic books? In the legacy 
of Hermann Gunkel the main interest had been in the small units which could 
be perceived as delivered in an oral setting. It was common to imagine the 
prophet standing somewhere in the streets confronting his hearers with the 
divinely inspired message. In his commentary on Hosea, fbr example, Hans W. 
Wolff considered many texts to be written hastily during or
immediately after the oral communication? Wolff impressively presented 
Hosea, Amos and Micah as participants in the social conflicts of their historic 
societies, trying to make the conflicting parties hear the unambiguous word of 
God. At the same time, he noted in his commentary on Amos that many 
passages, including important ones, were written by redactors from different 
times? Since then, interest in the historical prophet has declined. Instead, the 
canonical prophetic book has become more and more important? Prophetic 
books include the original prophetic oracles in such a fashion that it is, in most 
cases, almost impossible to reconstruct the oral setting? The final text is, fbr the 
most part, the result of many different redactional activities, which wanted to 
focus the prophetic claims upon new generations. Within this new stream of 
research the fact was registered with fresh insight that the Book of the Twelve 
Prophets was considered as one book in antiquity. It seems appropriate to

' I would like to thank Prof. J. Nogalski fbr improving the English of this paper.

2 B. S. Childs, ThP-odMchoM to dze O/d Testament as Rcriptare. Philadelphia: Fortress 
Press, 1979.

' H. W. Wolff, DodeAaprqpheton 7. Aosea. Biblischer Kommentar Aites Testament, vol. 
14,1. Neukirchen: Neukirchener Verlag, 1961, XXV.

" Compare H. W. Wolff, Dode%qprqpAeton 2. Joe/ anddmos. Biblischer Kommentar 
Aites Testament, vol. 14,2. 3 ed. Neukirchen-Vluyn: Neukirchener Verlag, 1985,129-138.

As an example one may quote Ο. H. Steck, Die Prophefen/wcher and dzr tAeo/ogisches 
Zeugnts. l%ge der TVac/^age and PdArten zardntwort. Tubingen: Mohr, 1996, who 
states that a "durch die heutige Zeit donnemder Amos ... seine unmittelbare Stunde 
langst gehabt" habe (p. 124).

*3 Steck, Prqp/ieten&ac/zer, 120-123 is very skeptical in this respect. 
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reserve the word "book" to denote the collection as a whole and to speak of the 
twelve units ascribed to different prophets as "writings."?

7%e Book o//Ae 7we/ve as a PeifacBona/ Z/ztii
E. Ben Zvi has vehemently denied that the Book of the Twelve was 
originally meant to be a unit/ He conceives the book as a collection of 
writings, some of which may indeed manifest thematic overlaps, or even 
allude to one another, but which have no redactional sense as a whole. A 
reader may impinge a meaning upon the whole, but one should be clear that 
this is not what the final redactors had in mind. They wanted to preserve the 
individual writings. Ben Zvi rightly emphasizes the problem regarding how 
one can discern that the redactors wanted to present the twelve prophets as 
part of a larger unity. The most unambiguous evidence is lacking: the Book 
of the Twelve has no superscription. So, what else can be accepted as signal 
of redactional purpose?

Widely acknowledged is the "AzckwortverkeBang" (catchword chain) 
phenomenon. F. Delitzsch noted that the ending of one writing and the 
beginning of the adjacent one often share significant vocabulary? Most often 
the following instances were considered to be significant: Hos 14:2 // Joel 
2:12; Joel 4:16 // Amos 1:2; Amos 9:12?/ Obad 19; Obad 1 // Jonah (as 
messenger to the nations); Jonah4:2//Mic 7:18-19//Nah l:23־;Nah 1:1 //.q 
Hab 1:1 (משא); Hab 2:20 // Zef 1:7. Some assumed that redactors grouped 
writings together that accidentally contained such 5%9nvorter. Others 
postulated that the Stichworter were implemented in order to stitch together 
writings, which the redactors wanted to place after one another. This second 
hypothesis is strongly supported by J. Nogalski, who has most thoroughly 
treated the Am/wort phenomenon. He even discovered a lot of Shc/worter 
which had been overlooked to that point. For example, the inconspicuous

' That's the way J. Nogalski has done it.

* Ben Zvi, E. "Twelve Prophetic Books or 'The Twelve'? A Few Preliminary 
Considerations." Forming Prophetic Ziierainre.׳ on /saMA an<7 ike Twelve in 
Honor o/70־An D. y. Edited by J. W. Watts, and P. R. House. Sheffield: Sheffield 
Academic Press, 1996,125-156.

' Delitzsch, F. "Wann weissagte Obadja?" Zeii^ckrikJ%r i/ie gejammie Zaikeriscke 
7%eo/ogie an<7 kircke 12 (1851): 92-93.
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word "time" (עת) connects Zeph 3:20 with Hag 1:2,4. The glorious future 
envisioned m Zeph 3:9-20 is contrasted with the unsatisfactory state of the 
people living around the ruins of the temple.'"

B. A. Jones and Ben Zvi doubt that the AicAworier can provide evidence for 
the redactional linking of the writings. One problem is that shared vocabulary 
exists between writings that do not stand adjacent to one another. Obadiah 
Kir example, could as easily follow Joel 4:19 (where Edom is mentioned) as 
Amos 9:12, especially since the decisive term "Edom" in Amos 9:12 is 
(according to Jones) lacking in the Hebrew FbHage of the Septuagint." Jones 
and Ben Zvi rightly argue that in many cases the AicAwbrier are not 
significant enough to preclude an accidental allusion of the respective 
passages. However, if additional arguments are found, the &iclwbrter are 
still valuable clues to the redactional plan. Most important are source critical 
observations. S to use a disputed example of Nogalski, almost all differences 
between Obadiah and its EbHage in Jer 49 pick up vocabulary and themes 
present in Amos 9, it is probable that Obadiah was designed to fit into its 
position after Amos.'" Jones too easily dismisses the arguments of Nogalski, 
when he states: "Even if Nogalski's conclusion is correct, however, that 
Obadiah has been shaped redactionally under the influence of Amos 9, again 
this may explain but does not the arrangement of Amos and Obadiah 
m the MT Book of the Twelve. One should not be surprised that a relatively 
late book such as Obadiah has been influenced by the Book of Amos.'"" 
However, it is unjustiGed to require this high degree of probability only &om 
the proponents of the idea of a redactional unity. For too long, the Book of 
the Twelve as a whole was ignored. One should challenge this commonly 
held reading by inverting the burden of proof. One should start with the

'° J. D. Nogalski, Zilerary PrecMrwri to iAe Ρ00Α qf/Ae Twelve. BZAW 217 Berlin / 
New York: de Gruyter, 1993, 215.

qf%e g.of q/7Ae Twelve. in Text on^ Canon.
SBL.DS 149. Atlanta, GA: Scholars Press, 1995, 175-191.

" J. D. Nogalski, PeJacriona! ProceMes in rAe Poof of iZe Twelve. BZAW 218 Berlin / 
New York: de Gruyter, 1993, 61-74.

"Jones, 211212־.
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assumption that the Book of the Twelve is a unit and only relinquish it if the 
opposite can be demonstrated.'"

A further question for detecting redactional intention is whether the reading 
process is designed in such a way that the small units appear as parts of a 
global discourse structure. One has to ask fbr example, if a unit presupposes 
a thought from a previous text or uses a lexeme that has a specific 
connotation that was established in an earlier passage in the reading process. 
Frames are also important. For example, Hosea starts with a FrentdAericAf 
(Hos 1) and Amos included one in the final vision cycle (Amos 7:10-17). 
Likewise, a meaningful superstructure points towards a deliberate ordering, 
e.g., the historical ordering of the writings with Hosea being first (because it 
mentions the "House of Jehu" in Hos 1:4) and Malachi being last (because it 
presupposes an operative second temple).

TAe Order of/Ae Writings
The manuscript evidence of the Book of the Twelve has been investigated by 
Jones, Fuller and Steck.'" So far, three variants are known. In the Hebrew 
tradition all manuscripts follow the Masoretic order with the exception of one 
of the oldest scrolls, 4QXII(a), where the most plausible reconstruction is 
that Jonah followed Malachi.'" In the Septuagint tradition we find a third 
option. The first six writings are arranged: Hosea, Amos, Micah, Joel, 
Obadiah, Jonah. The problem of whether we have enough evidence to 
reconstruct the goal of the final redactors comes up again. Do the different

" Steck, TrqpAeienAucAer, 30.

" Compare A. Nogalski, Die EnMteAang des Zwo/^7rqpAetenAucA& VeaAearAeitangen 
von ^mos im RaAmen wAri/ienuAergrei/ender RedaktionsprozeMe. BZAW 260. Berlin / 
New York: de Gruyter, 1998,133-150.

" Jones (see footnote 11); R. E. Fuller, "The Form and Formation of the Book of the 
Twelve: The Evidence From the Judean Desert." Forming FropAeiic Literaiare. Fsways- 
on AaiaA and iAe Twelve in Honor ofJbAn D. IF JFaMs. Edited by J. W. Watts, and P. R. 
House. Sheffield: Sheffield Academic Press, 1996, 86-101; Steck, Ο. H. "Zur Abfolge 
Maleachi - Jona in 4Q76 (4QXIIa)." ZAIF 108 (1996): 249-253.

" Russell E. Fuller, The Minor Prophets Manuscripts from Qumran, Cave IV. In: Eugene 
Ulrich, ed., gamran Cave 4, vol. 10: TAe DropAe^. DJD 15. Clarendon Press Oxford, 
1997,221-318 + plates XL-LXIV.
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variants signal that the order of the writings was meaningless, or to the 
contrary, that the sequence was important to express a new understanding of 
the whole by the redactors and/or translators? The consensus so far was that 
the Masoretic order was the original one.'^ By contrast, Jones considers the 
Septuagint order to be older.The aim was to group together writings that 
were similar in content. This is, fbr example, the reason why Obadiah 
immediately follows Joel. The main problem with Jones' hypothesis is that it 
has no explanation as to how the Masoretic order came into being. Much 
more convincing is the idea that the Septuagint version placed Amos and 
Micah immediately after Hosea and left all other writings in the order they 
had in the Masoretic sequence. The reason probably was the historical setting 
given by the superscriptions. Since Hosea, Amos and Micah prophesied 
partly under the same kings, they form a closed group, to which Joel, 
Obadiah and Jonah do not belong.

More convincing is Jones' hypothesis that the oldest order had Jonah after 
Malachi, as represented by 4QXII(a). Since Jonah has a different position in 
each of the three variants, Jones argues that it came into the collection last.?"' 
It seems to be an imaginable process that this strange writing was first 
attached to the end of the collection, and in a second step found its place 
close to the prophets from the 8^ century, because Jonah ben Amittai lived 
under Jerobeam II (2 Kings 14:25).

G/oAa/oftAe Twelve
If the Book of the Twelve is purposefully arranged, one should expect to find 
a coherent global structure, which directs the reading process.2* Most 
important in that respect are the beginnings of the writings, of which nine

" Schneider, D. A. 7%e Unity oftAe Roof of /Ae Twelve. Ph.D. Yale University, 1979, 
224-225; Nogalski, Precursory, 2.

gJones, 218-220.

Jones, 129-169; Schart, 290.

i' T. Collins, TAe Monde qf 1%'aA. TAe .Redaction Criticis/n of tAe PrqpAefical PooAy 
The Biblical Seminar 20. Sheffield: JSOT Press, 1993, 65; P. R. House, TAe Unity of tAe 
Twelve. Bible and Literature Series 27. JSOTSup 97. Sheffield: Almond, 1990, 67-71. 
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contain superscriptions.^ Since the dated beginnings follow in a historical 
sequence, the reader gets the impression that the whole collection intends to 
unfold a certain part of the history of prophecy. The deepest break is located 
between Zeph and Hag. At this point the Babylonian exile is presupposed, 
but not mentioned.

According to P. House the implied picture of the history of Israel follows the 
scheme, "sin - punishment - restoration."^ Hosea, Joel, Amos, Obadiah, 
Jonah, and Micah belong to first topic. These writings are not exclusively but 
mainly concerned with the sin of Israel and the nations. Nahum, Habakkuk, 
and Zephaniah describe extensively the punishment of that sin. The writings 
Haggai, Zechariah, and Malachi envision the restoration of Israel within the 
nations. Although House's description of the global structure of the Twelve 
contains many insights into the intertextual relationship of the different 
writings, his scheme seems to be too imprecise?'* At first glance, it is obvious 
that all three topics are regularly part of a single writing. Malachi, fbr 
example, contains more numerous and more specific accusations than Joel. 
As a result, it is difficult to limit the aim of Joel to disclosing the sin of Israel 
or to limit the aim of Malachi to Israel's restoration.^

^Schart only wants to speak of a superscription, if "die Informationen, die sie enthait, auf 
einer Metaebene zum restlichen Textkorpus liegen und sie weder grammatisch noch 
semantisch eine lineare AnknUpfung an den folgenden Text aufweist" (32). This is true 
only for Hos 1:1; Joel 1:1; Amos 1:1; Obad la; Mic 1:1; Nah 1:1; Hab l:l;Zef 1:1 und 
Mal 1:1.

B House, 63-109.

" As examples of observations, which were picked up by others, one may name the 
following: House perceives the summon to hear in Hos 4:1 as opening of an accusation 
speech, which comes to an end in Mic 6:2-16. In both passages the lexem ryA "lawsuit" 
plays an important role (House, 87; compare Schart, 191-192). Another observation is 
that the prominent role, which the "love of God" plays in Malachi, refers back to Hosea 
(House, 108; compare Collins, 81).

χ House does implicitly admit the difficulty: "Unlike the recipients of Hosea's 
condemnation, the sin of God's people in Joel is much more subtle. Judgment is fast 
approaching, but is not coming because of an obvious rejection of Yahweh and a 
subsequent embracing of idolatry. Rather, the religion pictured in Joel has lost its vitality. 
The Lord and His presence are taken for granted" (76).
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T. Collins presents a more complex model. He identifies a set of recurring 
themes. "The principal themes of the whole book are those ofcovenant­
election, fidelity and infidelity, fertility and infertility, turning and returning, 
the justice of God and the mercy of God, the kingship of God, the place of 
his dwelling (Temple/Mt. Zion), the nations as enemies, the nations as 
allies."^ Every prophet adds a certain aspect to the topics, sometimes in 
accordance, sometimes in opposition to other writings. Collins tries to find 
the overall unity which can make sense of all the different aspects. How this 
works may be illustrated bom passages dealing with the temple. Hosea 
accuses the temple of Northern Israel of idolatry, because a calf is 
worshipped there. In contrast, Joel's call to repentance makes clear that the 
true worship of YHWH is taking place at the temple in Jerusalem. It is not 
until Mic 3:12 that the temple on Mt. Zion is condemned. However, 
immediately thereafter it is envisioned that Mt. Zion will once again be the 
center of the world, to which all nations will come spontaneously in order to 
accept the torah as the way to universal peace. Zeph 3:9-20 further explores 
this topic. In order to fulfill its eschatological responsibility, Mt. Zion must 
be cleansed and must be the home of holy community. This thought sets the 
stage fbr Haggai, Zechariah, and Malachi. Especially Zech 8, which once 
formed the end of a smaller collection, reminds the reader of Zeph 3 (cf. 
Zech 8:3 with Zeph 3:11, 15). Malachi then recognizes that the promised, 
glorious future of Zion "is still impeded by the unworthy behaviour of the 
priests in the temple, the very place where God's name should be honored 
most." (Collins, 81). Collins' model is certainly more complex than House's 
model, but it does more justice to the variety of topics and the sometimes 
striking differences between the writings than to the unity.

An outstanding topic of the Twelve is the Day of YHWH. No other prophetic 
book contains as many passages about this day, which are at the same time so 
central for the overall structure. In addition, the day of YHWH is the concept, 
which integrates at least some of the basic topics into one scenario. The 
writing of Joel impressively introduces the Day of YHWH into the collection 
and the reader is forced to perceive what follows within this framework. R. 
Rendtorff gives a good example?? The passage Amos 5:18-20 implies that

M Collins, 65.

" R. Rendtorff, "Alas for the Day! The "Day of the LORD" in the Book of the Twelve." 
In: RrHeggemann, to appear in 1998.
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the opponents of Amos are longing for the day of YHWH. Since Amos 
himseif never spoke about this day, the hearers must know about it from 
eisewhere. From the perspective of the reader of the Twelve, it is obvious 
that they have already heard Joel's message. From reading in this manner, 
one gets the impression that the contemporaries of Amos used Joel's 
prophecy in order to evade the call to turn back to God (Amos 5:4-6, 14-15). 
How they did it, is not spelled out. Amos restates the severe scenario of Joel: 
for those who do not repent, the coming day will bring complete darkness. 
Likewise, this reading sets the stage for understanding the Day of YHWH in 
Obad 18, where it is announced that the "House of Jacob" will bum the 
"House of Esau." According to Amos 5 and 9:8-10 this eschatological 
"House of Jacob" will comprise only those who did not reject the message of 
Amos and at the same time belong to those persons called by God, as stated 
in Joel 3:5. Rendtorff rightly observes that the nearness of the day of YHWH 
inspires a call to repentance (Joel 2:12-14; Amos 5:4-6.14-15; Zeph 2:1-3; 
Mal 3:24). The reader may also infer that every reference to a decisive day, 
on which YHWH will punish the sin and restore the true Israel, e.g., "on that 
day" (Amos 2:16; 8:3); "day of trouble" (Nah 1:7), points toward the one 
Day of YHWH.

R. C. van Leeuwen observes, how the first six writings make use of Exod 
34:6-7, a text that contains "an elaboration of the name YHWH expressing 
the bipolar attributes of mercy and retributive justice."^ The first allusion he 
sees already in Hos 1:6, where it is unambiguously declared that the merciful 
character of God is no longer operative. However, Hos 14:10 implies that the 
wise know that God forgives those who repent. The redactors seem to exploit 
the tension God's between mercy and justice in order to show that different 
prophets emphasized various attributes of the very same God. Joel 2:12 cites 
Exod 34:6-7. Jonah cites the same verse in 3:9 and 4:2. Micah cites it in 2:8 
(conjectured) and 7:18-20. Finally, Nahum cites Exod 34:6-7 in l:2-3a. The 
tensions between the different writings are deeply rooted within God. Only a 
diverse multiplicity of approaches does justice to the mystery of God's 
personality.

it Leeuwen, R. C. v. "Scribal Wisdom and Theodicy in the Book of the Twelve." In: /n 
Search ο/ΤΓώώκη. in .Memory of John G. Gammie. Edited by L. G. Perdue, B. B. 
Scott, and W. J. Wiseman. Louisville, KY: Westminster / John Knox, 1993, 32.
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The Book of the Twelve shares certain features with the Book of Isaiah. One 
may note, fbr exampie, that the Judean kings iisted in Isa 1:1 (Uzziah, 
Jotham, Ahaz, and Hezekiah) are identical with the ones iisted in Hos 1:1. 
Also, Isa 2:2-4 and Mic 4:1-4 are almost identical. For these and other 
reasons Bosshard-Nepustil has closely examined the relationship between 
both books. It is remarkable how many cross-references on different layers 
he detects. He proposes that the main redactions in the Book of the Twelve, 
which he calls the "Assur/Babel-Redaktion*"" and the "Babel-Redaktion*",'" 
were influenced by similar redactions in the Book of Isaiah?" Although he 
tries to display his results in well-structured tables, the sheer complexity of 
his reconstructions is overwhelming. Many of his source-critical decisions 
appear to be problematic, and one often has the feeling that the intertextual 
allusions cannot be controlled.

Mhde/sybr die Redaction JKstoty o/tAe Rook ο/tAe Twelve
There is no question that a simple synchronic approach is insufficient. The 
superscriptions already make it unambiguously clear that the different 
writings originated in different centuries. All of the redaction critical models 
proposed so far assume that smaller collections predated the final book. 
Indeed it is highly unlikely from the outset that twelve independent books 
were combined fbr the first time in Hellenistic times.

R. E. Wolfe was the first to propose that the thirteen redactional layers, 
which he differentiates, worked across the boundaries of the individual 
writings. This is why he labels his model "strata hypothesis."^" A notable 
layer, fbr example, is the "Day of Jahwe Editor," which contains the 
following passages: "in Amos 4:12b (from Dp9); 5:13, 18c (from ΧΉ), 20; 
Obad 15a(to Clin); Joel l:15;2:ld(from''D)-2b(to'7D'iyi), 10-11; 3:1-5; 
4:1-3.12.14-17; Zeph l:7-8a(tomrp).14-16.18c (RomDIO); 2:1-3; 3:8b-e 
(from 13Π)" (103). Thus, almost every passage containing the phrase "Day of 
YHWH" belongs to this layer. Wolfe discerns four steps. First, Amos and 
Hosea were combined. Second, Micah, Nahum, Habakkuk and Zephaniah

" E. Bosshard-Nepustil, Rezepdonen von JaMM 7-39 όη Zw07$?rqpkerenbach. 
t/nfersvckangen zw /RerarMcAen ker&wdang von PropAefen&Rchern /n hahy/onMcker 
nndpersMcker Zeh. OBO 154. Freiburg (Schweiz) / Gottingen: Universitatsverlag  ̂
Vandenhoeck & Ruprecht, 1997, summary on page 408.

" R. E. Wolfe, "The Editing of the Book of the Twelve." Z4W53 (1935): 91. 
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were added, yielding a collection of the six pre-exilic prophecies. Third, a 
"Book of the Nine" developed by the insertion of Joel, Jonah, and Obadiah. 
The book became complete with the addition of Hag, Zech, and Mal.

D. A. Schneider thinks along similar lines^ The basis was the collection of 
Hosea, Amos and Micah in the time of Hezekiah. Under Josiah's rule Nahum, 
Habakkuk, and Zephaniah were attached. During the exile, Joel, Obadiah, 
and Jonah entered the collection. Finally, Haggai, Zechariah, and Malachi 
were added in the time of Nehemiah.

Nogalski attributes the most extensive redactional activity to the "Joel-related 
layer." This redaction combined a pre-existing "Deuteronomistic Corpus" 
(Hosea-Amos-Micah-Zephaniah) with Nahum, Habakkuk, Haggai, Zechariah 
1-8, Joel, Obadiah and Malachi. Subsequently, Jonah and Zechariah 9-14 
entered the collection?^

Schart assumes some more steps in which the collection continually grew. 
First, Hosea and Amos were combined. For the next step he agrees with 
Nogalski that there must have been a Corpus consisting of Hosea-Amos- 
Micah-Zephaniah. Then Nahum and Habakkuk were inserted. Alter that 
Haggai and Zechariah 1-8 were attached. Subsequently, Joel, Obadiah and 
Zechariah 9-14 were added. Finally, Jonah, as a satirical narrative, and 
Malachi completed the book?^

The main difficulty fbr all the different models is the problem of establishing 
controls about what is to be considered as deliberate redactional shaping and 
what is only accidentally connected. Which features should be construed as 
important goals of the final text, and which should be viewed as less 
significant ones? It seems wise to begin the reconstruction of the redaction 
history with those passages, which most obviously stem from editors: the 
superscriptions?" Given that starting point, it is most plausible that Hosea,

" Schneider (see footnote 18).

See his summaries: Precursors, 276-282; Processes, 274-280.

" See his summary, 304-306.

3" See already G. M. Tucker, "Prophetic Superscriptions and the Growth of a Canon." In:
Canon anddudwity. tn W Religion and 7%eo/ogy. Edited by G. W. Coats, and 



Schart: Redactional Models / 903

Amos, Micah, and Zephaniah once existed as a separate collection. The 
superscriptions of these four writings follow the same type and through the 
names of the kings mentioned, they convey the following scenario: First, 
Hosea and Amos prophesied simultaneously in the Northern Kingdom, 
thereafter Hosea and Micah at the same time in Judah. The writing of Hosea 
was deliberately placed in the first position, although the historical prophet 
Amos probably delivered his oracles earlier than Hosea. The redactors 
wanted the reader to perceive the writing of Amos in the light of Hosea, 
presumably because they were committed to Hosea's theological position. 
Some have used the concept "deuteronomistic" to characterize those 
redactors.^ This seems unwise, since typical Deuteronomistic language can 
only rarely be identified, e.g., in Amos 3:7 ("his servants the prophets")?? To 
be more cautious, one may speak of a redaction which inserted some 
passages in addition to the superscriptions, passages which come close to 
Deuteronomistic thoughts?^ Schart, especially, has pulled together numerous 
observations concerning this redaction which have already been made in the 
past?9 The central topic is that all transgressions were conceived as 
conducted directly against God. The root of all the evil is the distortion of the 
personal relationship to YHWH, which was established through the Exodus. 
In order to underline the last point, the redactors inserted passages referring 
to the exodus at crucial points of the composition of the collection (Amos 
2:10; 3:2; 9:7; Mic 6:4-5). Social, cultic, or juridical degeneration is seen to

B. O. Long. Philadelphia: Fortress, 1977, 65: "It is all but self-evident that the 
superscriptions were not created by the prophets themselves. They refer in the third 
person, and retrospectively, to the activity of the prophet, and to the books which contain 
the prophetic words."

^D. N. Freedman, "Headings in the Books of the Eighth-Century Prophets." 25 
(1987) 16-20; Collins, 62; Nogalski, Precurswi, 84-89; Schart, 41-46.

" Schmidt, W. H. "Die deuteronomistische Redaktion des Amosbuches: Zu den 
theologischen Unterschieden zwischen dem Prophetenwort und seinem Sammler." ZW 
77 (1965): 171; Nogalski, PrecMMow, 86-88.

" See the critique of Schmidt by N. Lohflnk, "Gab es eine deuteronomistische 
Bewegung?" In: SMien zwn DeM/crono/Hmm wrd z^r deMreronowM/McAen Lrferarw ///. 
Stuttgart: Katholisches Bibelwerk, 1995, 65-142.

" Collins, 62; Schart, 46.

M See for example Schmidt, 191-192; Schart, 218-233.
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be the result of the fundamental corruption of the identity of Israel, which is 
determined by the exodus. It is remarkable, that the redaction also reflected 
upon the role of the prophets within God's history with Israel and Judah 
(Amos 2:11-12; 3:7).

If one asks fbr precursors to this corpus, it can most convincingly be argued 
that the writings of Hosea and Amos once formed a single composition. J. 
Jeremias in particular has proposed this hypothesis/" On the one hand, there 
are additions in the writing of Hosea, which pick up language from Amos. 
The second half of Hos 4:15 pulls together words from Amos 4:4; 5:5 and 
8:14. Hos 8:14 is closely related to Amos 3:9-11 and 6:8. The passages 
appear at positions where a reader from Judah possibly could perceive the 
transgressions of Northern Israel as something that would never happen in 
Judah. However, the aim of the redactional additions is to counteract those 
reactions. On the other hand, there are verses like Amos 3:2; 7:9; 2:8; 5:25; 
6:8; and 1:5, which are heavily loaded with vocabulary and topics from the 
writing of Hosea. Almost all of these redactional passages are located at 
important points in the composition of the writing of Amos. This implies that 
the composition of Amos, even at an early stage, must already have been 
designed with the ideas of Hosea in mind. Schart has further pursued this 
insight/' In his view, the same redactors edited both writings as a single 
composition. The overall structure was governed by the summons to hear 
(Hos 4:1; 5:1; Amos 3:1; 4:1; 5:1). In both writings the prophet first 
addresses "the Israelites" (Hos 4:1; Amos 3:1) and secondly the "House of 
Israel" (Hos 5:1; Amos 5:1). The writings were combined in order to 
convince the reader that these prophecies of doom are truly the word of God. 
Schart points towards the letters from Mari, which show that the authority of 
oracle, especially unfavorable oracles, could be strengthened if a second 
oracle, which was independently uttered by a different speaker, confirmed 
the message of the first one.

As a redactional stage later than the corpus which comprised Hosea, Amos, 
Micah, and Zephaniah, there must have been something like a "Joel-related 
layer," which formed a corpus, at the core of which stood the Day of YHWH

"° Jeremias, J. "Die Anfange des Dodekapropheton: Hosea und Amos." In: Hosea uni? 
Tmos. ShuZien zu (fen ^n/angen <Zes DoiZeAaprop^eZon. Tubingen: Mohr, 1996, 34-54. 
Compare already Wolfe, 91-93; Schneider, 23; Schmidt, 173.

" Schart, 101-155. 
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passages. After some forerunners, it was Nogalski, who put together strong 
and fascinating arguments for this stage in the formation of the book.^ 
Besides large parts of Joel, this layer probably contained a version of 
Obadiah. According to Nogalski also little glosses dealing with locusts and 
the fertility of the land were inserted in older writings in order to recall the 
vivid picture of Joel 1-2, e. g. Nah 3:15ay.l6b and Hab 3:16b-17. However, 
it seems difficult to find out exactly how many writings and passages this 
layer comprised. Although Wolfe, Nogalski, Bosshard, and Schart agree, that 
there was something like a "Day of YHWH-layer," which contained a large 
part of Joel, the differences between them are considerable. This problem is 
closely related to those in the last phase of the redaction history of the Book 
of the Twelve. Did the collection of the Joel-related layer end with a earlier 
version of Malachi, which was attached to Zechariah 8, as Nogalski 
proposes?^ Or did it conclude with Zech (9-) 14, with Malachi entering later, 
as Schart prefers? In any case, Jonah was likely the last independent writing 
to be added. In this respect Nogalski and Schart agree with Jones, who argues 
from the manuscript evidence that because Jonah's position within the 
sequence of the Twelve is different in all three variants it was probably added 
last. Over the last decades there has emerged a strong consensus that Mal 
3:22-24 was added to the Book of the Twelve as conclusion to the second 
part of the Hebrew canon "Nebiim.'"M

" Nogalski, Processes, 275-278. See fbr example Wolfe with his proposed "Day of 
YHWH-editor," and E. Bosshard, "Beobachtungen zum Zwolfprophetenbuch." R/MMcAe 
Aodzen 40 (1987): 30-62.

" E. Bosshard, and R. G. Kratz, "Maleachi im Zwolfprophetenbuch." RiMMcAe MM'zen 
52 (1990) 27-46 and Ο. H. Steck, Derd/wc/dn/? der Prop/tede bndden Te^a/nent. Ern 
EgrsucA znr Frage dgr PbrgMc/u'chre dM Kanow. Biblisch-Theologische Studien 17. 
Neukirchen-Vluyn: Neukirchener Verlag, 1991 suggest an even more complex 
connection between Zech and Malachi. They suppose that former versions of Mal 
originally were designed as immediate extension of former versions of Zech 9-14. The 
superscription Mal 1:1 came in later and the original cohesion was interrupted.

" W. Rudolph, /faggot, SacEa/ya, Mdeac/n. KAT vol. 13,4. Gutersloh: Gutersloher 
Verlagshaus, 1976, 291; Nogalski, ProcawM, 185; Steck,134-136; Schart, 
302-303.
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Rermenewfica/ 7mp/icafion$
These new insights into the redaction history of the Book of the Twelve 
change the way in which the meaning of the whole and its parts can be 
adequately construed.^

First, the well-known fact should again be emphasized that the original words 
of the historical prophets underwent a deep transformation within the literary 
transmission. Without the different redactors, the first written records would 
have been left somewhere in an archive. With their adaptation, these records 
became an unparalleled body of literature which played an important role in 
the interaction between Israel and its God. The ongoing rewriting of the 
prophetic heritage certifies that the prophetic collections were successful in 
mediating the word of God into different historical situations. In this respect 
the prophetic books pursued the function of the original prophets.

A second well-known fact may also be stressed. The literary remains of the 
pre-exilic prophets were mostly shaped under the impression of the 
fulfillment of the original oracles. The exiles of Northern Israel and Judah 
functioned as the basic proof of truth for a precursor of the Book of the 
Twelve, which presumably contained at least Hosea, Amos, Micah, and 
Zeph. However, the prophecies of doom also provoked the confident hope 
that God will once again bring peace and well-being to Israel within the 
context of a renewed creation.

Thirdly, from an early stage in the transmission process onward, the oracles 
of one prophet were perceived in light of the history of prophecy. One may 
already compare Jer 28:8, where Jeremiah uses the conformity of his 
message with the prophetic tradition as an argument against his opponent. It 
was even more so the goal of the redactors to present the prophets as a 
coherent whole. New prophecy had to demonstrate how it is related to the 
literary prophetic tradition. This does not mean that the prophetic messages 
remained unchanged during history, but every new prophecy had to be 
conceivable as picking up and expanding certain aspects of the tradition 
under the pressure of new experiences of God.

" Very extensively Steck, Prqpheren/n/ecAer, 127-204 has dealt with the hermeneutical 
implications of the latest redaction critical enterprises; see also Childs, B. S. 
"Retrospective Reading of the Old Testament Prophets," Z41F108 (1996): 362-77.
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Fourthly, the prophetic writings were transmitted as parts of collections. It is 
very likely, that the redactors did expand and rewrite given prophetic 
writings in the opinion that they articulate what the historical prophet, under 
whose name they worked, would have said, if the prophet were confronted 
with the problems of their own time. However, whenever they were 
confronted with a new prophecy, which could not be harmoniously integrated 
within the existing collection, a new writing was designed under a new 
author's name. Presumably this writing circulated in many cases 
independently fbr a while before it was added to the existing group. The 
inclusion became possible when the redactors could develop a theological 
position, in which the differences between the older corpus and the new 
writings could either be integrated or became insignificant.^ Within a given 
collection, the writings were combined in such a way that the meaning of the 
whole overruled the meaning that a certain text had in its original historical 
setting. The theological position that was held by the last redactors was 
inferred into every part of the collection. For example, within the Joel-related 
layer all passages dealing with the Day of YHWH were interpreted as 
references to the scenario described in Joel, no matter what the original 
meaning of those passages would had been. Therefore, it is imperative that 
the interpreter not isolate one prophetic writing against others. Rather, the 
interpreter should read the prophetic writing as part of a collection which 
contributes to a consistent meaning of the whole. It is especially important to 
look fbr those redactional passages which are especially concerned with 
developing complex scenarios, in which different concepts can be reconciled.

Fifthly, it is important, however, that the redactors did not produce a flat 
coherence without deviations, tensions, and even contradictions. It must be 
bom in mind that the final text of the Book of the Twelve does not support 
the idea of one prophet overlooking the whole history of Israel from one 
point in time, as fbr example, occurs in the Book of Isaiah. Instead, the 
corpus presents twelve different prophets from different times. The 
overarching unity of this book is much more unsettled than in Isaiah. 
Whereas former exegetes hesitated to conceive the individual messages as 
part of a higher unity, postmodern thought is intrigued by that idea. The 
Book of the Twelve postulates that messages from different times, from 
persons with special insights, speaking from different backgrounds, when 
read together, form a complex unity. The reader is forced to proceed from

"6 See Schart, 309-314. 
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one prophecy to the next, each time imagining the hidden theme of the 
whole, the judging and restoring presence of God in history, from a different 
perspective. For the postmodem reader, it is not important to get a final 
coherent vision of what the book is about. Much more important is the 
arrangement of the prophecies in a way that the single unit presents a distinct 
but memorable perspective, which at the same time needs to be balanced by 
the next unit. None of the prophecies needs to be criticized as long as the 
reader has delight in moving on. The trajectory of this complex process is the 
canonical guidance with respect to how the reader can achieve his or her own 
vision of the God of Israel.



The Rich and Poor in James 
An Apocaiyptic Proctamation

Patrick A. Tilier

Introduction
Only two years ago this consultation devoted a whole session to 

"Wisdom and Eschatology in the Epistle of James." Patrick Hartin gave us 
"An analysis of wisdom, eschatology and apocalypticism in the Epistle of 
James."1 And Matt Jackson-McCabe wrote about "Wisdom and 
'Apocalyptic' Eschatology in the Letter of James.

Jackson-McCabe pointed out the many references to older wisdom 
literature and "the similarity of James' themes to those characteristic of 
Wisdom literature"^ but also found certain differences. He concluded that 
James is better characterized as "moral exhortation rather than as a 'wisdom 
writing'." On the other hand he found that James' world view corresponds 
precisely to an understanding of apocalypticism as "a world view 
'distinguished primarily by the increased importance attached to supernatural 
agents and a world beyond this one, and by the hope fbr judgment and 
vindication beyond death'.'"* In this connection, he especially noted the 
themes of final judgment and dualism of good and evil in terms of the 
opposition of God and the world (not the wise and the fool) or God and the 
devil. The addressees of the "letter," "the twelve tribes in the Diaspora" in 
this context are understood to be the eschatological, restored Israel.

Hartin examined the Wisdom traditions reflected in James and the 
function of eschatology in the epistle. He found that James shares the 
concerns of biblical wisdom literature and uses many of its typical forms 
(wisdom sayings, admonitions, beatitudes, various forms of comparison, 
including similes, metaphors and parabolic discussions). But the function of 
these forms in James moves in a new direction. According to Hartin, "At the 
same time wisdom functions as a strategy that integrates aspects taken from 
the prophetic and eschatological traditions in order to show how faith must 
give direction to action."^ James also describes the nature of wisdom: it
* Patrick J. Hartin, "'Who is wise and understanding among you?' (James 3:13). An 
analysis of wisdom, eschatology and apocalypticism in the Epistle of James." (SBLSP 35; 
Atlanta: Scholars, 1996) 483-503.

Matt A. Jackson-McCabe, "A Letter to the Twelve Tribes in the Diaspora: 
Wisdom and 'Apocalyptic' Eschatology in the Letter of James" (SBLSP 35; Atlanta: 
Scholars, 1996) 504-517.
3 /Ah/, 506.

/Ah/, 508, quoting horn John J. Collins, "Wisdom, Apocalypticism, and Generic 
Compatibility," in Leo G. Perdue et al, /n &arcA of U7sdo/n. Assays in A/ewory of .John 
G. Gom/nie (Louisville, KY: Westminster/John Knox, 1993), 170.

Hartin, "'Who is wise and understanding among you?'," 487.
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comes from God in response to prayer (not diligent study as in Sirach and 
other wisdom texts) and it ieads to a virtuous iife (characterized chiefly by 
mercy) and rebirth. According to Hartin, this wisdom is presented in the 
context of a comparatively restrained apocalyptic eschatology that 
understands the present as the beginning of and preparation for the end-time 
and as the motivation fbr ethical behavior. The clearest indication of the 
apocalyptic imagination of the writer is in 5:1-11 where eschatological 
judgment serves to threaten the wicked and give hope to the righteous. 
"However, James tends to distance himself from this imagination fbr two 
reasons: First of all the usual apocalyptic signs of the end are missing. 
...Secondly, despite the view that the coming age does bring with it judgment, 
the ethos of the whole epistle is that this coming age is to be approached not 
with fear and trepidation, but with joy and happiness ... '^ In the second 
major section of his paper, Hartin compared the Epistle of Enoch with the 
Epistle of James in order to "further specify the character of the Epistle of 
James in so far as it relates to the traditions of wisdom, prophecy, 
eschatology, and apocalyptic."? After cataloging several similarities in 
content and form and noting the clarity of descriptions of judgment and the 
idea of revelation that are found in Enoch but are lacking from James, Hartin 
concludes that James is not pure wisdom but uses both wisdom and prophetic 
forms and contains apocalyptic patterns of thought, which, however, "do not 
displace his fbcus on providing exhortations and advice to the readers about 
how they are to lead their lives in the present."^

My purpose is to deal with the same sort of questions as they,a but with 
a more narrow fbcus on the question of the rich and the poor and social status 
in general. The presence in James^ of some of the motifs and ideas that are 
characteristic of both wisdom and apocalyptic literature is unmistakable. 
James appropriates forms that are at home in both older Hebrew wisdom and 
prophetic literature and more recent Hellenistic moral literature." The 
application of this scholarly vocabulary to James, however, does not advance 
our understanding of the epistle very far. It is my intent to move the 
discussion further by asking how and with what effect James has combined

s J^.,495.
? /ZnJ, 495.
' 499.

Other writers have treated James with simiiar interests and observations. Eg, 
Todd C. Penner, The Eptsr/e ofStynes owe/Escha/oZogy. Be-reot&ng ατκΖ /fnczeni 
Chrystzan Letter (JSNTS 121; Sheffield Academic Press, 1996).

The question of the authorship of the letter remains unsolved None of the 
proposed solutions (James the Lord's brother, some lesser known James, or a 
pseudonymous author) is entirely persuasive
" See, fbr example, the discussion of Luke Timothy Johnson, 77ze Leiter of Jaynes. 4 
Mew TransZatzon tw/A Lntrot/actzon anJ Coynznetztayy (AB 37A; New York, London, 
Toronto, Sydney, Auckland: Doubleday, 1995) 16-24, 27-9. 



Tiller: The Rich and Poor in James / 911

these apparently disparate forms and themes. By focusing on the question of 
James's treatment of the rich and poor I will try to uncover something of 
James's interpretation of the social situation in which he found himself and 
his audience.

Studies of James have long suffered from James's unfortunate use of 
Pauline terminology of "faith," "works" and "righteousness" (2:14-26) and 
the tendency in (especially Protestant) scholarship to privilege Pauline 
theology at the expense of the rest of the New Testament canon. More 
recently it seems that the "Jewishness" of James may have contributed to its 
disrepute in some circles. According to Dibelius, fbr example, it is precisely 
in the passages concerning the rich and poor (2:1-12 and 5:1-6) that one finds 
a "sub-Christian element" that is historically connected "with the small 
Jewish families of the Diaspora."^ The present study pays attention to these 
passages, not because they may be used to locate James (to his disadvantage) 
within some more normative theology or less offensive social construct, but 
because in them it is possible to discern what drives James's appropriation 
and use of earlier traditions.

James' appropriation of sayings of Jesus
The tradition that informs James's theology most significantly is early 

Christian proclamation, especially as it is otherwise preserved in the Sermon 
on the Mount/Plain. The parallels between James and the Synoptic Gospels 
have often been catalogued and studied.^ In this study I will examine one 
such parallel in order to discover how James appropriated the teaching of 
Jesus.

According to Hans Dieter Betz, "One of the greatest puzzles remains 
the literary and theological relationship between SM [the Sermon on the 
Mount] and the Epistle of James."^ James never attributes any of his 
traditions to Jesus, and consequently it is not always clear whether a 
particular tradition comes to him as a saying of Jesus or the parallel is due to 
common use of a more widespread tradition. The fact that the Epistle of 
James contains so many close parallels to so many different kinds of Jewish,

12 Martin Dibelius, .Annes (Hermeneia; revised by Heinrich Greeven; trans, by 
Michael A. Williams; Philadelphia: Fortress, 1976) 49, 50. It is probably significant that in 
this context Dibelius quotes Friedrich Nietzsche with approval. For Dibelius, in the final 
analysis this "sub-Christian element" is justified "to the extent to which common people 
must be permitted to be in the right within the context of a world religion" (p. 50).
'a See, fbr example, Patrick J Hartin, James an/7 /Ae g Mayings of Jesns (JSNTSup, 
47; Sheffield: JSOT Press, 1991). For a convenient table of the parallels, see Peter H. 
Davids, TAe Lp/st/e of James. A Commentary on tAe GreeA Tex/ (NIGTC; Grand Rapids, 
MI: Eerdmans, 1982) 47-8. For an intentionally shorter list of parallels, see Helmut 
Koester, Ancient CArrst/on Gospels: TAe/r ///story am/ Development (London: SCM 
Press and Philadelphia: Trinity, 1990) 72-73.
" Hans Dieter Betz, ABD, 5: 1111.
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Christian, and Hellenistic literature makes it likely that at least some of the 
parallels between James and the teachings of Jesus are purely coincidental. 
On the other hand, there are a few indications that James was dependent, at 
least in part, upon the teachings of Jesus.

The sayings of Jesus circulated in both oral and written form, and 
many, if not most, circulated independently of the context(s) in which they are 
now found in the various gospels. The Sermon on the Mount/Plain was wildly 
popular in early Christianity. It appears in Matthew and Luke and portions of 
it are alluded to or quoted by DaTacAe (1; 3.7, 8.2-3, 9.5, 10.5, 15.3), 7 
Clemen? (13.2), 2 Clement (4.2; 6.1), ip. ofT^o/yca/p 10 lie 7%7:ρρζαηχ (2.3; 
7.2; 12.3), Siepier?/ of /7erma6׳ (Sim 9.28.5-6) and Justin Martyr (Diol. 96.3; 
7 Apo/. 16.1-2, 5; 15.1-17). It may also appear in Paul (1 Cor 7:10, on 
divorce), and many of the sayings of the Sermon on the Mount/Plain appear 
scattered about in the Gospel of Tiomo^. According to Betz, "All Christian 
writings of the post-NT period up to and inclusive of Justin Martyr contain 
numerous references and allusions to SM & SP with most of them textually 
different from the canonical gospels as we have them."^ It should be noted, 
however, that some of these texts (Paul, Gospel of Tiomo^, 7 Clemen/, 2 
Clemen/) may not be taken as evidence for the knowledge of Sermon on the 
Mount/Plain as a unifed collection, but only of the traditions that are also in 
Sermon on the Mount/Plain. This is true as well for James. Since the Sermon 
on the Mount/Plain was the most popular collection of Jesus' sayings in 
antiquity and since most of the possible allusions to the teachings of Jesus in 
James are to the Sermon on the Mount/Plain, it is a prion likely that the 
writer of James, like most of the other Christian writings of his period, had 
access to the Sermon on the Mount/Plain.

More important, perhaps, is the fact that the particular saying 
presupposed by the allusion in James can also be shown to be one of the 
more popular sayings among those that make up the Sermon on the 
Mount/Plain.

ούχ b θεός έξελέξατο τούς πτωχούς τω κόσμω πλουσίους έν 
πίστει καί κληρονόμους τής βασιλείας ής έπηγγείλατο τοΐς 
άγαπώσιν αύτόν.
Has not God chosen those who are poor from the world's point of view to 
be rich in faith and to be heirs of the kingdom that he has promised to those 
who love him? (James 2.5b)

As it stands this sentence represents a conflation of at least two traditions: 
that God has chosen the poor and that it has been promised that the poor will 
inherit the kingdom. The overlap with the beatitude itself is not extensive, but 
it includes both of the important words: πτωχοί (poor) and βασιλεία 
(kingdom).^ The fact that the kingdom is said to have been prow/yer?

is Betz, ABD 5: 1112.
16 The addition of the phrase τω κόσμω has a function similar to that of Matthew's
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encourages us to look for a particular traditional promise. Four ancient texts 
preserve this particular beatitude, all of which preserve the words used by 
James.

Matt 5:3: Μακάριοι, ch. πτωχοί, τω πνεύματι, ότι αύτών έστιν ή 
βασιλεία των ουρανών
Blessed are the poor in spirit because the kingdom of heaven is theirs.

Luke 6:20: Μακάριοι o't πτωχοί, ότι ύμετέρα έστίν ή βασιλεία 
τοΰ θεοΰ.
Blessed are you poor because the kingdom of God is yours.

Gas. 7710m. 5T nejc xe Ne N?HKG
J(e TCDTN Te TMNTGPO ΝΜΠΗγε
Jesus said, 'Blessed are you poor because the kingdom of heaven is yours.

Polycarp 7b /Ae 2.3d: Μακάριοι ο'ι πτωχοί καί οι
διωκόμενοι ενεκεν δικαιοσύνης, ότι αύτών έστιν ή βασιλεία 
τοΰ θεοΰ.
Blessed are the poor and those who are persecuted on account of 
righteousness because the kingdom of God is theirs.^

The third important word, κληρονόμοι (heirs), may have been imported 
from one of the other beatitudes in the Matthean version of the collection: 
μακάριοι dt πραέις ότι αΰτοι κληρονομήσουσιν την γην 
("Blessed are the meek for they shall inherit the earth," Matt 5:5).^

The popularity of the beatitude and of the collection of sayings in 
which it is found is not, by itself, conclusive evidence that it was in the form 
of the Sermon on the Mount/Plain that James had access to the beatitude. The 
mere fact, however, that by far most of the parallels with Jesus' teachings in 
the Epistle of James are to the demonstrably popular Sermon on the 
Mount/Plain makes it extremely likely that this sermon was in some form 
(whether oral or written) the source for most of James's knowledge of Jesus' 
sayings.

The reference to the "royal law" (or more properly, the "king's lawg 
[νόμον βασιλικόν]) of 2:8 and the kingdom promised to the poor in 2:5 
imply the existence of a kingdom and a king. 19 That the kingdom is promised 
τω πνεύματι. Both restrict the characterization of "poor" by specifying a particuiar 
point of view. Janies is talking about those who are poor from the world's point of view. 
This restriction implies the possMty of a different, more correct point of view.

Polycarp's conflation of the beatitudes now found in Matt 5:3 and 5:10 shows that 
the beatitudes were already collected before their appearance in Matthew and probably in 
Q. None of these texts is directly dependent on the others, and two are entirely 
independent of the others.

See also Didbcbe 3.7,ίσθ1 δε πραύς επεί 61 πραέις κληρονομήσουσι 
την γην ("Be meek because the meek will inherit the earth").

I find the argument of Luke Timothy Johnson that the quotation of Lev 19 :18 in
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to the poor presupposes one who has made such a promise, and the close, 
verbal parallel with the beatitude makes it virtually certain that at least in this 
case there is direct dependence. It is, in fact, possible that it is the Sermon on 
the Mount/Plain that is referred to as the perfect or royal law of liberty.

Thus, James has taken a beatitude of Jesus, conflated it (slightly) with 
another from the same collection (that the meek would mAerit the earth), and 
applied it to his teaching on the treatment of the poor. The most obvious 
difference between James's allusion and the older collection of beatitudes is 
that the traditional pronouncement of blessing has become the basis fbr a 
rebuke.2° If Jesus has pronounced the poor blessed, then one ought not to 
dishonor the poor (vs. 6), but honor them. This is in marked distinction to the 
treatment of the poor and rich that might normally be expected in "polite 
society" and that James has (to his dismay) observed. It is here that we may 
observe how James's theology controls his ethics.

The implied social setting
The precise social situation that serves as the context for James 2:1-7 is 

not entirely clear. Dibelius has already shown that one cannot assume that the 
text refers to any real events. Like other paraenetic literature, James

exaggerates and generalizes (cf the second person plural address) 
individual cases which occur occasionally or which are merely possibilities, 
and does so in order to show the possible or even necessary consequences 
of these faults—faults which may very well be present among his readers, 
since they are universal human shortcomings?^

More recently Roy Ward has argued that what is depicted (though not in a 
historicizing sense) is a judicial assembly before which two members of the 
community have come fbr litigation.^ This interpretation makes sense of the 
places assigned to the two men, and preserves the usual, judicial context fbr 
Jewish and Christian discussions of partiality toward the rich. In any case, 
what we have in this passage is an exhortation to impartiality using judicial 
language. The exhortation itself is traditional and parallels may be found 
throughout Jewish and Christian literature.

It is clear enough that James is talking about material wealth and 
poverty. The contrast between gold rings and fine clothes on the one hand
James 2:8 is but one piece of an elaborate complex of references to Leviticus 19 less than 
totally convincing ("The Use of Leviticus 19 in the Letter of James,"JBL 101 (1982) 
391-401). Even if the argument is correct, the adjective "royal" must mean that the law is 
understood by James as the law of the kingdom proclaimed by Jesus.

See Koester, Ancient CArzsPan GospeL, 71-75, who thinks only that "It is quite 
possible that some of these sayings and injunctions were known to James as sayings of 
Jesus" (p. 75).
.Dibelius, James, 128-30 י?

Roy Bowen Ward, 'Tartiality in the Assembly: James 2:2-4," #77? 62 (1969) 
87-97.
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and dirty ciothes on the other is unmistakabiy a reference both to material 
wealth and to social status.^ The significance of the hypothetical places 
offered to the two men may be differently interpreted,^ but that they are 
socially graded places is undisputed. The rich man is invited to sit "well" 
(καλώς), and the poor man is asked to sit "under my footstool," an 
unpleasant place, and possibly meant to recall the biblical association with 
judgment.^ It is unlikely, however, that this may be taken as unambiguous 
evidence fbr the concrete social setting of James or of his addressees. The 
situation mentioned here is a hypothetical one, and it was probably 
occasioned by what James perceived as preferential treatment of the wealthy. 
The most that can probably be concluded is that the congregations addressed 
by James included people who possessed different amounts of material 
wealth and that James was bothered by the preferential treatment paid to 
those who were more wealthy.^

But James thinks of much more than a particularly low level of material 
wealth and social status when he speaks of the poor or the rich. These are not 
simply terms that describe a socioeconomic status, but also ethical categories. 
Indeed, in spite of the fact that James must indirectly admit that there are 
"rich" people among his "twelve tribes of the dispersion" (1:1), he 
systematically avoids calling them "brothers."^ This reluctance may have 
originated in the social condition of most early Christians, but it has also 
become a theological conviction.

The theological basis
Part of the reason fbr James' antipathy toward rich people is 

undoubtedly based on experience. In 2:6-7 James catalogues three offenses 
committed by rich people. (1) They oppress the addressees; (2) they "drag" 
the addressees into court; (3) they blaspheme the name of Jesus.The first

See Francois Vouga, L de (CNT 13a; Geneva: Labor et
Fides, 1984) 72; and Johnson, Leder q/iAwnes, 220.

Even the text is uncertain. The piacement of the adverbs "here" and "there" varies 
in different mss. See Dibelius, Jdwe y, 131-2, fbr a discussion of some of the possible 
interpretations.

Ward, "Partiality in the Assembly," 92. If Ward is correct, that the "synagogue" is 
a judicial assembly, then "To allow one of the litigants to sit would be an obvious sign of 
partiality" (p. 91).

In 2:6, both the poor and the rich are distinguished from the addressees: "But you 
have dishonored the poor. Is it not the rich who oppress you?"

This has often been noted and is probably due to the fact that for James 
πλούσιος ("rich") is a boundary marker that excludes the rich from the Christian 
community. Vouga notes further the movement from the third person to second person 
(AtcqwM, 25). Though James' real audience surely included people of relative wealth, his 
implied audience seems to exclude them.

In each case the subject ("the rich," "they," 'They") is emphatic, either by position 
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two have sometimes been understood in terms of persecution of Christians. 
Dibeiius argues that these should be understood not as an actual "Christian 
persecution," but as economic and legal action taken by the rich against 
Christians fbr economic reasons similar to those in Acts 16:19 or Acts 19:24 
or because of irritation with Christian propaganda.^ As Johnson correctly 
observes, however, there need not be any anti-Christian activity alluded to at 
all, since "It is universal enough a characteristic of the world's rich to oppress 
and humiliate the poor by 'legal' means."3° While the charge of blasphemy is 
directed against religious opponents, the others are not criticisms of religious 
competitors, but against social exploitation. This is important because James' 
theological position is based not on religious competition, but on competition 
between two very different understandings of social ethics. The exploitative 
actions of the rich are not offensive because they are directed against 
Christians in particular, but because they represent the norms of a demonic 
society.

James has similar criticisms of rich people in the two parallel passages, 
4:13-17 and 5:1-6. The passages are held together by their content (criticisms 
of actions characteristic of rich people) and introductory particles ("Come 
now" plus vocative). The first is directed against "those who say" that they 
will travel and make a profit by buying and selling, and it criticizes them for 
failing to recognize their temporality and fbr their pretentious, evil boasting. 
They are advised to change their attitude to one of submission to what "the 
Lord wills." This advice is in marked contrast with the far more severe advice 
in the next passage addressed to "the rich" who are advised to weep and wail 
because of their impending doom. They are condemned because of economic 
exploitation (they have withheld the rightful wages of their agricultural 
workers) and because they have condemned and murdered the righteous.31 If, 
as was suggested above (hr. 27), πλούσιος ("rich") is a boundary marker, 
then we may conclude that pretentiousness, while sinful, does not exclude 
one from the community upon which the name of Jesus is named (2:7). The 
blatant injustice named in 5:1-6, however, does merit the label "rich" and 
marks those who practice it as bound fbr judgment.

James' condemnation of economic exploitation is apparently based on 
the Deuteronomic obligation to act toward the needy with justice and 
kindness, based on God's justice and love fbr the poor. According to Deut 
10:18-19, God is one
or by the use of the emphatic pronoun. For paraileis to "the fair name which is caiied over 
you" from the DSS, see 4Q418 81 i 12, ( קודש)ו לשמ>ו< הנקרא וכול  ("And everyone 
who is caiied by his name ..."), and 4Q285 1 9-10, ")'ע]ליכם נקרא קודשו ושם ׳ And his 
hoiy name is caiied ov[er you . ..").
29 Dibeiius, Jaynes, 139-40.
9° Johnson, James, 226.
91 Presumabiy the charge of murder is due to the fact that one who tacks an income 
runs the risk of starvation (cf. Sir 34:21-22).
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who executes justice for the orphan and the widow, and who ioves the 
strangers, providing them food and ciothing. You shall also love the 
stranger, fbr you were strangers in the land of Egypt.

A similar ethic is found in the Psahns which occasionally discuss God's care 
fbr the poor. According to Ps 72:12-13, fbr example, "He delivers the needy 
when they call, the poor and those who have no helper. He has pity on the 
weak and the needy, and saves the lives of the needy." Job echoes this 
sentiment in his final defense where he affirms the impropriety of failing to 
feed and clothe the poor, the orphan, and the widow or of acting unjustly 
toward them (Job 31:16-23). This is apparently also in imitation of God's 
treatment of the poor: "But he saves the needy from the sword of their [the 
wicked] mouth, from the hand of the mighty. So the poor have hope, and 
injustice shuts its mouth " (Job 5:15-16). Ben Sira's advice to his readers 
explicitly mentions kindness to the poor as a form of imitation of God.

My child, do not cheat the poor of their living, and do not keep needy eyes 
waiting. Do not grieve the hungry, or anger one in need. ... Give a hearing 
to the poor, and return his greeting with deference. Deliver the oppressed 
from his oppressors; let not right judgment be repugnant to you. To the 
fatherless be as a father, help the widows in their husbands' stead; then God 
will call you a son of his, and he will be more tender to you more than a 
mother. (Sir 4:1-10, NRSV)

The prophets contain similar criticism fbr those who oppress the poor. Amos 
proclaims judgment fbr those who "trample on the needy, and bring to ruin 
the poor of the land" (Amos 8.4) along with those who are impatient at not 
being able to do business on the Sabbath and those who use false weights (vs. 
5). Many other examples could be cited.

The Epistle of Enoch contains extremely harsh criticisms of the rich.
Woe to you, you rich, fbr you have trusted in your riches, and from your 
riches you will be parted, because you have not remembered the Most High 
in the days of your riches. You have committed blasphemy and 
unrighteousness and have become ready fbr the day of slaughter and fbr the 
day of darkness and fbr the day of the great judgment (7 Enoch 94.8-9)."

The precise nature of their unrighteousness, however, is not always clear. In 
only one case is it clear that oppression of the poor is one of the crimes of the 
rich:

Woe unto you, you sinners, fbr your riches make you appear righteous, but 
your hearts convict you of being sinners, and this word shall be a testimony 
against you fbr a memorial of your evil deeds. Woe to you who eat the 
finest of the wheat and drink new wine, the choicest of the wine and tread 
underfoot the poor in your might (7 Enoch 96.4-5).

All translations of 7 Enoch are taken from Matthew Black, The Eooh ofEnoch or 
/Enoch: ^4 Yew Eng/wh Echnon (SVTP 7; Leiden: Brill, 1985).
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In this passage one of the actions that belies the appearance of righteousness 
is the oppression of the poor. More often, however, it is the persecution of the 
righteous fbr which the rich are condemned (1 Bnoch 95.7). Thus 
7 EnocA may differ from the other examples cited in that its real concern is 
not so much with economic exploitation of the poor as with social dominance 
by those who are deemed unrighteous by the Enochic writer.

James's acceptance of the attitude displayed in these traditions is clear 
in 5:1-6 where the rich are advised to weep and lament in view of their 
impending judgment. Their injustice has been noted by God and will be 
judged. In this passage God is the arbiter of injustice done by the rich; the 
implication is that God's care fbr the poor is grounds fbr the judgment of 
those who oppress the poor. In the light of this assurance, James advises his 
readers to be patient "because the Lord's coming is near" (James 5:8).

James has also another theological vantage point fbr developing his 
ethics of wealth and poverty. The occasional use of the term C1JP ("humble 
pious"?) in some of the Psalms has apparently led to a similar use of the term 
"poor" in some of the Psalms of Solomon.^ The term is apparently used as a 
self-designation in certain of the sectarian Qumran texts, possibly because the 
writers may have identified their piety with a lack of desired social status. 
This is especially clear in Pesher Habakkuk and the pesher on Psalm 37.

The interpretation of the word concerns the Wicked Priest, to pay him the 
reward fbr what he did to the poor. ... God will sentence him to 
destruction, exactly as he intended to destroy the poor (4QpHab 12 2-6).

And the poor shall inherit the land and enjoy peace in plenty. Its 
interpretation concerns the congregation of the poor who will tolerate the 
period of distress and will be rescued from all the snares of Belial 
(4QpPs37 2 9-ll)^

What is distinctive about James's exhortation to impartiality is not 
simply that he adopts the identification of poverty and piety (which he seems 
to do in part), but that he applies his apocalyptic interpretation of the contours 
of reality to the problem. The eschatology of James is relatively conventional. 
He appeals to eschatology in order to encourage the pious and to threaten the 
wicked. Eschatology, however, does not provide the theological foundation 
fbr the statements of chapter 2. That foundation is provided by the 
apocalyptic division of the cosmos into above and below (3:15), God and this 
world (4:4), God and the devil (4:7; 3:15); and the contrast between desire

For example, "And the devout shall give thanks in the assembly of the people, and 
God will be merciful to the poor to the joy of Israel" (Pss. Sol. 10.6; see also 15 1 and 
18.2). Translations of the Psalms of Solomon are from R. B. Wright, "Psalms of 
Solomon," O7P 2: 639-70.

Translations of the DSS are from Florentino Garcia Martinez, 7%e Deoif
Zrarw/arei/. The gwnron Texts in Eng/is/t (trans. Wilfred G. E. Watson; Leiden: 

Brill, 1994)
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which leads to sin and the word of truth which gives "his" birth (1:14-18; cf. 
4:1-4). James objects to far more than simple acts of exploitation. He objects 
to a whole cosmic structure that is in open conflict with God and which 
determines the false and evil social structure in which humans live.

Dibelius is typical in his explanation of apocalypticism as the reason 
far Jesus' convictions regarding the poor (which have influenced James).

If the proclaimer of this message and those who followed him lived in 
poverty, it was not because of thoroughgoing asceticism or strict 
proletarian consciousness, fbr Jesus consents to support from others and to 
being invited as a guest. The decisive element, again, is the apocalyptic 
expectation. He lives apart horn active involvement in the economic 
functions of the world because he foresees the end of this world. Thanks to 
the situation in Galilee and the hospitality of his followers, this life of 
poverty never becomes penurious and proletarian.^

He is correct that apocalypticism has influenced this thinking, but he is not 
correct in emphasizing the "apocalyptic expectation." It was not merely the 
expectation of certain future events that influenced these attitudes, but more 
fundamentally it was the apocalyptic way of understanding the present.

James' appropriation of Jesus' beatitude contains a critical window 
onto his understanding of the meaning of poverty -- James' addition of the 
little phrase τω κόσμω ("in the world's point of view"). Unlike Matthew, 
whose addition of τω πνεύματι ("in spirit") limits the scope of the word 
"poor" to poverty which cannot be measured in material terms, James adds a 
modifier that accepts the material sense of the word, but at the same time 
criticizes it as false. The conventional use of the word "poor" is inauthentic 
because it assumes the social order of the world in which the rich (those who 
have social as well as material status) are honored and the poor are 
dishonored and exploited. The fact that God has chosen the poor and 
dishonored of this world to be rich in faith and to inherit the kingdom is proof 
that the conventional criteria for assigning honor are false and in need of 
reversal. The importance of this view fbr James is evident also in his 
exhortation to the "lowly" brother (b αδελφός δ ταπεινός) to boast in his 
exalted position, while the rich man (not "brother") should "boast" in his 
humiliation in view of the fact that he is about to perish (1:9-10). These 
verses are a clear declaration of the reversal of values that James believes is 
in force within the Christian community. Thus the addition of τώ κόσμω 
clearly connects James' ethics concerning the poor with his wider conviction 
of the dualism of heaven and earth with its concomitant ethic of social 
reversal.

One other passage confirms James' negative evaluation of the world. 
In 3:13-4:10, James contrasts two kinds of wisdom and the consequences of 
living by one or die odier. According to 3:15, one kind of wisdom is "earthly, 
unspiritual, and demonic" (επίγειος ψυχική δαιμονιώδης); the other 
as Dibelius, Jb/nM, 43.
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"comes down from above" (άνωθεν κατερχομένη). The fatter 
characterization should be understood in the context of 1:17 which proclaims 
that "every good and perfect gift is from above (άνωθεν), coming down 
(καταβάίνον) from the Father of lights." Commentators have rightly 
understood this characterization of wisdom in the light of the traditional 
Jewish understanding of wisdom as a gift of God, the one who created 
wisdom and who is truly wise.^ It is possible, however, that "coming down 
from above" is an allusion to a more concrete tradition of the descent of 
wisdom from heaven to earth to dwell among those who were to receive her 
(Sir 24:1-12; denied in J .Enoch 42:1-2).

James presses this contrast even more forcefully in the discussion of 
the opposition of the world to God that follows his characterization of 
wisdom. In his criticism of those who want to have things that they can 
squander on their own pleasures (4:3), James says that friendship with the 
world (κόσμος) is hatred toward God (4:4) and that God resists the proud 
but exalts the lowly (4:6, 10). The readers are accused of being 
"double-minded) (δίψυχοί) precisely because of their failed attempt to bring 
this diabolic cosmos (4:7) into harmony with God.

Conclusions
Moral exhortation (how one ought to live in this world) has probably 

always been one of the functions of apocalyptic literature. Our fascination 
with the temporal, eschatological aspects of apocalyptic texts and their 
outlandish descriptions of future judgment and heavenly journeys may 
sometimes blind us to the function of these mythical descriptions as symbols 
fbr an ethical system that involves the rejection of experienced social 
realities. The scholarly emphasis on the bizarre elements of apocalyptic may 
have also helped to obscure the fundamental concern with the "here and now" 
of all apocalyptic texts in so far as they seek to explain and redefine 
experienced reality and the moral obligations of those who live in that reality. 
The literary function of the mythical elements is to create an imaginative 
interpretation of the structure of the cosmos. Texts, such as James, that 
de-emphasize the geographic contours of heaven and hell and the details of 
future judgment, but that adopt the dualistic definition of reality that is 
characteristic of apocalyptic literature should not be excluded from the 
category of apocalyptic. Some texts (those that belong to the genre of 
apocalyptic) are characterized by descriptions of the apocalyptic construction 
of reality. Others, such as James, adopt that construction but fbcus on 
understanding one's rightful place within the apocalyptically defined cosmos. 
By interpreting Jesus' teachings within the context of an apocalyptic 
construction of reality, James has created a powerful social critique and a 
positive foundation fbr granting honor to those who otherwise lack it .

E g., Dibelius, 212; Johnson, Jamas, 272; Vouga, Jacques, 105; and 
Davids, Jhmes, 152.
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It must be admitted that our knowledge of the so-called "roots" of 

the Alexandrian Church is limited.' We have almost no data on the history 
of the Alexandrian Church before the second century? Yet, we do know 
that Alexandria was a major center of scholarship in the Roman world. 
Further, given Alexandria's status as a major intellectual center, it is not 
surprising that it would be a city in which philosophical and theological 
"schools" developed. Nevertheless, our knowledge of these "schools" is 
inadequate. Robert Grant admonishes the scholar on the subject of these 
"schools" by saying, "It must be admitted that we know less about actual 
procedures at Alexandria and elsewhere than many of our modem authors 
suggest. "3

One source for information regarding "schools" in Alexandria is 
Philo. He gives—it must be admitted—an idealized presentation of the 
presence of schools within the Jewish community of Alexandria: "Each 
seventh day there stand wide open in every city thousands of schools of 
good sense, temperance, courage, justice and the other virtues in which the 
scholars sit quietly with ears alert and with full attention... while one of 
special experience rises and sets forth what is the best and sure to be 
profitable and will make the whole of life grow to something better."*

' "The obscurity that veils the early history of the Church in Egypt and that does not 
iift until the beginning of the third century constitutes a conspicuous challenge to the history 
of primitive Christianity," Colin H. Roberts, Manuscript, Society and Belief in Barty 
Christian Egypt, The Schweich Lectures of the British Academy (London: Oxford 
University Press, 1979), p. 1.

For more information about Alexandria, see Christopher Haas, Alexandria in Laie 
Antiquity: TbpograpAy and Social Convict (Baltimore and London: John Hopkins 
University Press, 1997). Although its primary concern is Alexandria in the third century 
onward, it gives some helpful insights into the preceding period.

Robert M. Grant, "Theological Education at Alexandria," TAe Roots of Egyptian 
CAristianity, eds. Birger A. Pearson and James E. Goehring, Studies in Antiquity and 
Christianity (Philadelphia: Fortress Press, 1986), p. 178.

Spec. 2.62. Recent scholarship has demonstrated that synagogues were not used 
solely for the purpose of worship. See Shaye Cohen, Eton: tAe Maccabees to tAe MisAnaA, 
TheLibraryof Early Christianity, vol. 7, ed. Wayne A. Meeks [Philadelphia: Westminster 
Press, 1989], p. 111-115, and Lee Levine, "The Nature and Origin of the Palestinian 
Synagogue Reconsidered," Journal of BiMica!Literature 115 (1996), pp. 425-448.
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What makes this presentation appear ideaiized is its rather overt and 
conscious attempt to make the "schools" in Alexandria (as described by 
Philo) resemble Hellenistic philosophical schools. Grant argues that this 
model, which he perceives to be something like a synagogue, does not 
appear to establish the best precedent for the Christian schools in 
Alexandria. Grant holds that one should think of the Christian schools 
along the line of the Therapeutae by the Mareotic lake (as opposed to the 
synagogue), described in Philo's On tAe Con/emp/aAve Life (De vita 
contemp/aAva)/ This thesis is not thoroughly acceptable because the 
Therapeutae appear to have more in common with later Christian monastic 
communities than these "schools." There may be practices described in On 
tAe Contemplative Life that sound a lot like early Christian schools, but 
Grant cannot make a solid step from intuition to proof based on evidence. 
The key part of Grant's analysis seems to be his contention that these 
"schools" in Alexandria contained the Aiea/ theological leader. This leader 
concentrated on exegesis and the allegorical method of interpretation of 
sacred writings. Whether this contention is absolutely true or not, the 
importance of the teacher in the community seems consistent in the 
Alexandrian environment.

The primary focus, according to Grant, in these early Christian 
"schools" was the Hebrew Scriptures: "In a Jewish setting, whether 
Alexandrian or not, the first Christians were devoted to learning about the 
meaning of their Bible or what we call the Old Testament.'" This 
argument appears to converge with the argument made by Robert Wilken 
that there was a "center" or focal point for the development of Christian 
thought? Quoting Η. E. W. Turner, Wilken argues that "in the early 
period the 'center' was more a matter of 'instinctive feeling than of fixed 
and definable doctrinal norms."" This means that in these Christian 
"schools," particularly those in Alexandria, the later doctrinal norms of 
Christianity were being developed around certain practices and beliefs that 
came to be called catholic Christianity. In fact, one of the best examples 
for the verification of this thesis may be one of its detractors, Celsus. As 
Wilken notes, "When [Celsus] wishes to offer substantive criticism of

$ Grant, "Theological Education," p. 180; cf. Walter Bauer "... no one today 
would dare to suppose with Eusebius (H.E. 2.16-17) that Philo's "Therapeutae" were 
Christians" (OrtAodeuy andHeresy in EarHestCArisdandy, trans. Philadelphia Seminar on 
Christian Origins, eds. Robert A. Kraft and Gerhard Krodel [Philadelphia: Fortress, 
1971], p. 47; along with the notes contained therein).

6 Grant, "Theological Education," p. 180.

? Robert L. Wilken, "Diversity and Unity in Early Christianity," Second Century.' A 
Journal of Adr/y CArisiian Audies 1/1 (1981), p. 101-110.

" Wilken, "Diversity and Unity," p. 106.
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Christianity, he does not discuss the Gnostics or the Marcionites; Celsus 
assumes he knows what Christianity is, and he does not identify it with one 
of those parties. "2

Catechetical instruction was definitely part of the scholarship 
conducted at Alexandria. For instance, we know that Origen was invited to 
take charge of the Alexandrian Catechetical school around the year 203 CE. 
Eusebius gives us the context of this invitation: "At Alexandria there was 
no one dedicated to elementary Christian teaching, as everyone had fled the 
threatened persecution" (HE. 6.3.1)?° Titus Flavius Clemens is also 
reported to have taught at one of the Christian schools in Alexandria. 
Eusebius comments about Clement's teaching and his teacher, Pantaenus." 
He seems to indicate that Christian scholarship in Alexandria was 
established some time before Pantaenus: "... it was an established custom 
that an academy of sacred learning should exist among [the Alexandrian 
Christians]... we know that Pantaenus was one of the most eminent teachers 
of his day, being an ornament of the philosophic system known as stoicism" 
(HE. 5.10.1). Thus, we can deduce from these comments that by the time 
of Clement there were at least elementary "schools" of Christian learning 
in Alexandria. This does not give one much indication as to the content of 
the curriculum in these "schools?}' As Grant comments, "At Alexandria it 
was hard to differentiate between gnostic and Christian doctrines."^ Still, 
we know from the comments made about Pantaenus that Stoic philosophy 
was prominent in the Christian "schools." Furthermore, it is known that 
Platonism—found among other places in the writings of Philo^ was on the 
rise in Alexandrian intellectual circles during the time of Clement and 
Origen.

Since the publication of Walter Bauer's Ori/todoxy and Heresy in 
Eariiesi CAr/si/amiy (1934), it has been argued that early Christianity in 
Egypt was predominantly gnostic and heretical. While this assessment does 
have some merit, it cannot be recognized as the final world on Egyptian 
Christianity. Colin Roberts makes a strong case for the Hellenistic Jewish 
roots of the Alexandrian Church based on manuscript evidence.

° Wilken, "Diversity and Unity," p. 107.

*° Eusebius, 7%e History of tAe C/wcA, trans. G. A. Wiiliamson, Penguin Classics 
(New York: Penguin Books, 1965).

"This whole historical scenario is questioned by scholars like David Dawson. See 
AZZegoricaZReaders and CuZinraZ Revision in Ancient AZe^andria (Los Angeles: University 
of California Press, 1992), pp. 219-234, for more details.

" Grant, "Theological Education," pp. 181-182.
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It was a Jewish habit (as we know from the Dead Sea Scrolls) to 
preserve manuscripts by placing them in jars." This practice is somewhat 
outlined in Assamption of Moses: "To preserve the books which I have 
delivered unto thee thou shalt place them in an earthen vessel.'"" The Jews 
also had a practice of disposing of defective, worn-out, or heretical 
scriptures by burying them near a cemetery, not to preserve them, but 
because anything that might contain the name of God may not be 
destroyed." This practice was adopted by the early Church. Roberts 
relates that among the earliest Christian texts found in Egypt (dated 
between 100-199 CE) one was of the book of Exodus, one of Genesis, one 
of Deuteronomy, three of the Psalms, one of John, two of Matthew, one of 
Luke, and one of Titus. Moreover, among the writings later not included 
in the canon, Roberts cites the presence of the .SAepAeri? qf UbwKM, Zogia 
from the Gospel q/ Tuomos, and Irenaeus' AdversMS /l&ereses."

Dismissing the argument that the Alexandrian Church started among 
gnostic Jews," Roberts tries to explain the lack of evidence surrounding 
this Church by arguing for a strong relationship with Judaism: "If we are 
forced to conclude that the Church in Egypt in the first century was 
numerically weak, if not insignificant, the explanation may be found in its 
relation with Judaism."" The Alexandrian Jewish community was 
distinctive in the ancient world. According to Strabo, a large part of the 
city was set aside for the Jews, and an ethnarch ruled over the community 
as if it were an independent state." In fact, once Roman rule began, their

" The ptacing of written material in jars for security was widespread throughout the 
ancientNear East; cf. R. de Vaux in Revue BiAIique 56 (1949), pp. 591-592, J. T. Milikin 
BiMica 31 (1950), p. 504, and B. Couroyer in Revue BiMique 62 (1955), p. 76.

Cf. also Jeremiah 32.14.

" Roberts, Manuscript, p. 7.

" Roberts, Manuscript, pp. 10-14; cf. Bauer's statement: "It may seem remarkable 
that the name Gospel of tAe Egyptians should arise in Egypt itself and be used by 
Christians there. They would have had no occasion to speak of their lone gospel as the 
gospel "of the Egyptians." It would simply be tAe gospel. The special designation 
presupposes a plurality of gospels which makes a distinction necessary" (OrtAodoxy and 
Heresy, p. 50).

" This thesis is advanced by scholars like Birger Pearson. See, e.g., his 
"Gnosticism in Early Egyptian Christianity," Gnosticism, Judaism, and Egyptian 
CAristianity, Studies in Antiquity and Christianity (Minneapolis: Fortress Press, 1990) pp 
194-213.

" Roberts, Manuscript, p. 55.

" Quoted by Josephus, Antiquities of tAe Jews 17.117; from the abundant literature 
on the Jewish problem in Egypt in the early Roman period two works may be cited here, 
both with references to the sources and to recent discussions: P. M. Fraser, Ptolemaic 
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possession of a γερουσία gave the Jews a position superior to that of the 
Greeks in the city?" This did not promote good relations between pagans 
and Jews. The history of revolts and pogroms in Alexandria serves as the 
best evidence of this statement.

Given what is perceived of the Jesus movement in environments like 
the early Jerusalem church and manuscripts like Jude and James, the 
Church in Alexandria would most likely have been associated with the 
larger Jewish community. This would have made it difficult for the early 
Christians to dialogue with their Gentile neighbors, much less to 
proselytize. Roberts comes to this conclusion:

In the first age of the Church Christians in Alexandria and 
consequently throughout Egypt were either unable or 
unwilling to escape from the Jewish connection, or at any rate 
to appear to do so in the eyes of non-Christians; the fate of the 
first church in Alexandria would thus have been involved, 
willy-nilly, with that of Judaism?'
If the early Alexandrian Christian community was virtually 

indistinguishable from its Jewish predecessor, the turning point came with 
the reign of the emperor Trajan (98-117 CE). Historians of Egyptian 
Jewry mark this as the period of the beginning of the end." This is when 
Alexandrian Judaism faded and Christianity seized the initiative. One 
begins to hear from an Alexandrian Church defining itself over against

Alexandria (Oxford, 1972), pp. i.54ff. and 688ff. with the relevant notes, and the 
prolegomena by V. Tcherikoverto the Coryns Papyown Jodaicarwn (Harvard, 1957), p. 
48ff., whose survey covers the entire period of the papyri; Fraser remarks that the Jewish 
element in the population of Alexandria was of ever increasing importance from the middle 
of the second century BCE down to the early Roman period and he accepts with some 
reservations Philo s figure (in F/acc. 43) of one million for the Jewish population in Egypt.

2° Roberts, AAmnscript, p. 55.

" Roberts, Manuscript, p. 57; Eusebius' statement (H.E. 2.16-17) that Christianity 
spread very rapidly in Alexandria and that the leading men (άκοστολικοί άνδρες) were of 
Jewish stock who observed most of the ancient customs in a strictly Jewish fashion must 
be discounted since it depends on his identification of the first Christian congregation in 
Alexandria with the Therapeutae. But that the confusion seemed plausible enough to 
Eusebius may be regarded as supporting evidence for the strongly Jewish coloring of early 
Christianity there. Eusebius' statement is reproduced by Jerome (De vir. ill. 8) who gives 
a further twist to the story by describing the first Church in Alexandria as adhuc 
yudaizaniem, a statement for which there is no independent source; W. H. C. Frend in his 
essay on "Athanasius in the Early Christian Centuries" (reprinted in his Religion Fopuldr 
ond Dnpopuiar in tAe Early CAristian Centuries [London, 1976], p. 25ff.) also comments 
that Coptic Christianity was to owe more to [the Jewish-Christian tradition] than to any 
resurgence of national Egyptian sentiment.^ -

" Roberts, Manuscript, p. 58.
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Judaism. It is aiso during this period that the Alexandrian Church begins 
to cleave to the Roman Church—another church with arguably a strong 
Jewish background.^ Thus, from the evidence one can conclude that the 
Bauer thesis regarding Egyptian Christianity, i.e., that it was heretical and 
gnostic, is not wholly tenable. Roberts raises the same issue, "it would be 
strange if a strongly intellectual movement [i.e., Gnosticism] had a greater 
appeal to the native population than orthodoxy, particularly if, as we have 
seen reason to think, it had not in the third century won a dominant 
position among the Greeks, surely much more open to its attractions."**

What, then, appears as the most probable context in which to place 
the Alexandrian Church? According to the information above, it is most 
likely that Alexandrian Christianity developed, if not within the Hellenistic 
Jewish community of Alexandria, at least in close intellectual proximity to 
it. This would explain a number of issues involved in the discussion. First, 
the close relationship of Christianity to Hellenistic Judaism best explains the 
philosophical tendency in the Alexandrian Church. If Philo's contention 
that Sabbaths should be devoted to philosophy (De Opi/icio 128) is 
correct^ then it can be argued that at least a portion of Judaism in 
Alexandria was committed to interpreting scripture by means of Hellenistic 
philosophy?" As Philo says, "The Jews every seventh day occupy 
themselves with the philosophy of their fathers, dedicating that time to the 
acquiring of knowledge and the study of the truths of nature. For what are 
our places of prayer throughout the cities but schools of prudence and 
courage and temperance and justice and also of piety, holiness and every 
virtue by which duties to God and men are discerned and rightly 
performed?" (Mos. 2.16). Although what Philo conceives of as a "school" 
sounds a lot like some sort of synagogue service, this cannot be proved 
conclusively, although we know that synagogues were used as study houses. 
However, this hypothesis would explain Grant's thesis that scholarship in 
early Christian Alexandria was devoted primarily to the Hebrew Bible, and 
it would also explain the presence of the theological leader (i.e., some sort 
of rabbinic figure). It would likewise assist in explaining Eusebius' claim 
(H.E. 5.10) that Alexandria had an established "academy of sacred

., 23 see R. M. Grant in Gnojitcww! ant/ Early C/wtMiantiy (New York and London, 
1966), pp. 122-123, where he emphasizes the Jewish character of the theoiogy and moral 
teaching of Hermas.

24 Roberts, Mrnmcrtpi, p. 69.

23 By "philosophical" Philo means a generally Platonic interpretation of Torah.

23 For a discussion of this in a larger context, consult Annewies van den Hoek, 
"The 'Catechetical' Schoo) of Early Christian Alexandria and Its Philonic Heritage," 
Harvard Theological Review 90/1 (1997), pp. 59-87.
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learning." This academy would most likely have been modeled after the 
kind of "school" described by Philo.

Second, the close relationship between Christianity and Judaism in 
Alexandria helps to explain the diverse manuscripts described by Roberts. 
The specifically Jewish manuscripts found are almost all from the Torah: 
Genesis, Exodus, and Deuteronomy. The copies of the Psalms (i.e., 
liturgical materials) found could further validate the Jewish foundation of 
the Christian "schools."" The frequent use of diverse texts by Clement and 
others within the Alexandrian context could be attributed to a church 
attempting to define itself in contrast to its Jewish antecedents. Bauer* s 
statements in this regard can be most helpful:

Everything we know of [Alexandrian] Christianity, apart from 
what has been mentioned already, clearly has grown up apart 
from all ecclesiastically structured Christendom until far into 
the second century... We first catch sight of something like 
"ecclesiastical" Christianity in Demetrius, the bishop of 
Alexandria from 189 to 231... when Demetrius assumed his 
office he was the only Egyptian "bishop"... [E]ven into the 
third century, no separation between orthodoxy and heresy 
was accomplished in Egypt and the two types of Christianity 
were not yet at all clearly differentiated from each other... 
there can be heretics only where orthodox Christians stand in 
contrast to them or serve as a background for them..."

If Alexandrian Christianity originated with the model of the "school" as 
described by Philo, then it is conceivable that a number of "teachers" could 
have started their own "schools" devoted to the explicating of the Christian 
philosophy. These "schools" would not have been "orthodox" in the 
traditional sense given that orthodoxy (as it came to be defined) did not 
exist." Distinctions between orthodoxy and heresy did not arise until the 
episcopate of Demetrius. Prior to that time, the Alexandrian Church 
sought its own voice in the context of its relationship to Alexandrian

Jakob J. Petuchowski points out: "One aspect of the synagogue service, the 
reading and the expounding of Scripture, is probably as old as the synagogue itself. 
Pentateuchal pericopes were read as part of the morning service of every Sabbath... The 
Book of Psalms and other hymnic portions of Scripture figure prominently into various 
rubrics of the synagogue liturgy..." ("The Liturgy of the Synagogue," The Lord's Prayer 
and Jewish Liturgy, ed. Jakob J. Petuchowski and Michael Brocke, [New York- Seaburv 
Press, 1978], p. 55)

Bauer, Orthodoxy and .Heresy, pp. 48, 53, 59.

" E.g., Elaine Pagels illustrates the difficulty of determining what is orthodox. See 
The Gnostic Gospels (New York: Vintage Books, 1981), p. 38.
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Hellenistic Judaism. Thus, Clement of Alexandria stands as a pivotal figure 
in the development of orthodoxy in Alexandrian Christianity?"

If it is true that the Alexandrian Church owed a great debt to 
Hellenistic Judaism, it is even more plausible to believe that the type of 
Hellenistic Judaism manifested in Philo of Alexandria was predominant in 
the Egyptian Church. It is not then entirely surprising to find Clement 
using many concepts developed initially by Philo?' It is well-known that 
Clement borrowed Philo's allegoric method^ and some of his elaborate 
allegories. Furthermore, Clement co-opted Philo's doctrine of the Logos 
as the central concept in his presentation of Christianity ?3 Philo, linking 
the Hebrew phrase "the word of the Lord" with the Stoic doctrine of the 
,SpewMai%os Logos^ and Plato's doctrine of Ideas, found in a resulting 
conception "a divine, rational, and spiritual principle immanent in man and 
in the universe, and he also found a divine personality, or quasi­
personality, to come between the Absolute and the world."" Philo's Logos

3° Robert Casey says that Clement was the "founder of Christian Platonism and the 
father of Christian intellectual mysticism" ("Clement of Alexandria and the Beginnings of 
Christian Platonism," ladies in Early CArrshamry.' A Collection of yc/to/ar/y Essays, vol. 
8, The Early Church and Greco-Roman Thought, eds. Everett Ferguson, David M. 
Scholer, and Paul Corby Finney [New York: Garland Publishing Inc., 1993], p. 140).

3' Justin Martyr was purportedly the first Christian to use Philonic and Middle 
Platonic philosophy in his own writings.

3' "By adopting the allegorical method of exegesis [Clement] was dispensed from 
taking into account many of the Jewish elements in Christianity that were fundamentally 
irreconcilable with his view of ultimate reality, and he could thus concentrate his attention 
on aspects of Pauline and Johannine thought which could easily be harmonized with his 
own system and made to enrich it" (Casey, "Clement of Alexandria," p. 140).

33 T. B. Glover, Convict of Religions in Early Roman Empire (Boston: Beacon 
Hill, 1909), p. 271.

3** "In Rev. Div. Her. 119 the Logos is called, among other things, the jpermatiAos, 
the divine Logos, which 'implants its seed' within men. All men, therefore, participate to 
some extent in the life of the Logos. All men are, in one sense at least, God's sons, as the 
Logos can be called God's Son" (Ronald Williamson, Vewi in the Hellenistic WbrM; Ρ/ίϋο, 
Cambridge Commentaries on Writings of the Jewish and Christian World, 200 BC to AD 
200, vol. 1 pt. 2, eds. P. R. Ackroyd, A. R. C. Leaney, J. W. Packer [Cambridge: 
Cambridge University Press, 1989], p. ).

33 Glover, Con/iici of Religions, p. 289; see also Casey, "Clement of Alexandria," 
p. 88.
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mediates between humanity and God?' Clement alters this doctrine of the 
Logos by equating Philo's Logos with the historic Jesus??

Philo's ideas, which have some affinities to Gnosticism?' and which 
were employed by Clement include: (1) an emphasis on the complete 
transcendence of God, (2) an emanationist conception of the doctrine of 
God, and (3) a general disparagement of the sense-perceptible world. 
Philo's doctrine of the transcendence of God is based on a combination of 
Platonic philosophy with the Hebrew Bible. Philo denies the possibility of 
knowing the divine essence, and he tends toward a /Leologia negativa. 
However, he does not use the term άγνωστος (unknowable) of God?' R. 
A. Mortley asserts that in the theology of Clement there "is a silence 
concerning God that not even the initiated can penetrate."" Clement argues 
for a limited reason that must make room for faith. In fact, it, the lack of 
limitless reason, is the "veil" that surrounds God, and which attracts the 
human mind?'^t is Clement's Logos which reveals this needed and higher 
knowledge of God. This higher knowledge of God is inseparable from 
faith. J. C. McLelland summarizes Clement's stance on the doctrine of the 
unknowable God (and his alteration of Philo's ideas) by saying: 
"Immutability asserts God's trustworthiness, impassability his moral

" On this matter see Christopher Stead, PAdosopAy in CAristian Aniigidty 
(Cambridge: Cambridge University Press, 1994) and Williamson, Jews, p. 107.

3? "Clement's conception of the incarnation has much in common with the Stoic 
notion of the perfect Sage. The substance of this was that the nature of things provided the 
possibility that all might truly be wise, but that in practice few, if any, were likely to 
become so. The main function of this ideal figure, therefore, was to mark out the far limits 
of human moral capacity, and to show men what they might be if only they tried hard 
enough" (Casey, "Clement of Alexandria," p. 107); cf. Williamson who comments on 
Philo's doctrine of the Logos: "The Logos, which is between the unbegotten Father on the 
one hand, and the universe and man on the other, is neither made or begotten. It is 
logically dependent on God and cannot be conceived as self-existent... " (Jews, p. 110).

3' Many have tried to associate Philo to the gnostic movement. Contrariwise, R. 
McL. Wilson argues, "Philo is not a gnostic in the strict sense of the term, although he 
does have affinities with Gnosticism" (R. McL. Wilson, "Philo of Alexandria and 
Gnosticism," Kairos 14 [1972], p. 215). Wilson treats Philo extensively in his book, LAe 
Gnostic ProMem (London: Mowbray, 1958).

39 cp Williamson, Jews, p. 105, and H. S. Versnel, "Religious Mentality in 
Ancient Prayer," FaitA, Hope, and Worship.־ Aspects o/ Religions Mentality in tAe Ancient 
World, Studies in Greek and Roman Religion, vol. 2, ed. H. S. Versnel (Leiden׳ E J 
Brill, 1981), pp. 13, 15-16.

" R. A. Mortley, La connaissance rehgiense et Aermenentigae cAez Clement 
d'Alexandrie (Leiden, 1973), p. 58; cf. Casey, "Clement of Alexandria," pp. 90-91 n. 13; 
Stead, CAristian Aniignity, p. 133.

" McL. Wilson, "Philo," p. 223.
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transcendence, anonymity his eminence beyond our iinguistic and 
conceptual categories.""

Another Phiionic idea, aiso found in Clement of Alexandria, is the 
repudiation of radical dualism. Philo's intermediaries are not the wicked 
and rebellious archons of Gnostic myth. Further, even though Philo 
disparages the sense-perceptible world (a basic feature of Neo-Platonism), 
his ideas are far removed from the Gnostic myth of a premundane Fall that 
places the world and the Demiurge in the realm of evil." As Wilson 
comments, "He was a Jew, and it is difficult to imagine him having any 
sympathy for the gnostic repudiation of the God of the Old Testament."" 
Clement of Alexandria appears to hold the same doctrine, particularly 
when one views his soteriology. Thus, it seems prudent to associate the 
Alexandrian Christian community with the Hellenistic Judaism of 
Alexandria (as exemplified in thinkers such as Philo) when one considers 
the "archaeological" evidence—particularly that demonstrated by the 
manuscripts—and the work of Clement of Alexandria.

TAe Logos and FartA
Clement says that gnosis of God comes through the Logos, and is 

given in measure to a person's ability to understand (^tro/n. 7.1.2)." The 
Son or Logos plays a much larger role in Clement's theology than does the 
Father." Clement's theology moves more toward the Son because of his 
acceptance of an emanationist doctrine of God, and his use of the Logos 
from Phiionic and Stoic philosophy. Besides, Clement's focus on the Logos

" J. C. McLelland, God /Ae Anonymous (Cambridge: Harvard, 1976), p. 160. 
See also A. H. Armstrong's comments on this negative theology in "The Self-Deflnition of 
Christianity in Relation to Later Platonism," JewAA and Christian Sey-De/tni/ion, 1: TAe 
^(taping of CArMtiani/y tn /Ae Second and TAird Cen/ariei, ed. E. P. Sanders 
(Philadelphia: Fortress, 1980), pp. 92-97. See also S. R. C. Lilia, Clemen/ of Alexandria.' 
A Smdy tn CAris/ian P/atonAm and Gno^/ici.sm (Oxford, 1971), pp. 217-226.

" Philo is our earliest evidence for the distinction made in Neo-Platonism between 
the gosmos noe/os and the Cosmos oAr/tetos (see, e.g., Op. Mand. 15-17, 24), but it is 
probably not original with Philo. See, e.g., J. Dillon, PAe Middle Pla/onAA (Ithaca, NY: 
Cornell University Press, 1977), pp. 158-159, and M. Baltes, PimaioiLoAroj. fiber die 
Aa/ur dei Eoimo^ and der Seele (Leiden: E. J. Brill, 1972), p. 105.

" McL. Wilson, "Philo," p. 219. See also Philo's credo at the end of his treatise 
on the creation of the world, Op. Mand. 170-172.

" Most English translations of Clement's works in this paper come from ΤΊ/e Ante- 
IVicene Fa/Aeri.* Fa/Aers of tAe Second Cen/ary: Herman Patian, A/Aenagora^, TAeopAihM, 
and Clemen/ of Alexandria (Entire), vol. 2, ed. Alexander Roberts and James Donaldson, 
rev. ed. (Peabody, MA: Hendrickson, 1994; repr. Christian Literature, 1885), except for 
those that come from Stroma/eA 7.

" Cf. Casey, "Clement of Alexandria," p. 102. 
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allows him to avoid the problem of personality encountered by the Stoics.*" 
The Stoics were unclear about what they meant when they said "God" or 
"gods," and this lack of clarity evolved into an obscure vision in terms of 
ethics. That is, without a clear vision of God the Stoics lacked a model 
which could be imitated. Clement overcame this problem by making the 
Log03 the focal point of his theology. So, instead of Epictetus' dictum: 
"What would Socrates do?" (τί αν έποίησεν έν τούτφ Σωκράτης),**  
Clement asks the hypothetical question, "What would Jesus do?"

Clement's doctrine of the Logos is invested—it appears—with a 
degree of personality.**  "The Logos is indeed the Great High Priest... The 
great and characteristic feature of the Logos is that 'he took the mask 
(προσωπεΐον) of a man and moulded it for himself in flesh and played a 
part in the drama of mankind's salvation'"*" (see ^trow. 2.5). Clement 
describes the Logos, the Son, as the source of Providence (^trom. 7.2.5), 
and as being "never divided, never dissevered, never passing from place to 
place..." (5ΡΌ7Η. 7.2.5; ού μεριζόμενος ούκ άποτεμνόμενος, ού 
μεταβαίνων έκ τόπου είς τόπον).*' The Logos is not only ubiquitous, it is 
the focal point of contemplation that bongs disparate humanity into 
harmony:

Let us who are many hasten to be gathered unto one love 
according to the unity of the monadic essence (μοναδικής 
ούσίας). Since we do good, let us in like manner pursue unity 
by seeking the good Monad. But the unity of many arising out 
of a multitude of separate voices takes on a divine harmony 
and becomes one concordant sound, following one director 
and teacher, the Logos, and coming to rest at the Truth itself

*? See the discussion in Giover, Convict of TieHgtorK, pp. 71-73.

** Epictetus, Enc/urrdton33.

** See ytrtwMteM 7.2.6; cf. what Wiiiiamson says of Phiio's conception of the 
Logoi: "The 'Thought of God' is expressed primarily in the rationai order visible in the 
universe. In that respect the Logos is the ei%on of God. But the Logos is also the Thought 
of God expressed in such a way that man can apprehend and comprehend it... This Logos 
is a bridge between God and mankind because it is the divine rationality impressed upon 
the natural order, in so far as it is capable of receiving it, and yet closely united to God as 
flowing from his essence. It is perhaps only necessary to add that Philo's habit of 
personifying the Logos as, for example, a high-priest figure, must not be mistaken for full- 
blooded personalisation" (Jew3, p. 108).

- *° Glover, Con/Wct of ReHgtorM, p. 297.

*' "As Philo puts it in Co^f Ling. 95-7, those who 'serve the Existent,' led by 
Moses ('the nature beloved of God'), 'shall behold the place which in fact is the Word, 
where stands God, the never changing, never swerving' and also 'the world of our 
senses'" (Williamson, p. 110).



932 / SBL 1998 Seminar Papers

saying, "Abba, Father" (Άββά, λέγουσα, ό πατήρ; Protrepi 
9.88.2-3)."
This idea of the governance of Christ gives one an interesting insight 

into how Ciement empioyed the Phiionic and Stoic" doctrines of the Logos 
in formulating a Christian understanding of the relationship between the 
Father and the Son: "all activity of the Lord is referred to the Almighty, 
the Son being, so to speak, a certain activity of the Father" (ώς είπεΐν 
πατρική τις ένέργεια ό υιός, 8/rom. 7.2.7)."

In Siromofeis 2.5, speaking of Christ, the Logos, Clement says, "... 
he gave the law by the mouth of the prophets, enjoining and teaching most 
distinctly what things are to be done, and what not" (see also Paai 1.7.60). 
This statement translates into Clement's idea that the righteous life is 
properly the fulfillment of the purpose of the Logos. This purpose 
involves three areas: (1) habits and customs, (2) voluntary or conscious 
acts, and (3) doctrinal revelation. In other words, the Logos acts in the 
role of παιδαγωγός or διδάσκαλος" in order to bring about the 
divinization of the human being. This educational process is necessary 
because the remedy for sin is education." As he says, "Sinning arises from 
being unable to determine what ought to be done, or being unable to do 
it..." (Strom. 2.15).

In Stromoteis 2 it is clear that Clement draws his ideas concerning 
the necessity of education from Plato, particularly the Lows (see Strom. 
2.4 passim.). It was Plato's belief that the lawgiver should supervise all the 
activities of the citizens and should instruct them as to right and wrong. In 
short, the legislator has an educational role. Clement transforms this 
lawgiver into the Logos (Strom. 2.5). The Logos, working through the 
Church, serves an educational role in the life of the believer (see Strom. 
7.2.6). This educational role is further illuminated through the application 
of moral norms to the believers' lives, which involves both persuasion and 
coercion." As the lawgiver, the Logos' role is to instruct and educate the 
children (non-gnostics?) in the Church (see Laws 857c-e). This is done by

" '"Abba, Father,' means that beyond this ceiestial unity of reason and iove are shit 
the iofty heights of God" (Casey, "Clement of Aiexandria," p. 119).

" For more information see Stead, Christian Anthpdty, pp. 50-51.

" See Williamson, Jews, p. 108, quoted in note 49 above.

" See Van Den Hoek, "The 'Catechetical' School of Early Christian Alexandria," 
p. 64 n. 23 for a discussion of the terms διδάσκαλος and παιδαγωγός.

" Cf., Plutarch, Mbraha, 439c-f; Plato, Lysis 208c, 223a.

" See R. F. Stalley, An fntrodwetion to Plato's Laws (Indianapolis, IN: Hackett 
Publishing Co., 1983), p. 42.
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means of preambles which use persuasion rather than threats to produce the 
required behavior (see Laws 722c-723d). Part of training people in the 
right behavior involves the "correct training of the emotions."^ More than 
this, Plato believes "that only a limited number of citizens can come to a 
fully rational understanding."" These two ideas seem to correspond very 
well with how Clement conceives the role of the Lagos and the attendant 
role of the Church/"

According to Plato, the divine aspect in the human being (i.e., the 
soul) and its virtue is to be preferred above all human goods (see Laws 
631b-c, 697b, 726-728c). Within the soul it is the immortal element of 
reason (logos), not the mortal elements (the passions and desires), which is 
divine (see Laws 644c-645c, 713e)." Wisdom has first place among the 
divine goods and looks to reason (logos) as its leader (Laws 631c-d). One 
honors the soul by resisting the blandishments of pleasure and by enduring 
pain and fear (Laws 727c). Thus, the goal of the Platonic life is to struggle 
against pleasure in order to subordinate one's self to the dictates of reason 
(logos)."

According to Clement, everything which is contrary to sound reason 
(παρά τον λόγον τόν ορθόν) is sin, and virtue is a disposition of the soul in 
agreement with reason throughout the whole of life (see Pa^. 1.13). Sin is 
the misuse of reason and the instability of the emotions (see 5άΌ?η. 2.15 
quoted above). The righteous life is then defined as a system of rational 
behavior, the continuous fulfillment of the teaching of reason (see Pagd. 
1.13.102.3)." In short, the Logos uses various means to educate: some 
listen to persuasion but others must be threatened. This disciplinary action 
on the part of the Logos is not to be seen as dysphoric. God disciplines out 
of love, argues Clement. God's seeming anger is really a sign of divine

" Stalley, Plato 's Laws, p. 43.

" Stalley, Plato 's Laws, p. 43.

"° E.g., ^trom. 7.1.3.

6' Cf. Tanabus 42c-44d, 69d-e.

" Stalley makes the same point: "By right education the disorderly motions of the 
lower, mortal soul can be subordinated to those of reason" (Plato's Laws, p. 67); cf. 
Tanadas44c, 87a-b.

" καί γάρ ό βίος ό χρίστίανών δν παίδαγωγούμεθα νΰν, σύστημά τί έσττ 
λογικών πράξεων, τουτέστι,ν των ύπδ τοΰ δίδασκομένων άδίάπως ένέργεία ήν δή 
πίσττν κεκλήκαμεν. Casey comments on Clement's understanding here by saying, 
'"Reason" in this connection is ambiguous, since it may refer either to the mind of man or 
to the divine Logos, but it is probable that both are intended and the Logos is conceived as 
guiding men by the natural processes of their thought and by the commandments he has 
issued in Scripture for them to obey" (Casey, "Clement of Alexandria," p. 105.). 
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love, and God's so-called wrathful acts are designed to cure humanity of 
sin. Thus, they are not signs of ill but of good will (see Paed. 1.8.70.1).

God has a definite legislation for the cosmos: to bring humans into a 
state of salvation. In this process God is intimately involved. Clement 
quotes an old Pythagorean dictum in this regard: "God is one and is not, as 
some suppose, outside creation but in it, existing wholly in the whole cycle, 
cause and guardian of all, the blending of the universe and fashioner of his 
own power of all his works, the giver of light in heaven, and father of the 
universe, mind and animating principle of the whole cycle, mover of all" 
(Protrept. 6.72.4-5). This does not mean, however, that God compels 
persons to be saved. No, Clement is careful to avoid such an idea with 
respect to God. Drawing upon Plato's RepuMic (617e), he says that "the 
conditions laid down by God are equal for all, and no blame can attach to 
him; but he who is able will choose, and he who wills prevails" (Strom. 
7.3.20). God's power draws people to God's self, and through the use of 
persuasion (in order to uphold the doctrine of free will) God draws 
persons into a state of salvation (5*trow. 7.2.10). Clement contends that it 
is God's constant purpose to save humanity, and if they would only believe 
and repent, all humans can be saved (Protrept. 11.116.1). "This fixed 
intention on God's part is the sure proof of his friendly concern for man, 
his φιλανθρωπία.""" This idea of universalism is derived, also, from 
Platonic philosophy.

Although sometimes overlooked by scholars, faith plays a prominent 
role in the soteriology of Stromateis 2, just as it does in Romans 10-12. 
Clement lays down a number of theses with respect to faith (πίσττς) that 
extrapolate his use of the term. I will only deal with one. FaitA is &ased on 
choice, w/dcA is funded on desire, and is intellectual in nature (Strew. 
2.2^ This understanding of faith is grounded firmly in the doctrine of free 
will. This is important because it is only through the process of rational 
choice that human beings exercise their ability to be like God. Rational 
choice, or intellectual assent, is the foundation for proper action. As he 
says, "And since choice is the beginning of action, faith is discovered to be 
the beginning of action, being the foundation of rational choice in the case 
of any one who exhibits to himself the previous demonstration through 
faith" (Strew. 2.2).

The goal of the righteous life is to perform deeds conformable to 
reason. Reasonable deeds are manifest in all cultures (see Strew. 2.2). 
"Voluntarily to follow what is useful, is the first principle of 
understanding" (Strew. 2.2; see also 2.3.11). In short, Clement's primary 
understanding of faith is grounded in what a contemporary theologian

"" Casey, "Clement of Alexandria," p. 97. 
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would call "the common faith or experience of all men simply as such."^ 
In other words, to be a human being is to practice the art of choice.

Choice is based on a deliberate preconception or anticipation 
(πρόληψις έκούσιος), which is the faith or experience common to all 
human beings simply as such. For example, Albert Camus writes, "We 
choose to continue existing from the moment we do not let ourselves die, 
and thus we recognize a value, at least, a relative one, in life.""" In this 
instance what Clement is saying is twofold. First, he is acknowledging that 
all human beings possess a common faith (ή κοινή πίστας; ^trow. 5.1) 
which underlies our most basic rational choices. It is something so basic to 
existence that we make no initial choice for it nor do we reflect much on it 
(cf. 5/row. 2.4.16). This common faith, being common, exists in all 
cultures. It is our initial contact with the grace of God (see 5trow. 2.4; cf. 
Rom. 1.18-20).

Second, there is a "special" faith based on common faith along with 
instruction and the word of God. This "special" faith is the type Clement is 
referring to in Xtrow. 2.4.1 when he says, "But we, who have heard by the 
Scriptures that self-determining choice and refusal have been given by the 
Lord to men, rest in the infallible criterion of faith, manifesting a willing 
spirit, since we have chosen life and believe God through his voice." This 
faith is necessary because knowledge (έπιστήμη; 5tro/n. 2.17.1) has been 
submerged in ignorance. It is not until knowledge is properly reconstituted 
by means of faith that a human being has the opportunity to experience the 
process of salvation. "[Reaching is reliable when faith on the part of those 
who hear, being so to speak, a sort of natural art, contributes to the process 
of learning" (5trow. 2.6). In other words, through the "special" faith 
offered by the Logos, human beings have the opportunity to live a 
righteous life, a life in conformity with the commandments of God.

65 Schubert Ogden, "The Strange Witness of Unbelief," TAe Reality o/ God and 
CMerEways (Dallas, Texas: Southern Methodist University Press, 1992), p. 124.

Albert Camus, "The Riddle," Atlantic Monthly (June, 1963), p. 85 (emphasis 
mine). This also appears to be the understanding of faith expressed in -Strom. 2.4.12.
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One's service to God, which Clement calls θεραπεία θεοΰ," is 
brought about through a process of self-discipline and cherishing one's 
divine aspect (Strom. 7.1)7" Self-discipline in this case appears to be 
obedience to the commandments of God.'" This obedience, in tum, appears 
to assist the gnostic in cherishing his or her divine aspect. In a Stoic 
definition of godliness, Clement says it is "the habit of mind which 
preserves the fitting attitude toward God" (Strom. 7.1.3). This "habit of 
mind" is knowledge of both the theory and practice of right living, by 
which the gnostic progresses in the process of becoming divine (Strom. 
7.1.3)?"

As noted above, there is an element of universalism in Clement's 
theology?' This appears to have been developed in conversation with 
groups such as the Valentinian gnostics. In distinction to the Valentinians, 
Clement shows that all righteous persons are in reality equal and perfected 
in the sight of God. "The notion of this perfection is one of Clement's 
subtlest thoughts, for in spite of the assertion that Christians share in the 
perfection of Christ, the meaning is not that Christ and Christians are 
exactly alike.'"' Perfection (τελείωνς) is understood by Clement in a 
relative and not an absolute sense. The Clementine doctrine of salvation 
does not exclude important differences between the Logos and the 
believers, nor does it obscure important differences among believers 
themselves; but perfection and equality are posited solely in terms of God's 
providential purpose, which may vary from case to case. The righteous 
are perfect, not because they all have the same measure of faith or gifts,

67 Jane Harrison expiains the term θεραπεία in the following manner "θεραπεία, 
service, tendance, covered a targe part, perhaps the targest, area of [the Greek] conception 
of religion. It was a word expressing, not indeed in the Christian sense a retigion whose 
mainspring was tove, but at teast a religion based on a rationat and quite cheerfut mutual 
confidence^ (Jane Ellen Harrison, Av/egontena to /tie .Study of Greet: Religion 
[Cambridge: Cambridge University Press, 1903; repr. Oxford: Princeton University Press, 
1991], p. 4); cf. what H. W. Pleket says about the term: "θεραπεία could denote both the 
worship of the suppliant and the service of the domestic servant" ("Religious History as the 
History of Mentality: The 'Believer' as Servant of the Deity in the Greek World," 1%% 
Hope, and Worship, p. 159). Read further in Pleket for a longer discussion of the term.

6" Cf. Stead, Christian Antiquity, p. 61.

"" Following Stoic teaching, Clement says, "belief and obedience are in our power" 
(7.3.16); cf. Williamson, dews, p. 114, where he notes that for Philo the changes brought 
about by the Logos are ethical as well as mystical and intellectual.

'° See Casey, "Clement of Alexandria," p. 134, where he holds that for Clement the 
intiiaiioDei is intellectual.

7' See Stromateis 7.2.6.

7' Casey, "Clement of Alexandria," p. 111.
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but because in knowing God they have equally realized the divine will and 
can fulfill with equal acceptability God's purpose for them.^

TAe Seed q/ AAraAam, tAe ZsraeZites, and tAe Law
So far, I have attempted to use to most wide-ranging language 

possible when discussing Clement's theology (e.g., righteous life instead of 
Christian life, or "special" faith instead of Christian faith). The rationale 
has been not to pigeon-hole the language of Clement unnecessarily. As he 
says, "[W]isdom is intelligence, but all intelligence is not wisdom" (Stro/n. 
2.5). In this sense the historical link between the Alexandrian Christian 
community and the Alexandrian Jewish community is important, because it 
forces one to reflect on the radically altered relationship between both 
groups during the second century. It is quite apparent that Clement has no 
first-hand experience with Judaism.^ This separation of Jews and 
Christians was the byproduct of the revolt of 115-117 CE. Anti-Jewish 
polemic was rife in Alexandria during Clement's time period," and his 
portrayal of Judaism appears indebted more to a caricature of Jews than to 
actual contacts." The upshot of this is that Clement's understanding of 
Judaism is biased, and he tends to place the Jews in the same polemical 
category as the gnostics whose theology he attempts to invalidate. "For 
they did not know and do the will of the law; but what they supposed, what 
they thought the law wished" 2.9).

The intellectual connection between Alexandrian Christianity and 
Alexandrian Judaism is without question. The historical connection 
between the two groups in Alexandria appears reasonably valid. Yet, by 
the time of Clement there appears to be little to no contact between 
Christians and Jews in the city—at least using Clement as a barometer. 
Now the central issue of this paper can be raised: according to Clement, 
what will happen to the Jews?

A great deal of ^bvwateM 2 discusses the efficacy of the law as 
presented in the Hebrew Bible. As pointed out earlier, Clement believed

" Casey, "Clement of Alexandria," p. 111.

" Van Den Hoek, "The 'Catechetical' School of Early Christian Alexandria," pp. 
80, 82; cf. Christopher Haas who says, "While Clement seems to have been acquainted 
with at least one Jew in the city, most of his knowledge of Judaism appears to have been 
acquiredatsecondorthirdhand"(A/exandrMinZ/UeAnri%M%y, pp. 105-106).

74 Haas says, "While the image of the Jews improved markedly in literature 
produced elsewhere, Greco-Egyptian literature in the second and third centuries continues 
to portray Jews inabitter and degrading manner" (A/exandnamZaieAnbqaby, p. 108).

76 Van Den Hoek notes, "Only on a few occasions do the words Ιουδαίος or 
Ιουδαίοι [in Clement] seem to refer to living people" ("The 'Catechetical' School of Eady 
Christian Alexandria," p. 80 n. 105).
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the taw to have been given by the Logos. This makes it valid and worthy 
to be followed. As he says, "God deemed it advantageous that from the law 
and the prophets men should receive a preparatory discipline by the Lord, 
the fear of the Lord was called the beginning of wisdom, being given by 
the Lord, through Moses, to the disobedient and hard of heart" (Strom. 
2.8). The law is called the paedagogue (παιδαγωγός) to Christ (Strom. 
2.7;cf., Gal. 3.24). The law is right reason (Strom. 2.4). It is just (Strom. 
2.8), and the work of the Lord (Strom. 2.12). The "law given to us enjoins 
us to shun what are in reality bad things—adultery, uncleanness, 
paederasty, ignorance, wickedness, soul-disease, death (not that which 
severs the soul from the body, but that which severs the soul from truth)" 
(Strom. 2.7). In short, the law is the Logos -implanted truth in Jewish 
culture, and is superior even to the philosophy of the Greeks (see Strom. 
2.18). "For those are in truth impious who separate the useful from that 
which is right according to the law" (Strom. 2.22).

Fear is an integral aspect of obedience to the law. The logic for this 
position proceeds from Clement's understanding of the divine educational 
project. It is necessary for God to coerce some to act properly (see Strom. 
2.6). ^'For those whom reason convinces not, fear tames" (Strom. 2.8). 
This coercion "does not itself generate faith" (Strom. 2.6). Fear is the 
instrument of faith that leads one to salvation. In this respect, fear should 
not be seen as something bad—as "an irrational aberration, and 
perturbation of mind" (Strom. 2.7)—but as an entirely rational means to 
instruct one in righteousness. In fact, Clement says that if the philosophical 
desire to quibble about what he means by fear, he says "let the philosophers 
term the fear of the law, cautious fear (εύλάβεία), which is a shunning 
agreeable to reason" (Strom. 2.7).

There is a definite connection between faith and the law. "Learning, 
then, is also obedience to the commandments, which is faith in God... the 
highest demonstration, to which we alluded, produces intelligent faith by 
the adducing and opening up of the Scriptures to the souls of those who 
desire to learn; the result of which is knowledge (gnosis)" (Strom. 2.11). 
Common faith is the foundation upon which "special" faith is built. 
"Special" faith is nourished through instruction by the Logos. The law, 
and the fear that accompanies it, is an acceptable divine instrument for 
leading one to salvation. In other words, the new covenant does not nullify 
the old. Clement makes this clear when he says, '"Now the just shall live 
by faith,' which is according to the covenant and the commandments; since 
these, which are two in name and time, given in accordance with the 
[divine] economy—being in power one—the old and the new, are dispensed 
through the Son by one God" (Strom. 2.6).

If the Jews have the law, and the law has not been nullified under the 
new covenant, then is it possible that the Jews who possess faith can be 
saved? This question raises the issue of Clement's presentation of Jews in 
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this text. It cannot be denied that Clement gives some seemingly 
disparaging remarks about Jews. At the beginning of the treatise, he speaks 
of the possibility of a Jew reading the text and being converted: "if 
perchance the Jew also may listen and be able quietly to turn from what he 
has believed to him on whom he has not believed" (Strom. 2.1). 
Furthermore, the central critique in the treatise regarding Jews comes 
directly from Clement's reading of Romans 10.2, 3: "For [the Jews] did not 
know and do the will of the law; but what they supposed, what they thought 
the law wished" (Strom. 2.9).

As mentioned earlier, this critique places the Jews in the same 
category with the Greeks and the gnostic heretics, who also misunderstand 
the teaching of the Logos. Central to this critique is the issue of scriptural 
interpretation. He says, "And [the Jews] did not believe the law as 
prophesying, but the bare word; and they followed through fear, not 
through disposition and faith" (Strom. 2.9). Clement disparages the Jews 
for not reading the relevant scriptural texts in the same manner as 
Christians like himself. That is, Clement's method for reading the text 
places prophecy at the center of scriptural interpretation. Instead of the 
Jewish practice of reading the prophets as an interpretation of the law, 
Clement understands the prophets to be disclosing information that is to be 
understood in addition to the law. Moreover, Clement understands 
prophecy to be at work in texts not usually understood to be prophetic 
(e.g., the idea of the seed of Abraham). In this he follows a tradition laid 
down by Paul in Romans and Galatians.

The first quotation from Romans 10 comes in 2.6 when, quoting 
Isaiah, he echoes Paul: "Lord, who has believed our report?" (Rom. 10.16; 
Isa. 53.1). This is followed by Rom. 10.17: "For 'faith cometh by hearing' 
and hearing by the word of God,' saith the apostle." Subsequently^ 
Clement quotes Rom. 10.14, 15. This leads him to his conclusion: "You 
see how he brings faith by hearing, and the preaching of the apostles, up to 
the word of the Lord, and to the Son of God." That is, faith serves as the 
basis upon which one builds gnosis. Now it is not clear as to whether 
Clement is referring to common faith here or not. What is clear is that this 
faith serves as the foundation for further learning. Faith itself is not 
enough. Faith makes one receptive to the teaching of the Logos (^om. 
2.6). Yet, receptivity does not exclude the need for rational choice. The 
believer must still choose to follow: "[T]he divine word cries, calling all 
together; knowing perfectly well those that will not obey; notwithstanding 
then since to obey or not is in our own power, provided we have not the 
excuse of ignorance to adduce" (^trom. 2.6).

Leaving the implications of ignorance aside, Clement continues his 
argument by saying, "[The Logos] makes a just call, and demands of each 
according to his strength (57ro/H. 2.6). In other words, he is drawing on 
his doctrine of salvation. He says that some are able to reach the fullness of 
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the righteous state, but others, who are not able, have the will or desire to 
improve. The linchpin is ignorance, and a person can progress only when 
(s)he is not ignorant.

Drawing upon Rom. 9.4, Clement says that "[The faithful servants] 
are entrusted with the utterances respecting God and the divine words, the 
commands with the execution of the injunctions" (Strew. 2.6). Here he has 
clearly altered the Pauline text. In Romans, the Jews are the ones who 
possess the covenants and the divine commandments. The intent in 
StromoteM appears to be a desire for greater inclusivity. This thesis, I 
believe, is confirmed when Clement says, "For we are Israelites, who are 
convinced not by signs, but by hearing" (Strom. 2.6). That is, Israelites 
(or the seed of Abraham) can be either Jews or Gentiles as long as their 
faith is founded upon hearing. Drawing upon Rom. 10.12 (ό γάρ αυτός 
[έσπν] κύριος πάντων), 9.4, and John 14.2, Clement argues for a greater 
inclusivity based on the inclusive nature of monotheism: "And if the same 
mansions are promised by prophecy to us and to the patriarchs, the God of 
both the covenants is shown to be one" (Strom. 2.6).

Clement's next statement is troubling for two reasons. First, because 
it does not appear in the Romans text. Second, because it could suggest that 
Christians have supplanted Jews as the people of God. It reads: "Thou hast 
inherited the covenant of Israel" (Strom. 2.6). Given what follows, it 
appears that the best way to understand this statement is to say that Gentiles 
have inherited the covenant of Israel along with the Jews. This makes sense 
given that the next statement involves the inclusion of Gentiles into the plan 
of salvation, and is followed by a statement (quoted above) that maintains 
that both covenants are in reality one in the divine economy. Furthermore, 
Clement appears to take on a salvation history perspective when, quoting 
Rom. 1.17, he says, "... the one salvation which from prophecy to the 
Gospel is perfected by one and the same Lord" (Strom. 2.6). Thus, it 
appears reasonable to say that Clement's soteriology takes a salvation 
history perspective and argues not for the displacing of Judaism by 
Christianity but for the inclusion of Gentiles into the plan of salvation.

The crucial passage concerning Jews in S/romoteM 2 comes in 2.9. 
In this section, Clement quotes Paul's famous statement from Rom. 10.2-3 
regarding the zeal of the Jews. He then castigates them for their ignorance: 
"For they did not know and do the will of the law; but what they supposed, 
what they thought the law wished." This again raises the issue of 
ignorance. Earlier, in 2.6, Clement has argued that ignorance disables the 
individual in that the individual cannot know what is right. This is sin 
(Strom. 2.15). As mentioned earlier, the reason for this sin arises from a 
misinterpretation of scripture, i.e., the Jewsn"did not believe the law as 
prophesying" (Strom. 2.9).
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Following the argument in Rom. 10.19-21," Clement maintains that 
the Jews ate responsible for their own sin. Their disobedience has cut 
them off from the truth. Yet, it is also their disobedience that opens up the 
possibility for the salvation of the Gentiles. This tum of events merits the 
Jews another opportunity for salvation. He says, "Then the goodness of 
God is shown also in their case..." 2.9). The extension of salvation
to the Gentiles is meant to provoke the Jews to jealousy and willingness to 
repent." So, it appears that Clement holds that Jews have not been 
displaced by Christians in the process of salvation. What they need is 
education, given that repentance is tardy knowledge. This is made all the 
more intriguing when read in light of AromateM 6.14:

So that when we hear, "Thy faith hath saved thee," we do not 
understand him to say absolutely that those who have believed 
in any way whatever shall be saved, unless also works follow. 
But it was to the Jews alone that he spoke this utterance, who 
kept the law and lived blamelessly, who wanted only faith in 
the Lord.

It appears that Clement holds out the strong conviction that Jews will be 
saved, when they accept the Lord. In this conviction he is clearly 
following the apostle Paul. "Paul seriously counts on it that the Gentile 
mission will make Israel jealous and lead to its conversion. This hope can 
be imagined only if the conversion itself stand beyond any doubt and only 
the way to it obscure.""

This thesis is further validated by the passage that follows. Clement 
cannot speak on how the salvation of the Jews will be effected in the future, 
but he can account for how those Jews preceding the Lord are saved. It 
says,

And the Shepherd, speaking plainly of those who had fallen 
asleep, recognises certain righteous among Gentiles and Jews, 
not only before the appearance of Christ, but before the law,

" Except, of course, for the quotation of 10.4 immediately preceding this section.

Clement quotes Rom. 11.11 at this point. Moreover, he has already informed us 
as to what he means by repentance in 2.6: "For repentance is tardy knowledge, and 
primitive innocence is knowledge. Repentance, then, is an effect of faith." In other 
words, in order to be able to repent one must already possess faith.

7** Emst Kasemann, Conuneniaty on Romany, trans, and ed. Geoffrey W.
Bromiley (Grand Rapids: Eerdmans, 1980), p. 304. Daniel Patte makes similar point in 
his exegesis of the passage. See Patte, Paui's FaitA and tAe Power ο/tAe Gospei.- A 
^tructurai introduction to tAe Pauiine Letters (Philadelphia: Fortress, 1983), pp. 291-293. 
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in virtue of acceptance before God—as Abel, as Noah, as any 
other righteous man (Strom. 2.9)/°

God has prepared a means for the righteous dead to receive salvation. 
They are preached to post mortem and receive the "seal""' of Christ: "they 
fell asleep in righteousness and in great purity, but wanted only this seal" 
(Strom. 2.9).°"

So what will become of the Jews? They will be saved, or at least a 
portion of them will be saved. Clement is not unambiguously clear on this 
matter. Still, what is apparent is that Christianity has not displaced 
Judaism, and that the rejection of the Jewish scriptures by certain gnostic 
groups represents a misunderstanding of the process of salvation. 
Aromateis 2 thus stands at a significant point in the history of Christian 
theology and scriptural interpretation. It represents a Christian attempt to 
define itself over against its Jewish predecessor, but in a way that 
acknowledges its dependence upon Jewish historical and intellectual roots. 
Paul's discussion of Jews in Romans 10-11 serves as the perfect tool for the 
accomplishment of this aim.

s° It is interesting that the image of the shepherd also appears in .Strom. 6.14.

°' The seal is the "seal of preaching."

82 None of this appears in the Romans text, but is derived mainly from Hermas.



Readings of Augustine on Paui: their impact on criticai studies of 
Paui.

John K. Riches
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Anti-Lutheran readings of Paul, so readily accepted today, have 
roots more complex than is perhaps always appreciated. Their 
progenitor, Albert Schweitzer, in his Pau/ ant/ /ws /nte/prefersi 
offered a sustained polemic against Lutheran scholars' refusal to 
recognise the importance of apocalyptic eschatology in Paul. On 
the one hand, he argued, traditional Lutheran theologians over­
emphasised the juridical aspects of Paul's theology and failed to 
recognise the importance of the cosmological, dualist aspects of 
Paul's thought.2 On the other, the History of Religions school 
read Paul's 'mysticism' in terms of a (so-called) Hellenistic dualism 
which simply contrasted the heavenly and the earthly world. 
Faith was then seen as the entering into a new existence of 
immortality, a rebirth. By contrast, Schweitzer maintained, Paul's 
eschatology referred to an existence caught up in profound cos­
mological change, where both the heavenly and the earthly worlds 
are being changed. The Messianic world is coming into being; the 
old earthly world, in bondage to angelic powers is being liberated 
and transformed as it is brought into the new reality of the Mes­
sianic age. 3

At root Schweitzer's protest is a protest against any attempt 
to read Paul exclusively within an ethical/juridical framework. This 
is directed both against a Lutheranism which sees salvation as the 
acquittal of the sinner before God; or against the more

^German edition: Gesc/r/c/rte c/er pau//h/sc/?en TorscAung, Tubingen,
1911.
2Writing of Otto Everling's D/e pau/7n/sc/?e zlnpe/o/op/e unc/ OaTnono/ocy/e, 
1888, he says: From the moment when Paul's statements regarding God, 
the devil, the angels, and the world are apprehended in their organic con­
nexion, it becomes abundantly evident that for him redemption, in its pri­
mary and fundamental sense, consists in a deliverance from the powers 
which have their abode between heaven and earth. It is therefore essen­
tially a future good, dependent on a cosmic event of universal scope.' /nter- 
preters, 57.

943
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romantic/ldealist forms of Protestantism to be found in the History 
of Reiigions school** which see faith as the assumption of a new 
form of God-consciousness, through which the Christian spirit 
transcends its this-worldly limitations. Against these Schweitzer 
asserts that Paul's theology is cast in terms of a cosmic dualism: 
it speaks of the overthrow of the angelic powers, which hold men 
and women in thrall, the invasion of the earthly sphere by the tri­
umphant messiah and the transformation of the earthly into 
'supersensual' reality.

More recent anti-Lutheran polemic is not always directly 
related to Schweitzer's. Krister Stendahl's Pau/ among' Jaws anJ 
Gant/7es.5 goes back to lectures given thirty-five years ago and 
has its (autobiographical) setting in a United States which is the 
first place in the modern world since Philo's Alexandria where 
Jews and Christians as people, as religious communities, and as 
learned communities, live together in a manner and in sufficient 
numbers to allow for open dialogue.'6 It is a worthy successor to 
Schweitzer, witty, sparkling, with a fine sense of where the nerve 
of those Lutheran/Protestant sensibilities lies, which have so 
profoundly conditioned our understanding of Paul. Whereas 
Schweitzer relegated justification by faith to the position of a 
'/VeBen/rrater' of Pauline thought, whose centre, 'participation in 
Christ', lay in a wholly different mode of dualistic thinking, 
Stendahl reads Paul's utterances about justification by faith within 
the context of what he sees as Paul's fundamental concern: the 
question of the relation between Jews and Gentiles once the Mes­
siah has come. Paul is not dealing in theological abstractions, but 
essentially attending to questions about the relation of these two 
peop/es in the light of his own call to be apostle to the Gentiles. 
In making this proposal Stendahl is not, however, totally rejecting 
the juridical/ethical framework for interpreting Paul; he is merely 
attacking one particular type of juridical interpretation, one which 
sees Paul dealing in un/varsa/ problems defined in terms of the rad­
ical failure of the human will (sin) and which therefore look more

s/nfe/prefers, 223-4.
*Cf. Mark D. Chapman's excellent article: Religion, Ethics and the History 
of Religion Schoo)', SJTh 46 (1993) 43-78: most of the members of the 
History of Religion School sought refuge in a primordial mystical experience 
expressive of non-rational feeiings, of emotions, moods and fantasies.' 43- 
4.
BPhiladelphia, 1976.
BPaJG, 37.
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closely, '/htrospect/ve/x', at the nature of the wit) and its opera­
tions. By contrast, Stendahl argues, Paui and Pauiine Jewish 
Christianity were both pa/f/ct/Zar/st and robust. The questions 
which exercised them vigorousiy were ones about the rights and 
duties of Gentiies now that the Messiah had come and Paui had 
been caiied to be apostie to the Gentiies. They are indeed dis­
cussed within a juridical frame of discourse; but the answers are 
cast in the form of a redefinition of com/nun/fy norms, not of 
expioring the springs of the human wiii.

To see this is to see how different is the anti-Lutheran 
polemic of E. P. Sanders. For Sanders, the troubie with Lutheran 
studies of Paui is two-foid: 1) that they read Lutheran poiemics 
against a mediaevai, Peiagian 'works-righteouness' back into 
Paui's debates with Judaizers; 2) that they construe faith and sal- 
vation in fundamentaliy juridicai/ethicai terms (faith as obedience, 
trust, etc.), whereas at the heart of Paui's reiigion ties the beiief 
that Christians 'really are one body and one Spirit with Christ'?. 
Sanders, that is to say, rejects aZ/ attempts to construe Paui in 
juridicai/ethicai terms. Such terms are readily turned to in 
attempts to read Paul for to-day; Paul's actual language of partici­
pation in Christ is altogether more elusive to the modern mind.a

The enormous influence of such attacks on Lutheran readings 
of Paul cannot be gainsaid. They have forced scholars to 
reconsider their views of first century Judaism and of Paul's place 
within it; they have encouraged a more sustained investigation of 
Paul's engagement with Jewish apocalyptic eschatology, however 
alien such beliefs may appear to those within the broad cultural 
traditions of the West. Within this attempt to re orientate 
Christian/Protestant readings of Paul, readings of Augustine's 
Confess/ons have played a small but not insignificant part. Luther 
believed that he could find support in Augustine for his own views 
of faith and salvation. If then one could show that Augustine had 
misread Paul, that indeed he belonged to a very different world 
from Paul, this would clearly cut the support and show Luther as 
belonging to a different cultural world. This is what Stendahl

and Pa/es&h/anJuda/s/n, London, 1978, 522.
a'We seem to lack a category of "reality" - real participation in Christ, reai 
possession of the Spirit - which lies between naive cosmological speculation 
and belief in magical transference on the one hand and a revised self­
understanding on the other. I must confess that I do not have a new 
category of perception to propose here.' PPJ, 522f. 
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attempts in a short passage in Augustine, who has perhaps 
rightly been caiied the first truly Western man, was the first per­
son in Antiquity or Christianity to write something so self-centered 
as his own spiritual autobiography, his Confess/ons. It was he 
who applied Paul's doctrine of justification to the problem of the 
introspective conscience, to the question: "On what basis does a 
person find salvation?"'(16) It was therefore Augustine who 
started the whole history of Western introspection, which ran 
through into the struggles of late mediaeval piety, to which Luther 
sought an answer. Stendahl's views of the value of this tradition 
are not in doubt. 'The introspective conscience is a Western devel­
opment and a Western plague.' (17)

Clearly if all this is true, a major barrier has been erected 
between Paul and Lutheran interpretations of Paul. Augustine 
writes the first spiritual autobiography; develops (invents?) the 
introspective mode of consciousness; asks the question about per­
sona/ salvation (as opposed to questions about communal norms 
and salvation) and first reads Paul in this mode. In that case, such 
moods and achievements can no longer be laid at Paul's door. But 
does Augustine really quite do all this? And what, if anything, fol­
lows for the interpretation of Paul and Romans, if some of these 
claims need qualification?

In what sense, then, did Augustine, write the first spiritual 
autobiography? Two observations, a) There are clearly earlier 
autobiographies, of which Josephus' is one obvious example, 
which are self-centred enough. Was it a sp/r/tua/ autobiography? 
Certainly not of the same kind of sophistication or indeed inward­
ness as the Confess/ons. It records Josephus' early religious 
search for a suitable type of religious observance from among 
those on offer within Judaism, but in the end it is not some 
inward concern which drives his choice, but concerns about public 
life and his standing within it.9 Similar concerns lie behind most 
of what follows, as he seeks to demonstrate his own virtue and 
valour and honour over against his adversary, JustusJ° There is

st/Tta, 9-13, see S.N. Mason, 'Was Josephus a Pharisee? A Re-examination 
of Gfe 10-12', JJS 40,31-45. See also A.L. Baumgarten, The A/our/sh/hg of 
Jew/sh Sects /n the Maccahean Era.* An /nterpretat/on, Leiden, 1997, 52:

there is no doubt that the pattern which Josephus ciaimed to have foi- 
lowed, of hav/hg tr/eb out severa/ groups Before ma/r/hg a hha/ cho/ce, was 
typical.
OWta, 340.
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certainty an immense difference of tone and mood between this 
and the Confessions. But what if one then tries to ptace Paui on a 
scaie of 'spiritualty' running from Josephus to Augustine? 
Certainty Paul is concerned with his standing within the churches, 
both his 'own' and others, tike Rome and Jerusalem. But the 
deeds of valour which he puts forward are strange catalogues of 
weakness and trials, where the crucial factor is his own imitation' 
of or participation in Christ's tife, death (and resurrection). Of 
course Paul does not write an autobiography, but there is surety 
no disputing the confessional nature of Gatatians and 2 
Corinthians, whatever view one may take of Romans 7.

Are there other earlier works of an indirectly spiritual 
autobiographical· nature? Nancy Shumate in Cr/s/s and Conver- 
s/on /n Apu/e/us' Mefamo/phosesu argues that the Mefamor- 
p/roses belong to a broad genre of conversion narratives which 
embraces Augustine's Confess/ons, Dante's D/vme Comedy, even 
the works of Sartre. It is not just that the novel ends up with a 
description of Lucius' conversion to the Isis cult, but that the ear­
lier books portray the breakdown of the epistemological and moral 
foundations of his world, which leads up to his entering the cult.

Thus, for all the differences of genre, there are important links 
between the Confess/ons and the Metamorphoses: 'The basic pat­
tern uniting the Confess/ons and the Metamorphoses goes deeper 
than any conventional act-oriented notion of sin and redemption. 
It hinges on the idea that the sensible world in all its aspects is 
characterized by fa//acra ... Both narrators describe a past when 
they found themselves entangled in a widely accepted web of 
false values as an equation involving desire and pleasure: their 
problems began, each narrator suggests, because virtually all their 
activities were driven by misguided desires.'12 Such desire 
relates not only to food and drink (vo/uptar/a cuprd/tahs /a//acr'a: 
10.31.44) but also to intellectual pursuits, such as Augustine's 
study of rhetoric (4.16.30, speaking of his pursuit of these

n Ann Arbor, 1996.
isshumate, 203-4. Public spectacle is another matter which is the object of 
false desire, cf. the description of Alypius' attraction to the public games in 
Carthage: 'The cesspool of Carthaginian morals had absorbed him with its 
passion for frivolous shows and had drawn him into a mad obsession with 
the games in the circus ... but I myself neglected to try to persuade him not 
to destroy his good character by his blind and headlong desire for empty 
spectacles (vanomm /c/dorum caeco etprac/p/t/stMd/b)' Conf. 6.7. 
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meretricious desires', meretr/c/ae cup/d/tates). Of his teachers 
he writes: 'They assumed that ί wouid try to satisfy the insatiabie 
desires for the poverty that they cat) wealth and the infamy that 
they cali glory (ar/ sat/andas /nsabbb/7es cup/b/'fafes cop/osae 
/hop/ae at /p/rom/nosae p/or/ae', 1.12.19). Similar language, link­
ing desire not only to sexual activity but also to envy, jealousy, 
religious divisions and theological disputes can be found in Gal 
5:16-21. Thus, if Shumate is right, Augustine is not without at 
least one North African precursor, who depicted a man's break­
down and loss of his former world-view and his more or less sud­
den acquisition of a new one. Again, there are links to be made to 
the Paul who described his old world as σκύβαλα (s/ruba/a) and his 
new mode of life as κτίσκ? (Ara/ne AT/s/s).

The lines of division between Augustine and Paul may then 
not be so sharp as some of Stendahl's formulations may suggest. 
Not only was the language available to him give an account of the 
collapse of an individual's world view and ethos, but there were 
texts which applied such language to individuals and not just to 
collectivities.

All this however still leaves undiscussed the question of what 
is actually happening in the Confess/bns. How far is it true to say 
that it was Augustine who applied Paul's doctrine of justification 
to the problem of the introspective conscience'(16)? Here I must 
introduce a further major contribution to the debate, Paula Fredrik­
sen's 1986 article, Paul and Augustine: conversion narratives, 
orthodox traditions, and the retrospective self.'i 3 This is based on 
an enviable specialist knowledge of Augustine's writing and spe­
cifically of his scriptural exegesis and is a model of the kind of 
work that needs to be done in this field. Nevertheless, perhaps 
even a non-specialist may be allowed to raise a few questions.

Fredriksen presents the matter broadly thus: in the Confes- 
s/bns Bk 8Mchs. 7-12 in recounting his conversion, Augustine 
'recapitulates the theological themes that contour the first seven 
books...: the weight of sin on man the child of Adam; the weak­
ness of the divided will in the face of carnal custom; man's 
absolute dependence on the freely given, inexplicable grace of 
God.' In the garden in Milan, he hears the voice commanding him 
to read Paul and he turns to Romans 13.13-4 and resolves to 
embark on a life of celibacy. By contrast, so Fredriksen, the writ­
ings of the earlier Cassiciacum period present a different person.

37 (1986) 3-34.
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This Augustine is perpiexed by the probiem of evii phiiosophicaiiy 
conceived. He again reports that he seized a book of Paui's tet­
ters, but they reveal to him the face, not of continence, but of 
Philosophy.^ This is a different conversion, one viewed not as the 
struggle of the will, sin, and grace, but as progress in 
philosophy.'i5 Further, she argues, these fundamental differences 
in approach (philosophical/introspective-theological) correspond to 
different readings of Paul, notably of Romans. Paut 'scarcety 
appears in the Cassiciacum diatogues', oniy in effect where 
Augustine wishes, as in the de /nor/bus ecc/es/ae, to rectaim him 
from the tVtanichees. When he does turn to Paut, in 395, 
Augustine 'pursuets] the problem of moral evil through an analysis 
of the dynamics of love, memory, and human motivation as these 
express the interplay of grace and free-will· Neverthetess in 395, 
when he comments on Rom 7.15-16, Augustine argues against a 
deterministic reading...: the sinner under the Law ... can freety 
choose to respond in faith to God's caH...' However in the ad 
S/mpZ/c/anum (397) he argues that faith is not man's work, but

!^c. Acad. ILii.5.
'SFredriksen, 20. Throughout her article she appeals to P. Brown, 
Augusf/he of d/ppo, London, 1969, for support, here to his views that the 
account which Augustine offers of his conversion in the Cassiciacum period 
is one which stresses continuity and appears as an astonishingiy tranqui) 
process'. Brown, 113. But Fredriksen ignores Brown's rather more nuanced 
account of the differences in presentation of the two accounts. Brown sug­
gests that the tranquillity of the Cassiciacum writings 'may have had deep, 
personal roots' which were only revealed ten years later' and that the dif­
ference in presentation had a good deal to do with the different audiences 
for whom Augustine was writing: the Cassiciacum writings are formal 
works, which he wrote as one public figure to other public men'. The 

classic scene in the garden is passed over in silence. Yet it is only in this 
scene that we can glimpse the depth of the reorientation which was taking 
place in Augustine. .. When Augustine retired to Cassiciacum, a change had 
already taken place in him at that deep level.' 114. Thus Brown emphasises 
the fundamental agreement between the two accounts: continuity was in 
fact a feature of Augustine's conversion'; the later account brings out 
aspects which the earlier more formal account glosses over. His later 
emphasis on the deep reorientation' which was occurring in him was not 
occasioned by subsequent pressures of ecclesiastical orthodoxy and the 
influence of the account of Paul's conversion in Acts 9, as Fredriksen 
asserts, but was a matter of deep psychological authenticity', 114.
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God's gift, and hence no ground for merit... Not man's wiii, but 
soieiy the absoiuteiy unmerited gift of God's grace, can correctiy 
orient man's iove toward the Divine. Augustine makes his case 
exegeticaiiy in the ar/ S/7np//c/ant/m and autobiographical in the 
Confess/ons, demonstrating it through his description in Book Viil 
of the conversion.Ί6

Fredriksen's explanation for the differences between 
Augustine's two versions of his conversion is two-fold: on the one 
hand Augustine is reacting to the pressures of his ecclesiastical 
situation on his return to North Africa in 389/390: '[t]here, before 
the watching eyes of his own church and its schismatic rival, the 
Donatists, Augustine had to confront publicly a well-organized 
Manichaean sect that based much of its deterministic and 
dualistic doctrine on the Pauline Epistles. To proceed against the 
Manichees, Augustine had to reclaim PaulJ? On the other, his 
later reading of Paul is deeply influenced by the picture of Paul's 
conversion (itself inspired by ecclesiastical orthodoxy) in Acts 9.

Thus she concludes: 'Augustine's account of his conversion 
in the Confess/ons, in other words, is a theological reinterpretation 
of a past event, an attempt to render his past coherent to his pre­
sent self.'is

Clearly this construction of the relationship of the Confes- 
s/ons to Augustine's 'philosophical' conversion can serve to draw 
a very sharp line between 'Augustinian', Western,ggntrospective 
readings of Paul and Paul 'as he actually was'. It is powerfully 
argued and wonderfully earthed in Augustine's writings of the 
time. Nevertheless, in what follows I want to suggest that the 
developments in Augustine's beliefs about the will and grace 
throughout the 390's are a logical extension of the philosophical 
debates which he had conducted with Manichaeism in his Milan 
and Cassiciacum period, and continue his engagement with Paul 
which also had its roots in that period.

This can, I think best be done by showing how the philosophi­
cal debates continue to play a central role in the argument of the 
Con/ess/ons. Shumate, we have seen, portrays the Con/ess/ons, 
like the Metamorp/roses, as a narrative of the breakdown of one 
set of epistemological and moral conventions and their replace­
ment with another. The exchange of one set of metaphysical

^Fredriksen, 22-3.
^Fredriksen, 22.
^Fredriksen, 24. 
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beliefs for another, that is to say, is an integrai part of the story 
that Augustine teiis in the Confess/ons, together with the story of 
his grappiing with his mispiaced desires and his struggie to over­
come his divided wiii. Moreover the two aspects of his conver­
sion are related because the outcome of his metaphysicai debate 
is to locate the source of evil precisely in the human will.

Let me then turn to the question of the place of philosophy in 
the Confess/ons. The first seven books document a many­
stranded debate concerned, not only with the question of the will 
and human sinfulness, Augustine's in particular, but with ques­
tions of the unity of God, the nature of his presence in the world, 
the relation of the eternal, unchanging substance to the universe 
of finite and transitory existents; the question of God's supposed 
materiality/s and of course the central challenge posed by the 
Manichees: whence is evil? Moreover it is important to see that 
the theological' questions of the weakness of the divided will in 
the face of carnal custom do not 'contour' these debates but flow 
directly from themjs For Augustine the prior question is how to 
conceive of the relation of an uncorruptible God to finite and cor­
rupt existentsMln such a way as to uphold the unity of God. 
Platonist metaphysics provided an escape from Manichaean 
dualism, but raised the question of the nature and source of cor­
ruption in the world. If God was good and the only spiritual 
power, whence was evil, t/rx/e ma/um f7.5.1)?

Augustine's answer in Book VII, that it derives from the wilt, 
is formulated in the language of philosophy: 'And I enquired what 
iniquity was, and found it to be no substance, but the perversion 
of the will, turned aside from Thee, 0 God, the Supreme sub­
stance, towards these lower things...'(7.16.22) Once Augustine 
has come to the clear conviction that all things owe their being to 
God, in so far as they participate in him, though he alone is pure 
substance, then the origin of evil has to be sought in the corrup­
tion of dependent being. Things which are dependent on God, the 
supreme substance, are, since they are derived from God, but also

19 Fredriksen makes, we have seen, makes a sharp distinction between 
Augustine's account of his conversion in c. Acab. IL ii.5 as a philosophical 
conversion and his account in Book 8 of the Confess/bns: which 'recapitu­
lates the theological themes that contour the first seven books': sin, the 
divided will and grace, Paul and Augustine', 20. Now it is true that the 
conversion story in Book 8 does emphasise such themes, but not that they 
contour' the first seven books.
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are not, because they are not what God is.(7.11.17) Within such 
a great chain of being, there is room for the corruption of that 
which is yet derived from God. Augustine sees that even things 
which are corrupted are stiit in a measure good, because they stiii 
exist and so are stiii dependent on the good. That is to say, 
things are corrupted in so far (but only in so far) as they are 
deprived of good (omn/a quae corrumperefur, pbvantur bono). To 
be whoiiy corrupt, wouid therefore be to be wholly deprived of 
good, and therefore to cease to exist. Hence Augustine comes to 
his doctrine of evii as pr/vabo bon/, as a iack of goodness, of 
reaiity, which is of course in turn a rejection of cosmic duaiism, 
which affirms the reaiity of evii, independent of the good. 
(7.11.18)

With the phiiosophicai doctrine of pr/Vat/o bon/ Augustme 
firmiy turns his back on any kind of duaiist expianation of evii. At 
the same time, such a move raises fresh questions about the 
nature of the //berum arb/tr/um vo/untabs as the source of evii. 
What is it for the wiii to choose evii rather than good? it is here 
that the Pauiine literature enters the debate for two related 
reasons. One is that it is disputed territory between Augustine and 
the Manichees; the other is that Augustine uses it (whether in 
accordance with its original sense or no) to reflect more deepty on 
this question.20

Let me develop this point a little further. The problem for 
Augustine was this: by identifying the freely acting human will as 
the source of evil in the world, he could certainly offer an alterna­
tive view to the Manichaean one that the source of evil lay in an 
evil substance independent of God and indeed offer a view which, 
he could argue with some force, was consistent with belief in a 
good God, the source of all reality. For this indeed Paul might 
seem to give him support, and he appeals in his propos/bonum ex 
epZsfo/a ab Ro/nanos 44.3, as Fredriksen points out,2i to Rom 
7.15-6 as proof that the 'sinner under the law can freely choose 
to respond in faith to God's call.' But he then had to face the 
Manichaean challenge that men and women's freedom to act 
seemed to be remarkably constrained; and here not only common 
sense, but also Paul seemed to be against him. The objection was 
urged by the Manichee, Fortunatus: It is plain from this that the

2OS0 too Paula Fredriksen Landes, 4ugrust/ne on Romans, Chico, Caiifornia, 
1982, ix.

Fredriksen, 22.
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good sou) ... is seen to sin, and not of its own accord, but follow- 
ing the way in which the 'fiesh iusteth against the spirit and that 
which you wish not, that you do.' And, as Pau) says elsewhere: ') 
see another law in my members.'22 Augustine's answer is two­
pronged: it is on the one hand, broadly salvation-historical. Adam 
exercised free-will, and 'there was absolutely nothing could resist 
his will, if he had willed to keep the precepts of God. But after he 
voluntarily sinned, we who have descended into his stock were 
plunged into necessity.' Augustine then backs this up by an 
appeal to common experience of how habits ensnare us. When 
by that liberty we have done something and the pernicious sweet­
ness and pleasure of that deed has taken hold of the mind, by its 
own habit the mind is so implicated that afterwards it cannot con­
quer what by sinning it has fashioned for itself.'23 What wars 
against the soul, as he says in the Confess/ons is v/o/ent/a con- 
suefua%n/s, which outweighs his delight in the law. Ί in vain 
delighted in thy law according to the inner man, when another law 
in my members rebelled against the law of my mind, leading me 
captive in the law of sin which was in my members. That law of 
sin now is the violence of custom by which the mind of man is 
drawn and holden even against its will; deserving to be so holden, 
for that it so willingly slides into that custom.'24 Clearly here 
large theological questions are opened up which will resurface 
again in the later controversies with the Pelagians. There, as 
Fredriksen points out, Augustine will claim that Paul speaks of 
himself under graced in the Confess/ons he takes it to refer to 
the bondage to habit from which men and women are to be libera­
ted through grace.

Attributing to the human will that evil which the Manichees 
had located in an independent spiritual agency has of course 
profound implications. Rather than being enslaved by beggarly 
spirits', as Paul suggests (I believe) in Galatians, the will is itself 
the cause of its own enslavement to habit; but as enslaved, it 
cannot free itself from the consequences of its own actions and 
can look only to the grace of God for such liberation. The 
rejection of cosmic dualism leads to a much darker view of the

22c. Fort.21, see Brown, 149.
23C. Fort. 22
2*Conf. 8.5.12.
26 * Paul and Augustine', 25, referring to cxootra // ep/sto/as Pe/ap/anorom, 
l.viii.13-14.
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human wit), which in turn ca))s for different accounts of human 
salvation. The more Augustine ponders these matters, the more 
he inciines to see God as the cause of aspects of human experi­
ence which on a dualist view might have been attributed to the 
agency of supernatural powers. Doctrines of election and the 
divine hardening are brought in to explain human malice, as well 
as human goodness.^^To describe this as the introduction of intro­
spection into the Christian tradition is to emphasise some of the 
implications of Augustine's philosophical move, which become 
clearer in the later writings; there is a risk that such a character­
isation may obscure the sense in which by embracing a form of 
philosophical monism, Augustine has suppressed important, 
dualist elements in Paul's thought.

If this fails to convince, let me suggest another way of show­
ing the continuity between the metaphysical debates and the 
moral struggles which Augustine portrays in the Confess/ons. By 
the end of Book Seven, Augustine has effectively resolved his 
metaphysical debates with the Manichaeans. He has attained to a 
new world-view of which he is confident; but it does not yet 
shape his own attitudes and ethos. His former doubts have gone, 
but he is still not firmly grounded in this new world view: nec 
cerf/or c/e fe, sec/ staB/V/or /h te esse ct/p/eham (8.1.1). The rest 
of the Confess/ons represents Augustine's struggle to appropriate 
this world-view, to^ve out its implications for his own life. Much 
of that struggle is with his own attachment to his old way of life, 
and this provides the stuff for his reflection on the bondage of the 
will to the force of habit and the refusal of the will to delight in 
the objects of true desire, even when presented with them. Part 
of the consequence of this struggle is, that is to say, further 
reflection on the nature of the will and the relation between divine 
and human agency. The shifting opinions about the nature of the 
will and its freedom which Fredriksen documents so well in her 
article bear witness to Augustine's continuing struggle with this 
question. The process of appropriating this new world view with 
its heavy emphasis on human choice, of developing a correspond­
ing ethos, in turn leads to modification and further clarification of 
the world view and not, pace Fredriksen, an a^aot? et? άλλο γέρο?, 
from philosophy into theology. The more he becomes aware of 
the weakness of the will to move the mind to action and choice, 
the more he is forced to contemplate the role of divine grace in

26fxpos/r/on pt/arundam p/Opos/Y/'ont/m, 61-62. 
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moving the human wiiL
As Fredriksen and Brown both argue??, the decisive develop- 

ment (break?) in Augustine's thought here comes in Augustine's 
repiy to Simplicianus' question, why was it that God said: Ί have 
hated Esau'? As Brown observes, it is a long journey from the 
contempiation of a Logos, whose existence can be "hinted at by 
innumerabie rational proofs", to this acute posing of the 
unfathomable nature of individual destinies.'?s A long way indeed, 
but one which both the Platonist Simplicianus and the former 
Manichaean hearer' Augustine undertake as part of their coming 
to terms through Paul with the nature of the will's role in bringing 
evil into the world. A purely Platonist reading of Paul as the 
exponent of a spiritual ascent, of the renewal of the "inner" man, 

the decay of the "outer would no longer satisfy either of them 
as they grappled with the realities of the corruption of the human 
will, which had become pivotal for their defence of the 
sovereignty of God against Manichaean dualism.

Augustine's answer to Simplicianus is characteristically 
nuanced. He needs to assert the sovereignty of God's grace, the 
'divine overruling' of men and women's wills, over against any 
suggestion that the evil inclination of the human will is the result 
of demonic forces and influences. Augustine later says that he 
had previously tried hard to uphold the freedom of choice of the 

human will; but the Grace of God had the upper hand. There was 
no way out but to conclude that the Apostle must be understood 
to have said the most obvious truth, when he said: "Who has 
made you different? What have you got that you did not first 
receive? If you have received all this, why glory in it as if you had 
not been given it?'"(1 Cor 4.7)3° And this assertion of God's

??Fredriksen, 23, see too the fuller discussion in her dissertation 
'Augustine's Early Interpretation of Paui", Princeton, 1979 (not seen by me) 
and the discussion of ad S/mp/. in Brown, 153-57.
28Brown, 153.
?9Brown, 151, citing de puant. an/m. xxviii,55 and de vera re//p. iii, 101.
3o/?efract. ii,27, quoted in Brown 154. As Fredriksen, 23, has it, he argues 
that man's faith is not man's work, but God's gift, and hence no ground for 
merit. ..Not man's wiil, but soiely the absolute unmerited gift of God's 
grace, can correctly orient man's love toward the Divine.' 
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sovereignty3i is complemented by a profound analysis of human 
motivation. Centra) to this discussion is a consideration of the 
notion of 'detight' What is it that attracts us to a particular 
object, and which then motivates our wiii, so that we act with 
regard to it? The problem is that there is no direct correlation 
between the beauty of a particular object and the delight that it 
arouses within the soul. This is as true in the religious life as else­
where. 'The fact that those things that make for successful pro­
gress towards God should cause us delight is not acquired by our 
good intentions, earnestness and the value of our own good will - 
but is dependent on the inspiration granted us by God...[For] Who 
can embrace wholeheartedly what gives him no deiight? But who 
can determine for himself that what will delight him should come 
his way, and, when it comes, that it should, in fact, delight 
him? 32

Augustine's search for an ethos, a 'modei for' reality which 
would correspond to his Platonist world-view is a long and difficult 
one. He notes at one point how in the church, though it was full, 
'one went this way, and another that way.'33 What sort of way 
of life is appropriate for those who believe that they as human 
beings bear the - sole - responsibility for the evil that is within the 
world? that the human freedom which was the cause of such 
universal disaster is now in bondage to habit? that salvation can 
lie only in the (free?) acceptance of divine grace, the empower­
ment by God's holy Spirit? What sort of 'long-lasting moods and

3'Cf. the first allusion to this text: qo/s hahet qO/cquam non tuum^n 1.4.4, 
a great hymn to the majesty and sovereignty of God. The same text returns 
in 7.21.27 where he compares the writings of the philosophers and Paul: 
'So I began and found that whatsoever truth I had there read, to be said 
here with the praise of thy grace. So he that sees should not so glory as if 
he had not received, not only that which he doth see, but also the power to 
see [non so/om quoci v/cfet, serf ef/am of v/VeatJ. - for what hath he that he 
hath not received? [qu/cf en/m /taBef <700^ non acc/p/t?] It makes a final 
appearance in 13.14.15 where it is linked to the exegesis of Gen 1.2-3, the 
spirit of God moving on the face of the waters and separating light from 
darkness; which now refers to the Spirit's indwelling of believers by which 
they are saved by hope and made children of light; here it has strong 
predestinarian overtones and is linked with Rom 9.21.
32aof S/rnp/. I,qu.ii,21.
33ConA8.1.2.
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motivations'34 chime in with such a view of reality? And how will 
the attempt to embody such beliefs in a Christian spirituality in 
turn affect the understanding of the beliefs themselves.

The answer lies in a rich and varied history of spirituality of 
which Lutheran piety forms only a part, though an influential one. 
Augustine's contribution to this quest in the period up to and 
including the Confess/ons is (at least) two-fold: first he develops 
an account of the will which sees it as profoundly in bondage to 
the power of habit and only able to be liberated through the 
renewing force of delight-inspired-by-God. This still allows a 
sense in which the human will is the ultimate source of evil in the 
world, namely in so far as Adam's disobedience was freely willed. 
It even allows a sense in which the human will may regain its 
freedom through divine inspiration prompting it to follow that in 
which the heart delights. It can encourage a simple and joyful 
trust in God, as it can profoundly undermine confidence in the 
human will and inspire moods of profound melancholy, guilt and 
self-doubt, the kind of introspection which Krister Stendahl has 
rightly described as a plague.

Such reflections on the bondage and weakness of the will do 
not however form the whole of the second part of the Con/bs- 
s/bns; nor is such introspection Augustine's sole legacy to the his­
tory of Christian spirituality. In the latter books there are themes 
which point in a different direction. Crucial here is Augustine's 
use at 10.3.3/10.5.7 and 13.31.4635 of 1 Cor 2.11-12 with its 
affirmation both of the unknowability for human beings of the 
'thoughts of God' and its affirmation of the gift of the Spirit of 
God given that believers might understand the gifts of God. While 
it is true that for Augustine the Christian life is principally to be 
described in terms of pilgrimagese. Book 13 nevertheless 
celebrates the gift of the Spirit to Christians, the 'pouring out of

3*The phrase is taken from Religion as a Cultural System' in Clifford 
Geertz, 77?e /nferpreiaf/'on of Cb/fures.* se/ecteb essays, London, 1975, p.90 
Cf. also the distinction Geertz makes between 'models of' and 'models for 
reality', between world-view and ethos.
35 As James J. O'Donnell, Aogust/'ne. Confess/ons, 3 vols., Oxford, 1992, 
points out, the first part with its assertion of the 'unknowability of humanity 
and divinity' brackets the meditative books 10-13 and is only completed at 
its final citation. Nevertheless the fact that the citation is completed at the 
culmination of the work is of no small significance.
36See Brown, 152, 202, 210.
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God's lovemnto our hearts through the Holy Spirit' (Rom 5:5). 
And here worid-view and ethos: the description of the new iife 
which Augustine the convert now ieads, are iinked together 
through the device of an allegoricat interpretation of the Genesis 
creation narrative. Augustine returns to the very issues which had 
occupied him all through the first seven books, of cosmology, of 
the relation of the supreme substance to finite existents, of the 
nature of God's creative act, and draws out of his exposition of 
the creation narrative an account of the new creation which 
believers undergo, of the transformation of their minds by the 
work of the Spirit.

What bearing might such debates about the interpretation of 
Augustine's Confessions have on our understanding of Paul?

1. Paul: conversion or call?

I have been arguing that the Confessions, like the /Hetamo/*- 
p/roses, describe the breakdown of an individual's epistemological 
and moral universe and his embracing of another. In broad terms 
this seems to me a most persuasive way of portraying what is 
happening in both works, despite the entirely different genres and 
degrees of reflexivity. What is in detail interesting are the dif­
ferences that emerge between Lucius and Augustine and which 
shed light on Augustine and from there on his treatment of Paul. 
Augustine's world does not simply collapse around him in such a 
way that he no longer knows what to think or what to do. He is 
himself actively involved in the breaking down of the worldview 
that he has made his own and in this he is greatly helped by the 
work of the Platonists. There is a fairly continuous line leading 
from his engagement with Manichaean views of the nature of the 
two powers in the world to considerations of the origin of evil in 
the free judgement of the will and from there to considerations of 
the bondage of the will to desire and habit. The drama of his 
story comes precisely from this mixture of on the one hand self- 
conscious questing and critical scrutiny of his cherished beliefs 
and desires and on the other his powerlessness to embrace the 
goals that his good will wants. This is not purely a matter of his 
inability to control his sexual appetites, but of his struggle to 
break free from the contemporary ethos of his society and its 
search for honour and wealth (8.1.2). His encounter with the 
beggar in Book 6 shows the extent to which by then he has 
already moved to a position where his worldview and ethos are no 
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longer consonant with each other. This struggie to conform 
worid-view and ethos continues for Augustine beyond the actuai 
moment of his conversion and the iater books give some indica­
tion of how the two are brought cioser together.

Aii this is of course very different from Lucius' conversion and 
aiso from Paui's. Does this mean that we shouid not speak of 
Paui s spirituai deveiopment in terms of conversion at aii, but 
rather of caii? Perhaps some of the grounds for arguing against 
conversion begin to took a iittie iess ciear-cut. Fredriksen argues 
against such a characterisation on the grounds that the move from 
Pharisaism to a Jewish group which recognised Jesus as the Mes­
siah wouid not have constituted a 'movement between reiigions, 
from one articulated symboi system to another' but oniy 'a lateral 
movement w/t/wh Judaism'37. Stendahi makes simiiar points about 
Paui s not having changed reiigion but having received a particuiar 
charge which caused him to revise certain views about the Mes­
siah and the piace of the Gentiies in reiation to the iaw. He is not 
a 'Jew who gives up his former faith to become a Christian'.3s

Now it is true i wouid judge that the reiigious 
group/movement into which Paui moved did not see itseif as form­
ing a separate religious movement from other Jews and if 'conver­
sion is going to be restricted soieiy to changes of affiiiation from 
one (or no) reiigion to another, then we shouid not use it to des­
cribe Paui's experience. Nevertheiess, the question remains: how 
far had he moved within Judaism? Pharisees, for exampie, who 
entered the community at Qumran wouid, tike the fictionai Lucius 
and the autobiographer Augustine, have experienced a breakdown 
of past beliefs and ethos (now seen as mendacious and the 
prompting of the angel of darkness) as they embraced a new set 
of beliefs and values, even though these stili reiated to the same 
central symbols. Was Paul's conversion' iike this?

Stendahl wants to play down the extent of Paul's change of 
world-view. Paul, he says, did not cast doubts as to the worth of 
his background but pointed] out that his former values, great 
though they were, [we]re as nothing in the light of his knowiedge 
and recognition of Chrisf.39 And he cites Phil 3.7-9. But to refer 
to one's former way of life ( values') and beliefs as excrement, 
σκύβαλα (sAruba/a), seems some way from saying that they 'were

37Fredriksen, 15.
33 Paa/ among Jews and Gent/Zes, 9.
39Pau/ among Jews and Gent/Zes, 8-9. 
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great'. It actuary seems ctoser to saying that they were 'falla- 
cious' or mendacious', but it c/ear/y is atso not that. That is to 
say that it is tike but uniike (yet not whoiiy uniike) Augustine's 
and Lucius' experiences, which were of course also iike but unlike 
each other. What all three do have in common is a sense of 
having moved out of one world into another. The texts that 
Augustine singles out to describe the new life that he has entered, 
whether about the renewal of the mind from Romans 12.2 or the 
texts about leaven (1 Cor 5.7f.) and the conferring of the gift of 
the Spirit (1 Cor 2.11-12), talk about a new life which has 
involved a radical change from that which he had lived before. 
One great difference between Paul and Augustine in this respect 
might be that Paul both in his old and his new life had 'served the 
one and the same God'4° who was attested by one and the same 
scriptures. This is true, but the differences can be exaggerated: 
Augustine's Manichaeism was a Christian heresy which rejected 
the Old Testament and selected parts of the New, but it still con­
tested the interpretation of the remaining scriptures with the 
church. Paul is clearly engaged in continuing debate both with 
Jews and Jewish and Gentile Christians about the meaning of 
Scripture and this is for him and them a matter of life and death. 
Evidently his new views and behaviour were sufficiently repugnant 
to some Jews to call on more than one occasion for the most 
severe of synagogue punishments.

But would we not then expect clearer evidence of inner 
turmoil in Paul, such as we certainly find in Luther and, in a 
measure, in Augustine? Maybe, though it is not easy to know 
what stress and turmoil Paul may have undergone. Is viewing 
your past values as (sAt/ba/a) altogether without stress and 
strain? Nor should we overestimate the element of inner turmoil 
in Augustine. Fredriksen is right to stress the sense of continuity 
in Augustine's earlier account of his conversion; I have been want­
ing to argue that, even in the accountjmn the Confess/ons, the 
sense of turmoil His qualified by a clear sense of intellectual 
certainty: neo cerb'or c/e ie sec/ stab/V/or /h te esse cup/eba/n. We 
must guard against reading Augustine too much through Luther's 
eyes and recognise the different psychological manifestations of 
conversion.

4°Stendahl, 7.
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2. Pau), it is said, again by Stendah), was concerned not with 
questions about on what basis does a person find satvation'A^ 
but with ones about the possibiiity of Gentiies being inciuded in 
the Messianic co/n/nun/'ty. The contrast here seems to be 
between two different types of reiigion^one which is persona) 
(and universal) and which reiates to a common human predica­
ment which any person can share; and one which is about the 
way a particutar group articuiates its values and behaviour: how it 
regulates membership of the community: who's in, how you might 
get in, how you stay in, etc. The one is personal, existential, 
inward lookingBthe other is something you just get on with 
without much soul-searching, where changes of allegiance might 
at best be effected by reports of miracles,^ not by the kinds of 
processes of self-examination and self-criticism which Augustine 
has blessed us all with.

Such a view of the matter seems to assume that there were 
very stable ethnic religious communities in the ancient world 
where world-view and ethos were closely coordinated and where 
changes to the symbolic system (or to its construal by the group) 
were relatively rare and accomplished without much soul- 
searching. Maybe this was indeed so, but it is not the case with 
Judaism where there was great variety in the ways in which 
people construed the central Jewish symbols and evidence of con­
siderable change of allegiance between different groups and of

'His statements are now to be read as answers to the quest for assurance 
about man's salvation out of a common human predicament.' Stendahl, 86. 
42Such views about Paul's lack of inwardness and introspection are also 
broadly supported by the work of A.D. Nock, Convars/on; 7ha <%/ anof the

/n /?e//p/on from A/exanCer to Augost/he of /f/ppo, Oxford, 1933, who 
argues that, on the basis of his survey of paganism, there is 'little reason to 
expect that the adhesion of any individual to a cult would involve any 
marked spiritual reorientation, any recoil from his moral and religious past, 
any idea of starting a new life...', 138 and R. Macmullen, Eapa/r/sm /n the 
/?oman Emp/re, New Haven, 1981; Two Types of Conversion to Early 
Christianity' MpChr 37 (1983)174-92; Chhst/a/MZ/hp the /?oma/? Emp/re, 
A.D. 700-400, New Haven, 1984, who argues that views of conversion in 
this period have been based too much on the literary accounts of the elite, 
not enough on brief third person and anecdotal accounts. What these latter 
suggest overwhelmingly is that it was miracles which were the catalyst for 
mass conversions: That was what produced converts. Nothing else is 
attested.'
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enmity and rivairy between them. This does not of course mean 
that first century Judaism in its various manifestations sat tight to 
questions of ethnicity or of shared vatues and practices, which 
defined them over against other groups. But it does mean that 
there was a great deal more scope for persona) choice and deci­
sion for at ieast some: there were different ways of uphoiding 
group norms, of defining the group, of resoiving questions about 
the fate and future of those outside the group.For Augustine 
ethnicity played very little part in his religion. This does not mean 
however that he was not interested in group values of any kind. 
The questions he asked about group allegiance were not spelled 
out in terms of physical descent but in terms of the value of 
wealth and rhetoric and of the kind of life-style and goals which 
he himself pursued in the course of a successful career. In trying 
to make up his mind about the right course to follow in such mat­
ters, he turns to the Bible, the sacred text of a particular com­
munity, as a source of truth and guidance. His search is not just 
for some personal way, but rather for the right way for the church 
to which he feels called through the teaching of the Platonists. In 
all this there are perhaps more lines of similarity between 
Augustine and Paul than Stendahl suggests.

What is of course striking is the emphasis in the Confess/bns 
on the dynamics of Augustine's decision, on the mobilisation of 
his will. Was he wholly wrong to find in Paul someone who could 
help him address such questions? Was Paul solely concerned with 
questions about the adjustment of the boundaries of the Jewish 
people in the light of the coming of the Messiah? Did he not also 
have a burning concern with human action, motivation and 
choice? How could the Galatians go back on their earlier course 
of action? How could they abandon his Gospel? What was the 
nature of the freedom for which Christ had set them free? And 
what the nature of the bondage from which they had been 
delivered? Augustine was surely right to see in Paul someone who 
grappled with such questions about the nature of the human 
response to the word of God, about human freedom and bondage. 
For in redefining humanity in terms which transcended former eth­
nic definitions (Gal 3:28), in terms, that is, not of Jews and 
Gentiles but of sonship of God and participation in Christ, Paul

^For a brief sketch of such diversity, see my 77?e M/or/d of Jesus, New 
York, 1990.
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was putting an enormous weight on human choice and motiva­
tion.

3. But did Augustine read Paui's answers to these question aright? 
Martin de Boer44 has argued that first century Jewish eschatoiogy 
was of two kinds: one cosmic duaiist, which saw the root of evii 
as tying in the invasion of the worid by demonic forces, which 
heid men and women in bondage and which couid be overcome 
oniy by a finai battie between God and the demonic forces (1 
Enoch 1-36); another forensic, which saw the source of evii as 
tying in the human will, of which the resotution ties in some finat 
assize (2 Baruch). These two views may be found in isotation but 
more often they are found in some kind of diatogue within the 
same work, tt is not t think too difficutt to see how Paut himseif 
engages with and indeed in some sense embraces both these 
views. Rom 1 -3 asserts the accountabitty of ait 
anapo/opetos 2.1) for the sin which is nevertheless seen to be 
omnipresent in the worid; Rom 5.12 asserts the universaiity of sin 
as a power which has enguifed the worid, while stiii wanting to 
attribute responsibiiity for sin to a// φ ep/r /το
panfes /rema/Ton). Romans 7 simiiariy speaks of the struggie of 
the wit) with the power of sin which, as Schweitzer was keen to 
argue, is portrayed as a persona) agent, it is the interplay between 
these two opposed mythologies which in many ways accounts for 
the richness and elusiveness of Paul's thought. Without an appeal 
to some kind of supra-human source of evil, it is hard to make 
sense of the universality of human sin: explanations in terms of 
the failure of individual wills break down at this point. On the 
other hand, without an assertion of the moral accountability of 
each and every human being, human dignity is undermined.

Augustine, I have been wanting to argue, is engaged in the 
same debates about the nature of evil and its overcoming as were 
those who wrote in the traditions stemming from Jewish 
apocalyptic eschatology. He is battling against dualist accounts 
of the origin and reality of evil in the world; he struggles in the 
light of the pervasiveness of corruption and moral infirmity to hold 
on to some view of the freedom of the will as the moral agent 
responsible for evil in the world. It seems to me that we might do 
better in trying to understand both Paul and Augustine if we were

*4 Paul and Jewish Apocalyptic Eschatology' in ed. J. Marcus and M.L. 
Soardes, Apoca/ypt/ca/x/ 77?eA/ew Testament- Sheffield, 1989, 169-190. 
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to see them, for a// t/?e/r differences, as addressing certain funda- 
mentai questions which were of wide infiuence and interest in the 
ancient worid, rather than taking their differences of temperament 
and affective style as definitive. Of course there is a great deai 
more reflexivity in Augustine's account of his entry to the 
Christian community than in Paul's of his entry into the Jesus 
movement. But it is not the case that Augustine is interested only 
in questions of personal salvation, of how he can find release from 
sin and guilt, whereas Paul is interested only in questions about 
the nature and boundaries of the people of God in the light of the 
coming of the Messiah (existential theology as against some kind 
of salvation history). Augustine is engrossed by questions about 
the nature of being, about creation and the relation of finite exist- 
ents to the ultimate source(s) of reality; about universal history as 
welt as about questions of the freedom of the will, the divided 
nature of the will and the operation of desire. He engaged with 
both the Judaeo-Christian tradition and the tradition of Greek and 
Latin philosophy, as of course, variously, did Jews like Paul and 
Philo. That is to say, Augustine's conversation partners are not 
the same but not so far different from Paul's; and^both Paul and 
Augustine are attempting to deal with some of the same funda­
mental issues. Maybe we could begin to see both the Pauline 
texts which Augustine picks up to illuminate his own enquiries 
about the dividedness of the wijji and those which he adopts to 
describe the new life in Christ as belonging to the same world of 
discourse, and not as having been wrenched from their context 
and distorted out of recognition?

But having said that, then we also need to recognise that 
Augustine has read Paul in a way which eliminates precisely the 
cosmic dualist elements in his thought. How indeed, after his 
struggle with Manichaeism, could he do otherwise? Thus what 
we have in his readings of Romans 7 and Galatians 5 is a exclu­
sively forensic reading of Paul. Paul speaks to him of the weak­
ness and bondage of the will, not of some angelic agency but to 
the force of habit which has enslaved all wills since the time of 
Adam's fall. And where that fails to satisfy, he speaks of the 
divine hardening. What in Paul is explained partly in terms of 
bondage to spiritual forces outwith human control, partly in terms 
of human weakness and failure, partly too in terms of the divine 
hardening and punishment, is in Augustine presented exclusively 
in terms of the psychology of the human will and of the divine 
action upon it. This indeed opens the way to the introspective 
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conscience of the West', it also lays the whole responsibility for 
the world's ills at the door of the will.

In conclusion, let me return to my opening remarks about the 
different strands of contemporary anti-Lutheran polemic in Pauline 
studies. Does the view of Augustine's Con/ess/'ons I have been 
arguing for reinforce or modify such polemic?

Stendahl's work drew scholars' attention to the enormous 
emphasis which Augustine places upon the human will and its 
predicament in his theology. As I have indicated, I think that this 
is not purely the result of a change in mood and temperament; 
that such a focus grows out of the central theological issues 
which Augustine addresses and that here there is common ground 
with Paul. Nevertheless, it is important to realise the extent to 
which in Augustine and his Lutheran successors the focus has 
shifted away from the issues of ethnicity which occupy Paul in 
Romans and which reflect indeed concerns of great importance to 
Paul and his fellow Jews. But here I think some caution is 
required. If we contrast Augustine's conversion and Paul's calling 
as apostle to the Gentiles too sharply, if we underplay the sense 
in which Paul has parted company with his inherited Jewish 
world-view, we may miss the sense in which the writers of the 
New Testament are also engaged in recasting religious and ethnic 
identity. Certainly issues of ethnicity were important for Paul and 
others in a way that they were not for Augustine. But they were 
profoundly prob/emat/c issues, which led to deep changes in 
world-view and ethos. Whether these are properly described as 
conversion may be a matter of linguistic convention. I hope to 
have shown that there are at the least instructive points of com­
parison with Augustine.

What I have been trying to show about the way Augustine 
suppresses the dualist elements in Paul, suggests, I think, that 
Schweitzer was essentially right to argue that the apocalyptic 
aspects of Paul's thought had not merely been overlooked in the 
Lutheran tradition, but that they were in some profound sense 
inimical to it.45 The concentration on the forensic aspects of 
Paul's thought, which is given such powerful impetus in

46Cf. Schweitzer's account of the treatment of Richard Kabisch: But for all 
that theology held to the old way and was determined to cast out anyone 
who set foot upon the new. That is the explanation of the fate which befel 
(sic) Richard Kabisch's Eschatology of Paul ".' Pao/and/ws /nfe/prefers, 58.
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Augustine's writings, creates a cultural, theological tradition 
which, as Sanders asserts, simpiy does not have the conceptual 
toois to make sense of Paui's beiief in the beiievers' participation 
in Christ.

Schweitzer himseif attempted to break out of his cuiturai 
bondage by invoking the category of mysticism. He piaced Paui's 
Christ-mysticism on a tine between primitive magicai mysticism 
and inteliectual mysticism, which tatter he found in 'Piatonism, 
Stoicism, in Spinoza, Schopenhauer and Hege!.'*6 Although this 
move has been wideiy dismissed by Protestant scholars,^? it inter- 
estingiy attempts to read Paul in terms of the wider inteiiectuai 
tradition to which Augustine beionged. Schweitzer of course 
recognises the sense in which Pauline mysticism does not con­
form to the higher forms of 'intellectual mysticism', as he recog­
nises the clearly dualistic elements in Paui's thought which had 
been emphasised by his heroes, Everling and Kabisch. Neverthe­
less, the categories which he employs to make sense of Paul's 
doctrine of participation in Christ are monist, non-dualist 
categories and so are in principle inimical to the beliefs he is trying 
to interpret. Moreover he does not sufficiently recognise the 
sense in which Paul's thought is dialectic, dependent on the inter­
play between dualistic and forensic modes of thought: for him the 
forensic modes of thought are no more than a side-show. So 
what he offers is a monist interpretation of the dualist elements in 
Paul's thought, to the exclusion (largely) of the forensic. It is not 
an interpretation which has found many followers, though his 
work enjoyed some popularity in England in the 1930s.

We are left then with the dilemma that the most fruitful inter­
pretations of Paul in the West are those which, stemming from 
Augustine and Luther, emphasise the language of obedience, trust 
and righteouness/justification; but that precisely the success of 
such interpretations has made it increasingly difficult for us to 
offer effective contemporary interpretations of Paul's beliefs in lib­
eration from bondage to the powers and participation in Christ. 
Such Lutheran interpretations are, I would want to insist, indeed 
interpretations of Paul: they draw on and provide powerful read­
ings of Pauline texts from the context of their own metaphysical 
and theological debates. But they also suppress, reinterpret,

4677)e Mysf/c/sm of Pat// f/ie ,4posf/e, London, 1931, 2.
4?G. Bornkamm, Patt/, 1971, 155, speaks of mysticism as 'a blurring of the 
boundary between God and man'.
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demythoiogise other etements of his thought and the/r subsequent 
readings and so destroy what some at ieast wouid see as the 
inner dynamic of Paui's thought, the interpiay of the duaiistic and 
forensic. Does this mean that Paui is iost to us for ever? Maybe 
it does, if to find Paui wouid be to recover the sense of reai parti­
cipation in Christ of which he speaks, then maybe we have to say 
that from the mainstream of our cuiture we can discern oniy the 
outer sheii of such doctrines, nothing of the iife inside. But maybe 
then we need to recover those readings which have been more 
marginai to the dominant cuiture of the West: the readings of the 
radicai reformation, of miiienarian Christianity, of the Pietists and 
of iiberationist theoiogy, as weii as of the mysticai groups to 
which Schweitzer referred. Perhaps then a conversation can 
deveiop which wiii, in its own way and time, recapture something 
of the inner dynamic of Paui's texts.



Exploring the Inner Conflict:
Augustine's Sermons on Romans 7 and 8

Eugene TeSelle

Romans effe under theWQw cH t^' tKeAchristiah 
lifeW WS' it to be-understood autobiographically, as rhferr^h§; to 
Pat^ himself ?<} psychologically, as*  referring tt?'hitman tgxpeHence 
moreMgeneraM,v3 or objectively. ^,as desi^mbing a Beal- situation 
which does not necessarily correspond with persEia^L experiencei? 
Augustine alwa^ understood tIm^MSapter exper ienti^aSv., .. And when 
he*  "applied it'^tp 'the^'ehristian l^S h'^inten's^^ed MS awareness 
Of—and expectations*̂f —ongoing conflict and struggle)within gie 
ChrS^stian.

The exact import o^Romansi^is not readily app.a^e^t^t.' There 
are st^te classie^-alt-ernhi^^Ks, and Auguswne changed his^ mind 
sevjeral Simes^M

In hi^fi'tst exp^itions bf Romans during MHPwSars ^sWWSSKie 
assumed that Pddl in Romans'*  vMefers to lif d'under Sie law.lWThe 
lav/' shOwsWhuman beings that, bgiatis'S of sin, are unable to
achieve what is commanded. This pleads them tb^ repent) and ^eek 
divine graig^ which at last -enables them to MMBgM what th^law 
requires

But,, in g9% August ih^b^mies convinced ΛΜΗκ gr^ie plays the 
Aitiatind'wHle'. * Texts trom Pa'u^^^spWSallv Rb^ '̂*  9:13—weJa 
crucial in*  persuading him*  But Paul' s 'Mwn g^nVhr^Pn (as 
Resented, not by Paul, but by Luk'd in Acts waM-M'-also an 
impa^ant facH^. If ^Sdul, in the midst^f Seizing and slayjmg 
Christians, co'ul.d be humbled by a word from on high and be led to 
Apith, it i^s^8onvincing .,egidence of the role of graceN This new 
emphasis on grace dSg$ not ha^g;.HmmediatMimpact, however, bn 
Augustine's in^rpretatioh of Romans 7; he stiJW §sems to assume 
that the struwleHis'prior to ebnveHHHn, not^fter it. But there 
i^ an intensified interest Hm th^f inward dynamics Of the human 
self, and it is not Surprising that Augustine wrote Confessions 
at this,<same.<time.

Two decades -later, the Mormons being Considered here, 
Augustine comes to a diffgrent&nterpretatMnM^ Romans, 7: in this 
chapter, he now 'thinks, Paul refers to"^he ChriWian life, K.n 
whith, despite 'grSs^-or '^a<Bher because of it—there - is , a 
heightened conflict within themself Wtween obedience and sin. The 

*This eSSay is reprinted, in a gmdensed form, from 
Collectanea Aucustiniana. Volume V, Augustine: Biblical Exegete. 
Reprinted with ^rmiaSsMn of th^ Augustinaan i^istori^i 
Institute^: Vil 1anova.
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clii^hing argument is that only those! who feel God' ^agracS* can 
gei^gghely "delight in the* law" (Rom and therefore struggle

* t'i
There are othe'^ways of reading Romans 7. Rudolf Bultmann, 

while) he agreed &^t Paul refers in this chapter to life undegM the 
y.aw, opposed the psychological interpretation. Paul knew that, far 
frgifailing, he..was blameless under^he law (Phil 3:6) and able to 
establish a righi^eou^^e's^ of his own^ (Rom 10.: 3^). . In denying that 
he was* a sinner he demonstrated how ein can misuse the: law and 
perver^3Hitj intpha riva^l way O/f^ salvation. Paul in/ retrospect 
condemns yhis very : for the law, for his situation is now one of
having M^y^ustified—declared righteous by . the divine trudge—in 
theg Ih^t tiiaes.^ Augustine was not unaware of this dimension /of 
Pgul's the^ogy; like ^ultmann, he' saw that when Paul speaks of 
"fle,gh" ite geferp^to all gorms of human sel^reliance and self- 
a^^r^-ion, eyen the highest forms of moral and religious zeaH&)

Another(alternative to the "psychological" interpretation, but 
quite different from Bultmann's, cpme;s from the "Scandinavian 
scho<&."9 For them the framework is the "history of salvation." 
Life under the law, to be ^sure, Es /Superseded by life in Christ. 
BuWGod's purpose?in all of, this is not primarily to resolve a 
-psychological or moral or religions gpnflict, but to include both 

Mews and Gentiles in God's saving purpose. Even Paul's iown 
experience, reported quite differently,gin, Galatians 2 and Acts 9, 
iS'W be interpreted not as an individual "conversion" but as a 
^all to apostleship directed toward alMthe nations.

Augustine was aware of this dimension of Paul. In the sermons 
to be discussed here, h^,saw the. Old Testament as an anticipation 
of the^New, IsragM a's,. an anticipation of the Church^"; eyen where 
Aer^is a contrast Between the, two, the same Spirals at workHB 
The narrative of the Canaanite woman is interpreted as prefiguring 
the Gentile mission thawwas still. to^ome,^L'

Even more to the point, Augustine thought in terms of four 
^c&e'ssive "ages" in the spiritual history of the human race: 
"before the law," when thpre was Ignorance of sin; "under the law," 
wheii:^sin is made kgown by the,.,Mw; "under grace," when grace 
defeats sin, but does not entirely conquer.^it; and "in peace," when 
perfect harmony w31 at last be gained in eternal life .11 ,

There ^is, nonetheless, a ^fundamental difference between 
Augustine and the Scandinavian schopl. The Augustinian emphasis, 
w^might say, sees,..the broader history of humanity as the life of 
the self writ large.„(always retaining,lts, psychological or moral 
°WS^0nes" The?/Scandinavian schoW,, by contrast, sees Augustine's 
moral and psychological interests as the wider history of salvation 
writ small— but erroneouw-y, through misinterpretation." For 
them, even the strong language of Romans,7 is to be understood not 
asSa psychologicalg:ry('ior help or an autobiographicalKreliving of 
an/earlier experience, but as .A rhetorical reinforcement of the 
larger argument^of thoep3tle to the Romans.^ For Stendahl, Paul 
i^merely observing th^pbvleus difference between what we ought to
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and what we.actually dp: The problemi; he says, is thi'S:

Unfortunately- or^*f6rtunately—-Paul happened^tf^ex^es's* thls-^supporting -
. argument, s,p well that what to him and his contemporaries was a^ommon 

sen^gr bservation appeared later L Interpreters a St^st
penetrating insight into the^ature c^*man andljito ttSe^nature ^sin^^*'

Paula Fredriksen, who -'^s Similarly ^onvi^ced that Augdstine'^ 
interpretation of Romans-7^waSerr'oneoih%, suggests at l*^ast two 
ways in which it was-a fruitful mistake. Νοΐ'οήΐ^ ^d he go beyond 
the view, typical in the anient world, ^hat human being is "a*spul 
scupying a body, " by appropriating body and^'int^rn^ izing i ts 

inclinations P'' In addition, by reinterpreting the more" Wbsmic 
dimensions bf Paul's thinking (especially his mention ^f"creat'i^ 
groaning in travail" Mtn he freed himSelf of "late;
antiquit^:s map of the cosmos" and Offered Concept of the human 
person that "could^urvive ^ali-^B's ^fevolutibri and s'o eriddrM 
meaningfully, tbou^ own day.

Perhaps even more^can be said in Augustine's behal'f. H^did 
not isolate human ' ^Ai^ctivity frbm^the broader issue&Wf human 
history. As The City of God abundantly demonstrates, he w^s 
responsive to the whole scope of human life as he knew it. His 'b^n 
conviction was that everything in human history is to b^'^hderstW'd 
as the expression ogdesires and fears and potentiali?iMHthat we 
a,lstn experience withintcpurselves.

The Sermons
It has long been recognized that Sermons 151-156 have a unity, 

even in the manuscript tradition. The sermons were preached in 
Carthage, in several different basilicas whose names are rioted by 
the stenographers. They go through Romans^7 %nd 8 more o^ less 
sequentially. But Augustine i^aps ahead 'to Romans 8:3-4 in Serini 
152, probably because he sees Romans 8 a^ the^ key to Romans or, 
more precisely,/sees the thre'e meanings of the law (the law:of 
works or the letter, the law of sin and death, and the law of the 
Spirit of life) as the key toHthe entire section. (Then he?m<5ves 
back to deal with the intervening paragraphs in Sermons 153 and 
154. There is'no discussion',of Romans 8:18-SWand 8:26^-28.

Augusti'he had been acc'ustomed to citing passages from , this 
chapter to show that the effects of sin continue even in the^ 
Christian life. Bt^-now he specifically raises the question, "In 
whose person does PauM speak in this chapter?"—an issue raised 
with special intensity during the climactic phase fpf the 
controversy with Pelagius. It has generally been thought that the 
year would be 419. But one oF the letters newly discovered by 
Divjak shows that Augustine was not in Carthage in October of 419, 
and the most likely year would be 417.^

Other surviving sermons were also preached during September 
and October in Carthage. Among them are sermons 163 and 26, baSed 
on texts in Galatians, which deal with themes that are treated at 



TeSelle: Exploring the Inner Conflict / 971

greater length in Sermons 151-156.
The three subsequent sermons, R57-159, do not discuss the same 

issue. They are thematic discussions of hope, referring to:' Romans 
8 almost as though it illustrates a more philosophical theory of 
hope: its object is not yet experienced (Sermon 157), it is based 
upon divine promise (Sermon 158;)j, and it is animated by delight in 
the invisible value of justice (Sermon 159). These sermons come 
from approximately the same time, and it is likely that Augustine 
having started through these chapters, continued to discuss ί-the 
themes raised if not in{6)arthage, then back home in Hippo. This 
would not be unusual, for Augustine was beginning to Complete hi& 
series .of expository sermons .on the Psalms and on the Gospel 
according tg, John, even^dictating rather than preaching some of 
them.

Finally, in order..to -"complete the record" on Augustine's 
Poaching on Romans 7, we should take note of two sermons (77/A 
[Guelferbytanus 33] and 154/A [Morin 4]) which use thiss-. text in 
conjunction with the pericope of the Canaanite woman (MtH5:21-28). 

.A.'i^gustine will often use the psalm which had been chanted 
between the "apostle" and .the "gospel" to confirm his 
interpretation of Paul: if the Pelagians wilMnot acknowledge the 
continuing power of sin and the need for reliance upon grace, the 
psalm resolves the issue. In this way Augustine anticipates a 
point made a few decade^ later by his follower Prosper of 
Aquitaine, who originated the slogan Lex orandi lex credendi. "The 
rule of prayer is the^rule of faith"—and in the same context of 
polemic against those who diminished the role of grace

The Situation
The sermons .dome from a moment of triumph Kn - the Pelagian 

controversy. The bishoprof Rome, Innocent, had Sent a letter early 
in the year declaring his agreement with the two African councils 
of Carthage and Milevis in 416, which had condemned the "new 
heresy." At the rend of one sermon, after mentioning those who are 
ignorant, of God's justice and want to establish their Own, 
Augustine exults:

two Huncils on .thjarquestion have written to the Apos toll o, .See,- 
alsd*come from there. The case is finished; wgld that error 

be finished ^Omatimei ThereHre we warned, that they*mi^ht take''heed; we 
chan^e<f°' might be instructed; we pray -so that they might be

In that mood Augustine set abouS refuting.them, and the series of 
sermons interpreting Sbman^7 was preached.

The situation, as Augustine knew, was not one of total 
victory. The Eastern synod of Dipspolis had vindicated Pelagius in 
415, and the two African councils in 416 had gone ahead with their 
condemnation in full, knowledge of this other action. Thus it was 
necessary lo use a combination of argument and diplomacy. AndSn 
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a few m'<wths Augustine would learn that the 'hew pope'} Zi^imu^-^Whad 
sailed two lobate, -councils wKich'^HHStibcessM^' declared first 
Raelestius and then Pelagius'fre^T'df erre^; his letter reversing 
the actions< of his predecessor was' dWt'ed S^ptember^l, soon aft^ 
the series of sermons was begun. Afypr th^^the^Wntrove'isy w^uld 
takeinon new earnestness and bitternes's! act^H. Thus '^it w^'s 
ne^Bsary to usenbn botHisides. d,Thd)^Afr^panSi wewySlWall upon the 
aid of )^he Emperor, who would condemn the Pe^agsWs'fcfor ntheir 
allegedly radical socialoviewst.^^ The pope wWKLd 'foM^w 'suit. But 
his doctrinal condemnation.-ef^the Pelagians, while*d^larihg the 
necessity of baptism, would not affirm ^{^hinaJl^in a&Jthe Africans 
wished. Soon Julian of Eclanum, a yCung,' married bishop f^m 
^uthern Italy, woulid' raise.jthe^Ant^vers'^. toH&new l^el of 
intensity, proyoi^ng l^gthy and defaced pcWemical treatises wySsA 
Augustine. All of that was -still to c^^i y

At this time of cautious triumph, AugustgneN^t only was'aW-b 
betake a firmer stand against Pel'agws;2hebwas 'Under th^rnedessTty 
of doing sdH) not only to defend himself against a varietyP&f 
attacks but to convince those who wavered^and eve^<t& strengthen-,^ 
or to/]correct—those who agreed %aHh him. The immediat'e%tar§et "was 
a work by Pelagius. (probably entitled For Free Will) iS^^hi'ch he 
answered Jerome's attacks

Jerome was always a problematical ally for Augustine. At 
least twenty years older, learned in Greek and Hebrew, enj'bying "a 
widespread reputation .by the tMte Augh-Stine became known^M^--the 
Christian world, he hrjeated Augustine disdainfully in theirMgpit 
rounds of .correspondence. He was, furthermore, .impul.'sjwe and 
inclined t^overstatement, espetgallyMin the midst oA'^^ntroversy. 
During at dispute overthe relative merit s of marriage '.'and celibacy 
during the 390$-^yyhich he essentially won, since the position,'of 
Jovinian was{condemned by Pope Siricius^rhe so deprecated marriage 
as t^o shock his friends. They tried to keep the work Out of 
circulation. Augustine's works ont. marriage and celibacy were 
written in 401 as a corrective to Jerome's violent polemic. The 
unknown Roman critic .of Jerome during thos^ years may well have 
been Pelagius himself, rehearsing, in effect, th^ later-and b^s^er 
known controversy. Thus when Augustine j^akes pains to 
differentiate his views from those of the Manichaq^ns, he may Be 
defending not ohly himself but Jerome—and at the same,ltime 
correcting some Of Ki's,more extreme utterances by Offering a Wore 
adequate account of good and ^^il, spirit and flesh. As 
Schleiermacher would do later in his discussipn of the two "natural 
heresies" of Christian anthropology,^ Augu-Stine tried to show how 
the "Catholic faith" is the mean between the errors of the 
Manichaeans and the Pelagians.^."

Even more important, however, may have been Jerwe's 
contribution to the interpretatiOn'cef Romans 7J *; Earlier and "more 
insistently than Augustine he cited it as) ohty-iamong many proofs 
that the struggle with sin continues "'after baptism.^' Pelagids' 
responded by explicitly raising the question "in who(se"person" Paul 
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was speaking in this passaged Thus it was in large part to defend 
Jerome, his strongest ally in the East, that? Augustine began to 
investigate RomansO? g^ore syemat.i,@a 11 y.

Augustine's Theory of Willing
The sermons with which we ^re dealing represent a iidw stsM^'in 

Augustine d^^.c;riptibn ' bf the affections -and tAe process 
"willing. HaHbec^mds even more ih^istent than before upon the 
conflict within the self. "It is riot what I will that I"'do;, the 
g^iO'd; but what I hate, evil, this is; what I do" (Rom 7MS). That 
is the key passage. Augustine questions how someone under the law- 

gwhich aroustes'fear—could say, "I delight in the law of)^%haf ter 
the inward person" '(Rom ^22) . In this' ^nneet-Wn.he emphasizes 
the repeated usidc^of "now": "Now the'n^ it ihs! no lon^e^el who do it*' 
(Rom 7:1g))!, "There; is ther&i^^Hnbw N.eS;^ndemhaOion" (Rom 
Ih order; to understand Augustine's^ interpretation of Romans Φ, let 
usi^^dok at hist; analysis of: willing as 'it developed through the 
years. The basic observation Mthat it is not in dur power to 
control, what wij^)"oc:cur< -to: us,*"; either fr:om-ex-t*ernal even^ or 
through the inward asSociatibniof- .ideas. -f^tEn addition;,ilH.t was- a 
fcWtmen opin^ among philos'ophers^in the ahcient world that angelic 
or. demonic powers. *dould ir^flu'ehg^. the human ima^inatHpn—but not 
the human mind.-^*by -"commingling themselves with^^^ and [^impressing 
their own imaginings upon it 3) What -iA/ in ahr powder i^Hh^w we 
resp^id to these^mpresgons th^&*!Ame td'min^."^^

But it is h^t as simple as that, O8br*'these impressapns can 
ar^ise strong f$elings^and inclinations tbward action. They can 
even;, con-flit^ with each other, so that we are drawn both this way 
and thatitK- Th^out^We seems t'^^be determined by wh^C most delights 
us-^or most terrifies us;bbr, if they equally attract or repel us, 
then we waver betweeh thdiWHMn Addition-,b^our inclinations 'are 
rein^rced by "custom." When we become accustomed to certain 
thingsi^ur affections remain: tied tOi^hem.. It was a ^bmmonplac'e in 
the ancient world tobsay that custom becomes-1"second nature, " So 
that what, began as i'3^' free respb^s^tto external -stimuli becomes 
burdened into mSdt^^sity.^E?husKAugus^ine is not surprised to find 
Ρ^^Ι talking c^ifl^^t within the will, and about the
bondage.of the willhtHits^wn disorderedfAffections, fbr phenomena 
like these, with a varying intensity, are familiar in human 
experience.

Augustine typically isolates ^hree factors^in willing.First, 
he says, Bornes the''suggestion, which* o'ccurs to us : either through 
We senses orsthrougl-Mour own f-fe^ association df ideas.^ This in 
titn aroi^e's delight in-* what is presented tJ] us. (In' other 
don-nec-tidiis,; Aughitine can also-' talk about fear as - the X^ther 
feeling which strongly motivat^H^s,<)r But delight is only a 
movement of the affections; it dodsmnot issue in action, either 
inward or,outward, until consent is freely given in the center&4f 
the self. in!3Mnsent we "cede -to," give in it^ ratify some 
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inclination that has already been aroused. Or.perhaps we "resist" 
phe inclination, do not cede tq^,^, but consent to another 
inclination.

In this triple analysis Augustine sometimes emphasizes 
suggestion through external events or association of ideas; 
sometimes consent. for which we ourselves are responsible. But 
increasingly the middle factor&bf delight or inclination or desire 
seems to be the crucial ;,ene. And even after consent has been 
given,;there can remain a conflict of inclinations, resisting each 
other and resisting what has been consented to^l?

The Problem of Desire
"Do not desire." That was the.example Paul chose totillMStrate 

the commands of the law (Rom ;^;7). The word used in the ancient 
world (epithumein. concupiscere) must be translated "desire," not 
"egvet." It is the samp., word used in the Platonist tradition to 
describe one of the basic human impulses (the^other was anger, 
thumos. ira). While the tenth commandment speaks of coveting 
specific things, Paul, by abbreviating the commandment and removing 
the specific objects, gives it a kind: of generality, focusing 
attention upon the subjective tendency itself.^ This serves to 
remind us that desire, while it may be aroused by the specific 
things that we encounter, reaches out more broadly. It is always 
there to be aroused; it may spring forth even without being 
presented an object; one object of desire may suggest anothemithat 
is nist dir^tly encountered. Does Augustine, in asking for the 
elimination of desire, demand something that is impossible and even 
inhuman? The point he is making-is essentially a "theological 
transformation" of what he had learned much earlier from Cicero: 
all people desire happiness, but this does not mean that people 
should seek whatever delights them, or that happiness consistsain 
having whatever one desires, for one cannot be happy in possessing 
something.inappropriate to human ^tu-lfillment^^H

Romans &was not the only BiblicaMtext concerned with desire. 
"Do not ;go after your desires," said Sirach ή8:30. "Each- is 
tempted by one's own desire; . . . then desire, when it has 
conceived, brings forth sin," said James 1:13-15. Paul had said, 
"You shall not fulfill the desires of the flesh" (Gal 5:6), and, 
"Do not deliver your members to sin as weapons of iniquity" (Rom 
6:13): 34 Augustine is much criticized for his concern about desire 
(it sounds especially awful when it goes under the name of 
"concupiscence"). But in what sensegis desire a problem to him? 
Several different answers iRan be seen in ^he sermons under 
discussion here.

First, desire often means sexual desire. Especially as the 
Pelagian controversy went on, there was extended discussion between 
Augustine and his opponents not only about original sin but about 
the means of its transmission, and it was easy to quote, at least 
as a shorthand explanation, the words of Psalm 51(50]:7, "I was
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conceded ipiquity. The virginal conception of^phristTseemed 
not ^pnly appropriate but indispensable if there.; was this close 
conn^ctipn between sexual activity and sin. If others are 
conceived through desire, ^hrist is conceived through faith, when 
^^<ry believes - God's Word and says, "Let -it be" MLk 1*38) 
Furthermore, if procreation is SQt^osely linked with sin, "other 
questions arisA Would there have been.,begettingiat all apart from 

t^,so, would it have been accompanied by sexual arousement?
are,.debated, at... eye-glazing length in the polemics 

between Augustine and Julian-gf Eclanum--and the debate is reported 
m all its prurient details by modern scholars.

And yet, quit^ paradoxically, Augustine may'.come out better 
despite th^ polemics pgf-his,,anc3-^ modern opponents. Julian 
was even more concerned than Augustine with the physiology of 
reproduction, which in the ancient world included many now outdated 
notions about., the: biological necessity }pf sexual arousal 
Augustine, while he shared some of these assumptions (they were a 
major reason ^r his theory that,sin is transmitted through desire 
and his emphasis on the virginity of Mary) ^. shifted the emphasis to 
psychology. By appropriating and^nternalizing erotic desire he 

only, brought it closer to the center of the person but traced 
in elsewhere,in human.life, the limits^ofjqpnscious will and
the possibilities, for evil. in the process he overcame the ancient 
assumption that the human person is simply a soul occupying a bod^ 
and with it thg,scapegoats ng pf the body or asexuality as the 

primary cause, of s^n,y, This is_,gtill'no^enough, of Sjurse^ to 
bring Augustine fully into harmony with modern sensibilities, or to 
free him from th^. accusation of teaching shame and repression' to 
estern culture. Precisely in "personalizing" sexual desire he 

also made it the central problem of the human person, the chief 
obstacle to spiritual freedom .A

In the second place, sexual desire can be an illustration KM 
desire more generally, the primary example, the partMwhich 
signifies the whole. The involuntary character ,'pf sexual desire 
(about which the congregation shouted out in recognition when.he 
mentioned it at the end o.f^one of his sermons^) was for Augustine 
a dramatig illustration of what desire Lis, in general. It seemed 
unlikely to him t,hat God would allow intelligent and free beings to 
be,^subjected to involuntary movements.-except as the result of a

The coursegf that tragedy could be traced, and he 
found m it a certain po.ctic justice* Humanity had voluntarily 
turned away from God, in whom it had it,a true life. In consequence 
it was subjected involuntarily to lower desires, and in the end to 
death as well. This does not mean that sexual desire is identical 
with sm; rather it is the gonsequence of sin,J,the'expression or 

°^. si"' Pr°°f °f a deeper reality of disobedience.
Indeed, desire^is th^ "contention of death" (I Cor 15:55, Old 
i one .would expect in, the "body of death"' (Rom
/:24): having deserted God, humankind dies a spiritual· death and 
suiters disorder as a consequence.
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Third, desire can be a metaphor f6r all the affectWfrs."^n 
one of the sermons" the point is mad^explicitly as Augustine warws 
against "the desire which is called avarib&y'" calls it "the root'Of 
aWh evils" I Tim10), and gives numerous 'hxample^ Even T^^e 
broadly, he often cites I John 2:16)-which speaks of "th^desire^bf 
the flesh [the manifold[desire for sensible things], the desire^bf 
the eyes [curiosity, the desire of th^'mind] Hand th^'^^mHWW 
this worldHS$Htfer, rivalry, desire for e'S'teem] ." Th6 Affections 
reach Kut indWiniteiy ' to all possible Objects) sensible' 
intelligible, real dr imaginary. The human'^earWi^ drawn gn many 
directions. Augustine sees that when Pat?Wspeaks"of "Aes'h" he 
often refers to "the human"&Sn ^ther words, t i^y m$de H)f 
acquiescence in human inclinations or reliance upon _numan 
capabilities, even the*most spiritual." '

The Inner Struggle
Augustine thinks in terms ^'ot' th^gsequence; '^^ggestioh- 

inclination-consent," which wd^have trace'd abd^e. Bu^the^'inward 
struggle dealt with m* Romans^'7 makes 11 ^much more 
especially in We Christian believer, to whom Au&Stin^is sure 
thg) passage applies--thhn this simple sequence wom^t im^iy*.

First CM all, Romans 7 speaks of t^o^Confli^Wng inclinations 
or delights. Wn the one hand there is the pervasivJ)rol3%f 
desire, Siich that Paul says—twice, in slightl^^Wfereh't formsE 
that it is not what he wants,but what he does not want, that he 
doey (Rom 7:15, 1-9% So'that it*is % Ange'r he who d'o'es it but sin 
dwelling within himWjRom 7:20). Augustine interpret#$g  ̂
that the" will is in bondage* to itW^ own misdirected; hffeCtioh^, 
delighting wr'dngly^or^n the ^rong t'hing^''^fh'^^'iag'fections Are 
summed up as desiry'whic ^Characterized H^^sin (Rom 7:8-lt',17) 

Hr the "^w'%f sin" ^H6m 7:23, 25b*) in thHfld^h. On theyther 
'^and, there is the Contrary factorWof delighting irWthe law Of 3bd 
MRoA^7:22^'6r with the mind serving the law of g0d (Rom 7:2hb^ 
even while this is resisted !&y desire in?the flesh. As'we,'shall 
s§e Hn' a mom^t, ^H'guStihe becani^^^pvinc^' that one^'^anhot 
"delight in the g^d" through the icaw, Since the law drqms^s figly 
fed^; thus the '^fuSWl 'rdle i^ played by the gra^^of t-t^Holy 
Spirit in evdking delight in the good.

b':Sesbnd, d^P c^^consdht t^ the good and yet not 136 totally 
Untroubled and free of conflict. If it is un&ertain what Paul 
means in saying, "I delight in *^he I'aw of Gc^d after the inward 
person" ^ROmHp'22)—iAt merely deAght but not, ye?Wonsent?--He 
has already said, "I cbnsent to t%;e law, iiegau'^g it is good" (Rom 

*7:16)," or "I find- that the law, when I wilgtgact, is a good 
thR?y t^ me" (Ro^i 7:2*w}." The'result cg this'Whsgiit' t^B^ .^gd, 
however, is that the Sg^hf'lic^'* of delightSgH^omes' e'ven mo^e 
intense.

How and why does one '%^Sht"? This is^^dMM^'ntef of 
Augustine's wresting with Romans 7. Earlier his ^HM^nation had 
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been in/terms of the first phase, '"suggestion"!^ "suasion": when 
one is called "Congruously," in a way suit'll to'one's condition 
one will respond t^What divine Now he 8,Ves the ethcial

second pha(s<&), delight^r' AclinatiOn^specifically,
the "r^w of gra<3e;A' which )Rs identif&^d with the Holy Spirit.** 
Augustine was already accustomed to quoting Romans '5:5—"the love 
Of! Gochas been poured-ftBnto our hearts by the Holy Spirit which has 
been given to uS." Now he understands this verse refer to ^6d's 
infusing./of delight in .the g^d, !&ver3oming the tether delight in 
temporal things. -f^This' new delight "draws" or "leads" the will " 
inviting^onsent and:making it possible. This consent Consists of 
faith, which Paul habitually ^contrasts with the law. Faith^S a 
yielding or^censenting to the authority'and the appealMfof Go^'s 
^eall. And because faith is a looking beyond oneself, it b'an-do 
what the law could not do^through fear. What the law commands 
(itnperat) faith s&eks and obtains (impetrat) , .a^Augustinh often 
says, in the continuing assistance of divine gracAc;

ΤΗΙέ ^consent- in the center of themself intensifies the inner 
confect. There arises a mutual resistance: th^ "law of sin" 
resists the law to which the mind gives'Consent (Rom 7:23) while 
consent td/ithe good resists the law of-sin^i.n the flesh. Both
sinful desire and consent to the g&od are ^aken'bf as ways^f 
acting or doing," prior to any internal or external actioh!. It 

is to these inward inclinations that Paulfr^ers when het^ays, "I 
do not know" meaning "I do not acknowledge" or "I do hot 
approve" --"what L do" (Rom <7:15), and "it^Ls no longer I who do 
it But that which:dwells in me, sin" :(Rom 7:16) .

Thus in every phase of willing there is &<!M)nflict, for 
misdirected desire resists consent to the good and limits the 
accomplishment bf what one wills. The struggle is^ understAd 
eschatologic&jlly, as the beginningMyf resurrection; indeed it is 
an inward resurrection which will reach fulfillmentWnly in bodilv 
resurrection. .

The Nature of the Conflict
We ob^ddt to : the adversarial imagb'r^ Augustin^uses. He 

speakS^pfW^ombat. between Opposing delit[hts:'within Oneself, 
taking:sides among delights, vanquishing or being vanquished, 
dominating or being dominated, even killing. Paul himself bf 
course./ had already spoken of mortifying, putting to death,' the 
actions of the flesh (Rom 8:13), whose members might otherwise be 
yielded to:sin as* weapons of6M.niquity (Rom 6:1

We must be more precise, however, about this imagery of 
conflict. In the Roman world, references to the militarv
suggested loyalty and discipline and closed ranks, not the valor of 
singlescombat. Augustine's dominant metaphor, already suggested by 
Paul (especially I Gor 9:24-27) is the agon, an athleti'd 
competition m th^stadium or theater. It was not gladiaforial 
combat. Augustine cho,Oses the pancratium, the most popular 
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entertainment in;his, culture; While it was bought without weapons, 
it was still brutal, because all-"blows were ^permitted. The 
Martyrdom of Perpetua, read every year on her "birth day" of March 
7 authorized the use of this image. Condemned to fight ^he beasts 
in the arena, Perpetua dreamed that she was transformed into a male 
and defeated an Egyptian in a contest of exactly this sort.PwAnd 
whiles the violent Circumcellions in. the -countryside called 
themselves agonistici who "fought the good fight" (II TW! 4:7), 
Augustine emphasized that the Christian agon is in th^c stadium 
the heart.The pancratium, furthermore, was -uiSLike the field of 
battle in that a^udge- was present-tnot -to.-limit the blows but?.to 
declare..-the victor. Augustine gives theficustom a new twist by 
making Christ a judge who not only watches but .-.comes to the aid of 
the Christian lying on the ground.^:^^

Augustine also uses the imagery Xgf household conflict ^afid 
assumeg that, when it^( occurs, the husband should subdue the wife 
Wthis is the.one inequality which Augustine-thinks to be natural 
rather than the result of sin). To some it may look like.a cbmical 
Taming of the Shrew, to others like spouse abuse. Thetimagery, 
whil&t it may have been reinforced by-social[Rustom, was actually 
supplied by Ephesians 5:28, where husbands are -tpld to love their 
wiyes<as.-they love their own bodies-; in other words/ male and 
female are related like mind and body, or Christ and the Church, 
and it is necessary to maintain, in a spirit of Moye, the proper 
subordination. Augustine does not;remain bound, however,Oto the 
cultural values of his society, t^ust as easily.he can use the 
examples of Susanna's chastity and Joseph's deference toward Mary 
as illustrations; of what happens in "the theater.Mf our hearts."^

And finally there is medical imagery. Augustine speaks of 
letting the^disease grow worse so that it will fully manifest 
itself and treatment can begin. The treatment is surgical, without 
anesthesia;[it hurts, but it is fot one's eventual good.^f In.one 
way or another;-then, he evokes th^^eed for making tough choices, 
Sacrificing one thing for the sake of something else.

And yet he does not wapt to be misunderstood. He denies that 
he is speaking of two different substances Constantly at war with 
each other, as the Manichaeans suppose. He quoteg. with approval 
the statement that, "no ,one hates one's own flesh" :AEph 5,:.,29).

Augustine's metaphors are often those of ..combat between 
hostile parties,: But he is referring, of gburse, to-the^conflict 
within an individual drawn in different directions. For this 
reasopsjhe prefers the image of a space that is already shared, but 
-Unhappily. Most qften it--is the stadium with its contestants, but 
sometimes it is the.household, where we find not a friendly family 
discussion but disorder. Resolution of the conflict .'through 
compromise or moderation may be impossible. Decision will become 
inevitable. Even then—especially theng-f rustration, resistance, 
opposition will continue from..tone side or the other.

The conflict of "flesh and spirit" isifinally resolved not by 
reconciling irreconcilable impulses but by framing the-Cpnflietpin 
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a new way. Augustine is able to acknowledge (rather than deny or 
j^xelude from awareness) the reality of'< inclinations against which 
.^e. struggled, pretsisely because a higher loyalty has relativized 
them and .set them in a different perspective. Mention has already 
been made of the philosophical point that he had learned from 
^cero: when we say that all people desire happiness, this does not 
mean that they should seek whatever delights them, or that 
happiness consists^,in having whatever one desires, for one cannot 
be happy in possessing what is inappropriate^^ In this way it 
becomes acceptable to make short-term sacrifices for the sake of 
ful^^^Lment in the long run, frustrating the "desires OT!the flesh" 
fey the-.sake -f eventual harmony between flesh and spirit, negating 
the negation brought about by evil so that more positive features 
can be freed.

Fate or Freedom?
If later readers^, have had difficulty with Augustine's 

statemene^about desire and the ongoing conflict it causes the^ 
have had even greater difficulty with his solution—that grace 
gives a delight in the good which, being stronger than desire 
makes consent possible and indeed inevitable. If human willing is 
in bondage to its own misdirected affections, to such an extent 
that it cannot delight in or consent to or' will the good,' then it 
must be .freed from that bondage?* But'is it really freed if it 
merely crosses from one sphere of influence td another, from the 
inevitability of wrong delight to the inevitability of correct 
delight? For that matter, once we begin thinking about 
inevitabilities Hm.t is not a foregone conclusion where our 
sympathies will lie. Popular cultuSS.-more easily identifies with 
the overpowering but tragic love between Tristan and Isolde 
Francesca da! Rimini and Paolo, than with the delight in the good 
which claims to free the human spirit. This was already a tendency 
m ancient culture; Augustine mentions) that people often say 
"Venus made me do,it" or "Macs made me do it."^ In his own youth 
he recalls, he mourned the death of Dido, who killed herself from 
love, but not his own spiritual death.

Augustine believed in predestination—that is, God's election 
of some persons out of the lump of sinful humanity, all of whom 
deserve condemnation, to.be offered an undeserved salvation. He 
camej totthat conviction in ^396, while considering the problems 
raised by Romans ^9. The only question was how God's purpose to 
save certain persons takes effect. His first theory was that it 
occurs* .through "congruous calling," ensuring that the elect are 
called in,-a way^ that is suited to their conditiori and will lead 
infallibly to a favorable response. In the sermons on Romans- *7 and 
o we begin to see a rethinking. Because of the conflict of 
delights, he insists, one cannot will what is good unless one 
already takes delight in it. By the year 418 he came to the view 
that something more is needed, and he emphasized the role of a 
victorious delight in the good.^'<
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.^.Serious ^inquiry along theses, lines. was; resumed in the late 
sixteenth pentury by,\b3th;Catholics and P^M^i&anW 3§M-t!hey 
wrestled, with theUtelationi^JB goatee and fre&. will. ^Suring thg^e 
years a metaphorical distAaci^Sn was made between' two ^(f 
thinking a.bbuwthe . *^ion^pf gr^Mm^oes ί act "physically" in 
the way one; thing acts^nyanother^kThe Dominicans and many of the 
Calvinists ch-o;ge this model. aAr does.it ad.t..'."morally," mlkM^^ 
appeal through meanings and affepts? The Jesuits, ; the'^rmihiah-S', 
and th,e Amyraldians, ^deratStiHalvinists who still held firnAy 
predestination,^hrnse this Obviously Augtstine undersWNh^s
grace to^operate in the g^o&nd way, and this;-can mean that, evd^ 
when we ^re_ "physically" capable Of* wilMmig thewgf^d, wd^can stHtl 
be. "morally" Ignable to: do ,sp,.abound by our M^wn affe^ions and 
desires unti^ we. are f^ed b^delight iii the good.

Under such^ircumstances.,. are we reatw fr^^S Le^itsKro^^der 
Augustine 'sganswers ,tp this, challenge^ Fi^^, he urgieig,l^^ to 
examine .what our free; qheiye geaL^ amounts There.^^a s^ir^/ef 
uhderlying^pp.tgntiality fog? affeelipn, choice, Ic^M^y, but, it is 
situated "between"M)asic options for^aRhar and^Rwer values.'.&^nce 
it has Sg^en the 1 oweasHtjvalues[Kit cannot liberat^Hitself;, toWie 
freed it must be drawn by a factor which ig,, not itsjE)wn, not under 
Xts.^c0n.trol. ,jn. other words, we are neverHB a posilmon to make )g 
neutral and tptally autonomous choice; (^,B.f we werAonce in that 
position in tSH^eshness of creation, we areM-h it no longest.- 
any, event, Augu;stihe wpM.d ad#^ we can.insist too strongly upon 
freedom of Adholse^ among alteratives, for true freedom, 
responsiveness.; to the good, is even merest be valued. We must 
avoid the mistake, then, &of supposing that there ismpeismplete 
.^SS^try between lesser and greater values,ί, or between delightWn 
lesser values .-(which AugustHMeKBBinks will fragment our attention, 
distract our affections, a^id^tead tombondage rather than freedom) 
and delight in higher valuerJNwhic^n^M thia^s will ramify the 
affections, and g^e trqe freedom t^j the self and ftiil consistency 
in its wilWng) '

Buts^thls is no.t the&idjof the'mattser. Even pr^gptinat^n 
and grace, as

AuAstine understands them, take into account the role of human 
consent. He often thinks* of God's adapting the call so. that it 
will be "congruous.'^ with the person's needs; at times he even 
imagines God looking ahead tQtwhat a person "would do" under this 
oEbthat.set of inducements, and applying those that will tilWfthe 
defections without fail.Si Despite the indispensable rolgNpf 
"delight" in human wiM&ig. however, it is "consent" that makes it 
one's own. --Ahd yet consent, despih.^its decisive role, remains 
fragile. Congruous calling and victorious delight may^jMead 
"infallibly" to consent., but they ^re not "irresistible," for there 
is resistance both before and after consent.

Therefore Augustine not only uses the "synchronic" 
conceptuality mof suggest ionn^W&lination^e.onsent in anatiyzing the 
piecess oi.willing; he,is also aware of a "diachronic" drama within 

does.it
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the self, for past judgments, past affeC^ons, past choices, retain 
their power in the present^ Even the elect do not generally 
experience assurance or inevitability'.- They are aware t^f struggle 
and anxiety, and victory is achieved only because grace' persists 
through time andtsupplies perseverance. Human beings still live 
"under grace"; they are not yet ^in peace?" The difference is 
that, while freedom in the latter state is"the "happy necessity" 
Responding to ^the good,^ in the former there remains ^confiUS 
^etweeh impAses, such that in consenting to the better impulses 
bne'mus't'ieontinue to resist the worse dnes.

We may object that Augustine leaves only "techni'&Wly 
free." ^n a sense-^that is true, for the outcome not* only is 
certain^ to Ged but is planned by God, whb' calis^^the person 
WongrSously" of infuses a vicarious delight. And yet AWustin.e. 
woWd^say that even "technical freedom" i^ not to be%^rried, for 
ebnPent has the irreducible' rol^ of Ratifying, '"validati.ng, 
appropriating. Evdn if there shoWd be no' difference in content 
between an attractive " suggest i^^" an overwhelming "inclination," 
and'the "consent" that is given, there is a difference in meaning. 
"Consent is oW own personal reMlutioh of all the factors impinging 
upon us, our own way of coming t^Kerms with them and ranking their 
importance ojgrelevance to us. One suggestion, one inclination, 
may be so* dominant that consent seems^inevitabl^ Yet there will 
be other suggytions'i! dther inc^hatWons, a^ a'passage like Romans 
7 indicate's. They^ fAit*-onlW struggle' for consent before ^he' 
decision is -made; they also resist the consen^after it i's^givdn.

The meaning bf freedom isclassic problem amo'n^'mdSern 
philosophers. '^Ever since'"^8eke's %:atefu^'sb?fttiny;'bf the.meaning 
of free chd%ce, emphasizing the -constant flow of "preferences"—but 
also* insisting in hi^W^ond edition that freedom, in the*s^n§3R)f 
a kind^p "uneaAnessy-*" Mitervenes-between desiiW^ and willing^-- 
there have been some who emphasize the aspedtYpf inevitability? 
Jonathan Edwards, Peeing that Locke's psycholog^cbhld b§ usPd'^i 
buttress his%wn predestinariWism of the "moral inflQpnce" typP 
argued that freedom Sbnsists in fallowing the greatest apparent 
gOdd^o'r the strongest inclination.' Unlike Augu^Mne, howevew he 
did not diffe^ii^ate betwe'en ihclination 'and consent, and thus he 
did not leave room even for "technical" freedom^^^h&ice.'^^

There are thoHN bf^^trse, wh&* insist tha^'talk about fr^§dom 
has meaSiing because^ we in fact^exper^ence it, if not in' evpry 
aspecttof our lives, at leas-t-in some aspects. When pressed they 
may even acknowiedge^''th!  ̂ presence 'bf preconditions of
all serts&eur bodies, ^ur Circumstances, " "exp^MehceP and 
auditioning,,, pre/ssures and appends'' from family^ or friendb; 
government5).r the mediaByet they will still .insist that the 
experience freedom is not without meaning BB At' a minimum they 
will adopt the position trailed "^pfapatibiliPm," the'Jpositib.ri, in 
other words, that there is not a forced chomte between the theories 
palled (perhaps tob starklyB determinism and libertarianism, 
because both of them give h'elpful descriptions?^bf Our experience, 



982 / SBL 1998 Seminar Papers

dealing with distinct aspects of it and^i^cm contrasting points^f 
vie"

On these terms, Augustine is a compatibilist, at leas^w^bh 
respect .to/, grace and free will ^the .theological term is 
"congruist"). But this makes ii^all the_more important to keep^n 
mind his distinction between suggestion, inclination, and consent 
^erlooked, I think, in most of the coptemporary discussipn—fpm he 
identifies several distinct "layers" pf considerations thatgtust be 
described and related to each other in any dis,cuss,;^gT.,;Pf freedom. 
When onps adds*,'his awareness^of ^on-tinued r&is^ap^, from^gther 
impulses, and thus an ongoing struggle within the self, it^^cpmps 
evident that he does not! imagine either sin pr ^acAt^pperate^n 
a simple and uncomplicated way.^°

"I am the field upon which I labor," Augustine,, once said, 
"witfirdifficulty and much sweat, He found this to be,-^h^ case 
b.ver and paver, as he/,dealt with many d^&§g^ent problems, and,,^ 
difibrent tones of yeice. It may help us, as we seek our own yay, 
to learn how he set his questions concerning himself in the larger 
framework of'relationships with other brings, with.pther persons^-- 
and finally with the Other who, he was sure, is most intensely 
present.

1. For the "interpretation history",qf Romans 7 see W.G. Kummel., 
Romer 7 und die Bekehruna des Paulus ^.&ipzig: J.*C. Hinrichs, 
1929).; K.H. ScheTkie, Paulus: Lehrer der Vater NWsseldorf: 
Patmos Verlag, 1956), pp. 236-48; Hlrich Wilckens, Der Brief ap 
die ROmer, Evangelisch-Katholischer Kommentar zum,Neuen Testament 
6 .'(Neukirchen/yluyn: Neukirchener Verlag, 192g-19.82 ^11:^1-17; 
Peter Gorday, Principles of Patristic Exegesis: Romans 9-11 in 
Origen, John Chrysostom, and Augustine, Studios the Bible and 
Early Christianity 4 3New York and Toronto;: Edwin Mellen Press, 
1983.}./ Gerd Theissen, Psychological Aspects of Pauline Theology, 
Translated by John P.Galvin (Philadelphia: Fortress Press, 1987), 
pp. 177-265/ champions the psychological interpretation on th^gy 
basis of parallels with Greek philosophy and li&^ary criticism. 
A/challenge to.the psychological approach, whicgjsees Augustine's 
misreading of the chapter as a crucial factor in the historygbf 
interpretation, has been issued by Paula Fredriksen in "Pau,i and 
Augustine: Conversion Narratives, Orthodox Traditions, and the^ 
Retrospective Self," Journal of Theological Studies NS^^(1986), 
j3-34, esp. &-33, and "Beyond the Body/Soul Dichob^my: Augustine 
on Paul Against the Manichees and the Pelagians," Recherches 
Augustiniennes 23 11988), 87-114.

2. For general discuss.ipns see my Augustine the Theologian (New 
York: Herder and Herder, 1970), pp. 156-65, 176-82, 258-66; Peter 
Gorday, Principles of Patristic Exegesis: Romans 9-11 in Origen^ 
John Chrysostom, and Augustine (New York and Toronto^: Edwin^. 
Mellen Press,' 1983), pp. 137-87. The major shifts in Augustine's 
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thl^king^bout Paul a,)re traced in a subtle way in the two ' 
articles by Paula Fredriksen, no'gSgl.

3. Thiss peg^d. in Augustine's thought is discussed in Paula 
Fredriksen, Augustine's Early Interpretations of Paul (Ann ArboK: 
University Microfilms,^1979) and Williams. Babcock, "Augustine's 
Interpretation of Romans (A.D. 394-3.96)'^" Augustinian Studies dW. 
(197g& 55-7 4.

- The ^ans-it^ion can bep^een in De diversis quaestionlhus ad 
Simplicianum. In Answering the first questi^i—which de.aA:s with 
Romans ?-!--Augustine still assumes that the sinner seeks divine 
assistance. In answering the second, he becomes persuaded that 
grace has the initiating role.

5- De div, quaest. ad Simpl. I, q. 2,22.

6. This change in Augustlne^s thinking has been documented^ and 
traced with care by J,, Patout Burns, The Development of 
Augustine's Doctrine of Operative Grace (Parise Etudest 
Augusiinienhes,;; 138 0)\:γ..^

7. Rudolf Bultmann, Theology of the New Testament. Translated by 
Kendrick Grobel, I (New.York: Charles. Scribner's Sons, 1951), pp. 
246-49; The Old and New Man in the Letters of Paul. Translated by 
Keith R. ;$!rim (Richmond: John Knox Press, 1967)', pp" 16, 24, 33- 
48. A recedtL^s^ussion along Bultmannian lines dis Paul W.
Meyer, "The Worm at the Core of the Apple: Exegetical Reflections 
on Romans 7," The Conversation Continues: Studies in Paul and 
John in Honor of J. Louis Martyn diiNashvi lie: Abingdon Press 
1990), pp.

8. Serm. 103,8.

9. See Johannes Munck, Paul and the Salvation of Mankind. 
Translated by Frank,-^arke (Atlanta: jjghn Knox Press, 1959); 
Krister Stendahl, Paul among Jews and Gentiles and Other Essavs 
(Philadelphia: Fortress Press, 1976); and the two articles by 
Paula Fredriksen;.',note 1 above.

10. Serm. 152,7; 155,3-6.

11. Serm. 155,6; 156,14. ,

12. Serm. 154/A [Morin 4],5.

13. These four stages.are developed in Exp, prop. Rom. 13-18, and 
in De div.—quaest. q. 61,7 and q. 66,3. Augustine reaffirms them 
many years later in Enchiridion xxxi,118-119. This fourfold 
classification is related to philosophical theories of moral 
development b%James Wetzel,,,. "The Recovery of Fre'e, Agency in the 
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Theoi&§yJSof St. Augustine," Harvard Theological Review 80^1987), 
112-118.

14. It could even be said that, for Augustine, human &fe^s the 
cosmos writ small?. Paul had said (Rom 8:18-20) that the whole 
creation "groans in traVaid," having been'subjected to vanity. 
Augustine construes "the whole creation" to mean "the whole 
creature," the entire human being, which includes matter, soul, 
Ad mind, and in thMt sense <ts*"all ^reation" (omnis creatura, 
nbt -merely totus creatura) . According to this interpreta^on, 
human being in its-'entirety i-'s subjected tci*-vanity, that is, to ^ 
earthly) Change andifwhlnerability, but in hope resurrection; 
the "firstsifruitM of the spirit" MRS the humh^mind, offering 
itself td*God through faith. j-See Exo, prop. Rom. 43^ De div. 
quaest. q. 67.

IW^his argument is stated in a programmatic way in Kristeb _* 
sMhdah^ "The Apostle Pau^and the Introspective ^a&gence of 
the West," Harvard Theological Review 5^ (19^0), 199-215, 
reprinted in Paul Among Jews and Gentiles, pp. 78-96-. I^is 
further developed in Paula Fredriksen, "Paul and Augustine," pp. 
2 Nao.

16. "The Apostle Paul and the Introspective Conscience of the 
West," in Paul among Jews and Gentiles, pp. 93.

17. "Beyond the Body/Soul Dichotomy, " p.- 11W

18. Ibid., p. 113.

19. La Bonnar^^gre, "La date," 129-13§, 1

?JaroS Pelikan; The Christian Tradition: A History of the
Development of Doctrine. I. The Emergence of the Catholic 
Tradition (100-600) (CMdago^Un^eraa^y of Chicago Press, 197^)]}] 
p. 339,iand The Melody of Theology: A Philosophical Dictionary 
'(.Cambridge: Harvard University Press, 1988), pp. 264-65.

21. serm. 131,10. Roman Catholips have customarily seen in this 
papal?endorsement of the African councils an early proof of the 
authority of the Pope. But even Catholic scholars caution that 
the African^appeal has a large element of coalition-building 
through subtle flattery, and that the papal'endorsement of the - 
African councils may indicate not so much agreement with their 
doctrine in all details as an attempt to maintain the dignity of 
the Roman see and its right to intervene in the affairs of other 
churches,j.^^pecially in the West.

22. TheMore widespread, and more cynical, viewgE.s that they 
appealed to the imperial court order to go over the head of 
the pope. The* more benign view, argued by J. Patout Burns,
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"Augustine's Role in the imperial Action against Pelagias," 
Journal of Theological Studies. NS., 30 , r 67g&, .isith&t th^i
appeal)!, to the cc^rt was made between September i'S3, when they

Innocent's action, and November^.,,: wlh^i the learned of 
Zosimus s suspension of that action. In thetlatter cadb^ their 
9P^g;ag.' W^tld b§ga "normal" request foB' imperial coercit i o bo bacis 
up! a judgment by the churchM.;

23. . Augustine alwaystHt^ the work as Pro libero arbitrio. 
perhaps^;^j^haracterize^i,ts bias^J perhaps because thait was th^il 
title Pelagius gave it. The latter would not^be unlikely, fp^fy; 
P^Lagiu^ knew how to be assertive. He had earlier written a wbtk 
De natura in response tolAugustimte's emphasis An the human need 
fotr gB^cetheAwk defending free will was issued in an^even 
moye polemical*context. The expression "pro libero arbitfio" 
gained negati^connotations as Augustine looked back over his 
gwn intellectual development, recalling, for example, how he had 
l^oreH for free will but the graW'&fHhyd prevailedtiR^tt: τι i 
(CC 57,g-90). .tj

24. Friedr&$ Schleiermacher, The Christian Faith. Translated by 
H.R. Mackintosh and J.S. Stewart (Edinburgh: T. & T Clark M92R1 
§2^2 (ρ. 98)*,afid§80,4L(pp, 329-3A). IS

25. De nupt.—et cpnc. II,iii,9; C, du. eo. Pel . Ill,ix,25^^

26. Andre ,Retj.f, "A propo^^ de I'interprg.tatipn du chapitre Mil 
des Romains par saint Augustin^" Recherches de science reliaieuse 
3WW946)., 368-371, pointed ^t that Pelagius could not have been 
responding to Augustine, wH6§ had not taken §Mtand on, the 
interpretation t^f Romans 7.

27. In Serm. 154,4 Augus^jine^omments that this question* had b3en 
raised by Pelagius, and his wA Pro libero arbitrio did^ndeed 
raise it, as we learh from other passages in Augustine.

2.'8y Hhe emphasis- on "now"^iater meh&ioneijin C. du. ep. Pe] . 
I,x,22, written in 419—^s first encountered in Serm. 154,Hl and 
155,2. See La Bonnardiere, "La date," pp. ,1,33-34.

29. See especially De div, quaest. ad Simpl. I, q. 2,10-13 and 
21*22; De spir. et lift, xxxiv,60.

3@1 This is the position Augustine had already stated about 
year 394 in his Exp.——ad Gal. 4 9 and 54. The struggle between 
inclinations is evoked with special power in Conf. VIII-, i x -21 
where Augustine asks how it can happen that the human spirit 
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resists its own commands to itself, and answers that its willing 
is "half-hearted," inclined toward contrary things.

31. De Kan, adv. Man. II,xiv,20-21 and xiv, 28; De serm. Dorn, in 
mon. I,xii,34. For a more thorough analysis of this theory of 
willing (which Augustine saw allegorized in the three figures of 
the Eden narrative) see Eugene TeSelle, "Serpent, Eve, and Adam: 
Augustine and the Exegetical Tradition," Augustine: Presbyter 
Factus Sum. Edited by Joseph T. Lienhard, S.J., Earl C. Muller, 
S,,j., Roland J. Teske, S.J., Collectanea Augustiniana (New Ydrk: 
Peter Lang, 1994), pp. 341-361.

-32. Paul has a similarly brief summary ofcth^Decalogu^in R'om 
13:8-9,^including "Do not desire." In Rom 7 he seems to makes " 
desire the basic or general sin (as als^ in I Cor 10:6). It may 
be not only a summary of the Decalogue but. a recollection jgf the 
Eden: narrative (Gen 3:6). Backgrounds in Palestinian and 
Hellenistic Judaism are examined,in Stanislaus Lyonnet, "'Tu ne 
convoiteras pas' (Rom. vii 7)," Neotestamentica——P3tri$tlC3.— 
Fine Freundesaabe Herm Professor Dr. Oscar Cullmann zu seinem 
60. Geburtstaa uberreichtMLeiden: E. J. Brill, 1962), pp. 157- 
65, and more briefly in Walter Schmithals, Die Theolpgische 
Anthropologie des Paulus. Auslegung von Rom 7., 17-8, 39, 
Kohlhammer Taschenbiicher l:021^Stuttgart: Verlag W. Kohlhammer, 
1980), p. 26, and Theissen, pp. 204-5. Many centuries,later, 
Calvin followed Augustine (explicitly acknowledging him)s^  ̂
interpreted the tenth commandment to prohibit not ehly the^" 
specific kinds of "coveting" which are listed—for most of the^e 
have already been prohibited ih earlier commandrnentg^-but any 
motivationMother than^love grounded in God. In this respect, h§ 
felt, the tenth commandment made a transitWt! to the twin 
commandment of love ilnstitutro Christianae—Religionis 
II, v^!i, 4 9-50wgl

33. De mor, eccl. cath. I,iii,4: Ep. 130,10; De Trin. XIII,v,8, 
quoting from Cicero's Hortensius.

34. Augustine uses these other passages to explicate the command 
"Do not desire" in In Ev. Ioann, tr. 41,*12.

35. For a comprehensive discussion of the term, see!Gerald < 
Bonner, "Libido and concupiscentia in St Augustine," Studia 
Patristica 6 = Texte und Untersuchungen 81 ^Berlin: Akadeirdf'e- 
Verlag, 1962), pp. 303-314.

36. De Trin. Χ111,χνίϋ;3^; Ench. -x,34; Serm. 19'6,1; gg,4;
293*, 1.

3& Peter Brown, The Body and Society: Men,_ Women and Sexual. 
Renunciation in Early Christianity (New York: Columbia University 
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Press, 1988), pp. 413-22; Paula Fredriksen, "Beyond the Body/Soul 
Dichotomy," p. 112.

38. The tension is brought out,-byliMargaret R. Miles, "TheiBody 
and Human Values in Augustine of Ήίρρο,Ί' Grace. Politics and 
Desire: Essays on Augustine. Edited by H.A. Meyneli (Calgary: 
University of Calgary Press, 1990), pp. 61-62.

39. Serm. 151,8.

40. For angeneral survey oSthis ^theme, see Gerald W. Schlabach, 
"Friendship and Adultery: Social Reality and Sexual Metaphor'in 
Augustine's Doctrine of Original Sin," Augustinian Studies 23 
(1992), 125-147.

41. Serm, 77/A [Guelf.33],4. In De continentia Augustine -'shows 
that in many Biblical texts "living according to the flesh" means 
"living according to the human" (iv,10-11), and makes'the,, point 
that "the flesh desses nothing except through the soul"i^(viii/ 
19) .

42. Serm. 153,8.

43. Augustine's paraphrase of this verse in Serm. 154,10 
indicates that he understands it to mean "consenting to the law," 
"willing what the law wills."

44. In De div, auaest. ad Simpl. I, q. 1,12 the verse is 
paraphrased, "Therefore the law, when I will, is a good th!ng to 
me, when I will-to do what*the law commands." Augustine's'later 
interpretation of Rom 7:21 can^be seen in Serm. 154,13 and in 
dll- ep._ Pel. I,x,19, where it is paraphrased, "The law iHa good 
thing to one who wills to act, but evil Thies near through desire, 
to which one does not Consent," and De nupt. et cone. Ι,χχχ,33, 
where the passage is applied to willing what the law willsyT 
against one's own^desires.

45. For the development of Augustine's theory of conversion, see* 
"Ύ Augustine the Theologian, pp. 41-42, 178-79, and j. Patout 
Burns, The Development of Augustine's Doctrine of Operative Grace 
(Paris: 6tudes Augustiniennes, 1980), pp. 141-58, 183--88.

46. Serm. 152,5-7.'.

47. Serm. 156,10-11. The locus classicus for this theme is In 
evang. Ioann. 26,4-5, where Augustine quotes Vergil's Eclogue 
11,65 to the effect' thatt"each isdrawn by one's own pleasure" 
and compares it with being "drawn" by the Father \( Jn 6:44).

48. In the later writings, Eo, 196,6; C. du. ep. PelJ'-TV.v.lO: 
Ench. xxxi,117.
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49. Serm. 154,11.

S). This imagery of.Combat and victory is explored in Suzanne 
Poque, Le lanaaae svmbolique dans la predication d'Augustin 
d'Hippone. Images herolaues (Paris: Etudes Augustiniennes, 
. 3^ 4) , pp. 53-60.

51, .ggoqu^, pp. 83*84 and η&;φ$7-111.

52. Serm. 154/A^Mptin Poque (p.^A.&and n. 169) nets
the paraliei with Pius Aeneas, who ends?a combat between^ Entellus 
ang Dares when the latter/dijs. endangered iAeneid^&491-496) .

53. Serm. 154^15.

54. Serm. 363,5-6.

5)5. For a discussion of the medical imagery see Poque, pp. l<SaM" 
88; Rudolph Arbesmann, "ChrisWthe Medicus Humilis inK^tg 
Augustiil4," Augustinus Magister II:)'623-29, and Petrus ^Cornelis) 
Josephus Eijkenbqom, Het Christus-Medicusmotief in de preken van 
Sint Augustinus (AsSen: Van M^cum, I960).

56. See note)-3^ above.

57. Enn. Ps. 40,6; 61,23.

Conf. Ι,χίίί^ΗΗΦ

59. This notion of delectatio victrix or vincens i§{found in De 
pecc. mer. II,xix,3^ C. du. ep. Pel. I,xii,27; Ench. xxii,81;J  ̂
cont. 20; and C. lul. op. imp. I, 13j; II, <2'17; and II, 226.

%&. There i*s^'a?n.eed for an "gp)U,m^nic$l" .survey,,of the disput^gH)f 
this period, forAathplicsland Pro,testant,^learned much from e^ch 
Ahei^Lpositively and not merely by wa^ o&prp#ocation ,p,r bad 
examples!?^* be ^i^en against. For gene&l surv^s one must : 
sti^'l consult th^scla.s,sisHiistories ofagsctrineKr theaiogi.cal 
encyclopedias. Beyond these, therg are, studies of particular 
figures, often quite marrow in s<s§pe.

61. For a contemporary statement along the? same" lines see SusaS.) 
Wolf, "Asymmetrical Freedom," Journal of Philosophy 77K198M, 
pp. 151-66, "aiSi the more extended discussioniMmWe^echnical, but 
not adding basically new pointsAgin Freedom Within Reason iNew 
York: Oxford Uniw&rsityegress, 1991θΛί As she states we are 
free, when we have^gog)d reasons for acHingR^fwe d^, and our 
action.can even be said tg;bei"determined" by,those 
considerations. What we ordinarily .call fre^cho.ice is a 
situation of psychological uncertainty about the definitive 
reasons to act. And ascons thafw^o against what weicpgsider^ 



TeSelle: Exploring the Inner Conflict / 989

be trjie or good are not fre^except ih a perverse sense. Thb^t 
theohpg.lc.aj tradition is.-aware of tha]additional complications 
introduced by sin &nd "carnal custom," so that one does nb^& 
inevitably will what one knows to^be right or good. This became 
an^explicit issue at the UniversityL^f Paris in 1270, when the 

opndemned the thesisr: thati^he will necessarily folAws 
what the intellect sees tb; be good. Thomas Aquinas adjusted hib 
own position about this time, increasing theitensions in his 
thought between rati<Wal d etatiοn, which judges whether an
act is "rightAr wrong," and motivation, which is "good or bad" 
because of caritas or the, Mck of it. The issues are discussed 
in ^ames F-.'Keenan,J., Goodness and Rightness in Thomas 
Aquinas's Summa Theoloaiae (Washington: Georgetown University 
PressS 199^) , and DanieNwestberg, "Did Aquinas^hange His^Mind 
About the Will?^' The Thomist.r5RWl9g4^a 41-60.

62. This !is% what the Jesuit theologians called God's "middle 
Aowlgdge" of "futurible:s" or'".fWure possibles." The. hypothesis 
is that^God knows what persons "would do" if offered grach^under 
th^s ot* that set of circumstances and plans accordingly.
Augustine 'clearly considered,this (Eo. 102, q. 2,14-15), for-he 
was aware (like/Origen earli^,^. of the passage in the gospels 
which speaks of what the people of Tyre and Sidon "would have 
done" (Mt ll:20-24=Lk 10:13-15).

63. ;Jhmes Wetzel, Augustine and the Limits of Virtue (Cambridge: 
Cambridge University Press,' 1992), pp. 198-200, insists too 
strongly thatSgrape cannot be "resisted." While;that would 
b^ome.one^f the Essential doctrines of the. strict) Calvinists;' 
Augustine used.^the word differently, speaking of wrong desires' 
"resisting" consent to the good, and vice versa (e.a.. C l*uwH 
VI,55).

64. This theme is traded, thoroughly and subtly, throughout 
Wetzel's The Limits of Virtue.

65. De perf. just, horn, iv, 91^ C. lul. op. imp. 1,103.

66. John Locke,. An Essay Concerning: Human Understanding. Edited 
with a Foreword by Peter H. Nidditch (Oxford: Clarendon Press, 
197,5,), Book II, Chapter xxi, §§29^48 (pp. 249-2^)-. The very 
different discussion in the first edition is printed in the 
fogtnbtes.

67. Jonathan Edwards, Freedom of the Will, edited by Paul Ramsey 
(New Haven: Yale University Press, 1957) pp. 16^7, 156-62,^236-, 
38, 328^3. Whilp Edwards did speak of "consent," he meant by it 
not the act of consenting but the state of being in agreement or 
union of heart with GodJvgTf with God's providential ordering of 
the world. The subsequent discussion among the "Edwardsians" is 
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traced by Allen C. Guelzo, Edwards on the Will: A Century of 
American Theological Debate (Middletown: Wesleyan University 
Press, 1989). He shows that, just as Locke felt compelled to 
move from a "one^stage" to a "two-stage" theory'of willing, many 
of the Edwardsians moved from a one-stage to a twoS^tage theory 
(pp. 5.5J-59, 109-10) and some even testa three-stage theoryj^pp. 
211, 100-105). In many ways it is a repetition; of the ancient 
discussion, especially among the^Stoics, which I have tried'to 
trace in "Serpent, Eve, and Adam,"343-47.

68;. The same issues even appear in public policy debates. : Is^ it 
true (as., the National Rifle Association argues) that "Guns^do not 
kill people, people kill peopLe"?:or (as bpponents^pf, censorship 
or swf-regulation argue) !that "Television does not cause' 
violence, people cause violence"? When the debate is framed in 
this way, the sole alternative is suggestion versus.consent. 
Sociologists and psychologists are likely to emphasize the middle 
factor of inclination and ask about the many;factors that 
intervene between the' '.'suggestions" that come from society (ready 
access to guns, images of violence on television) and^jthe final 
"consent" to acting in this or that way.

69. The analyses of contemporary philosophers are strongmen 
logical complexity and often weaker on exploration offthe^range 
of human experience. For convenient summaries see Louis P. 
Pojman, "Freedom and Determinism: A Contemporary Discussion," 
Zvaon. 22 (1987), 397-417 and the still-classic essay by Richard 
Taylor, "Determinism," Encyclopedia of Philosophy. Edited by 
Paul Edwards (New York: Macmillan Company and The Free Press, 
1967), II, 359-73$ The most Augustinian position is that of 
Susan Wolf, cited above--if one adds the complexities that come 
from inward struggle'TSnd resistance.

70. I have already criticized Edwards for tog,simplistic a 
conception oL freedom, that it consists in following.the greatest 
apparent good or the strongest inclination. Among Catholics, 
Jansenism has been similarly criticized for making the delectatio 
victrix a sort of "concupiscence in reverse." The alternative is 
to emphasize a constant interaction, such that only those who 
consent to the good can take delight in it, and delight in turn 
stimulates the.next act of consent. Cfy^my comments in "Serpent, 
Eve, and Adam," 354 and n. 48.

71. Conf. X,xvi,25.
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introduction
The paper is a revised chapter of the author's newly published work 

entitled to Do RiMico/ ZnigrpretonoH ^row
Chinese Perspective (Trinity Press International, 1998). The book reflects 
the range of biblical reading I have preferred to do over the last seven 
years in the light of a multi-faith, multi-textual, and multi cultural context 
of Asia: a Chinese Christian reading of the biblical text from an Asian 
perspective.

The book begins with clarifying methodological issues of a cross- 
cultural reading from theological (rhetorical and contextual) and biblical 
basis (Galatians 3:1-20). Then eight scriptural texts are read with an Asian 
eye. The eight texts are divided into two main categories: one group of 
four texts falls into the area of dialoguing with perennial themes in Chinese 
cultures. These essays seek to express biblical truth in the language of my 
own people. The language of yin-yang philosophy and the Confucian 
understanding of 7"ien Ming (Mandate of Heaven) as well as % 
(law/propriety) and yen (love) are used to convey the biblical notions of 
God, humanity, sabbath-rest, will of God and so forth.

The other group of four texts are read with intertextual theories of 
reading. Artificial limits are placed on the four texts on the significations 
of K (law),yen (love in the Spirit), TY'en Ming (Will of God), and Ταί-CM 
(rest) in my reading of the Analects and the biblical passages. For 
example, through the use of rhetorical criticism, Paul's preaching is heard 
as speaking not only to Athenian philosophers, but also to Chinese Taoists 
in Acts 17. The message of hope found in the book of Revelation is heard 
as speaking to the Chinese Christians who lived through the Cultural 
Revolution. Isaiah 5:1-7 and 27:2-6 offer a political and social message of 
restoration to those who felt betrayed in the June Fourth Event of national 
disgrace at Tienanmen Square. An analysis of 1 Corinthians 8 and 10 in 
view of the Malaysian "Vision 2020" put out by the Prime Minister 
suggests that the Pauline vision of mutuality between men and women is a 
better vision than that found in exclusively man or woman theologies which 
stop short of the wider transformation needed. This paper will focus on 
the book of Revelation and its appealing force for Chinese Christians 
during the Cultural Revolution.

991
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Political Oppression and Spiritual Hope in Revelation and China
Although the book of Revelation has been subjected to many abuses 

over the centuries, and many sFirst World Christians may not find 
Revelation illuminating, Revelation was meaningful to Chinese Christians 
who lived in the grim reality of overt and covert persecution and suffering 
during the Cultural Revolution. The abundant esoteric imagery found in 
Revelation had not deterred Chinese Christians from tapping the power of 
its faith and finding comfort in it.

77te Context of Subring fbr Christians in Revelation
The persecution of Christians in the book of Revelation arose from 

their resistance to emperor worship,' their exclusive loyalty to Christ 
without compromising with the synagogue, and their persistent adhering to 
a faith at odds with the syncretistic practices of pagan religions. Revelation 
depicts the religious, cultural, economic and political struggles of 
Christians at the end of the first century/ probably during the reign of the 
Roman Emperor Domitian. Barclay views the background of Revelation as 
that of Caesar worship. He sees the Roman Empire as the earthly body of 
Satan through which Satan exercises his power/ In the Roman period, the 
first Provincial temple of the Imperial cult in Asia was built at Pergamum 
in honor of Rome and Augustus (29 BC probably). The imperial cult, the 
worship of the spirit of Rome and of the emperor, was found at the center 
of the city. The one and only criterion recognized as loyalty to the country 
was a citizen's willingness to perform the ritual of the State religion, and to 
make an offering to the Imperial God, the Divine Emperor. During the 
reign of Domitian (81-96 CE), Christian martyrs emerged as victors in 
Roman persecution. "Throne" in Revelation is a political term. The usage 
perhaps indicates the political polemic in light of the Caesar cult. The 
repeated "Worthy art thou" (4:11; 5:9, 12) reflects the acclamation used to

'S. MacL. Gilmour,WUse and Abuse of the Book of Revelation," Andover 
Aewion Quarterly 7 (1, 1966): 15-18.

^This date is found in Irenaeus, Adv. Haer. 5. 30. 3 and Eusebius, EH 3, 18. Cf. 
W. G. Ktimmel, /mroducdon io rhe Hew Testament, trans. A. J. Mattill (London: SCM 
Press, 1966), pp. 327-329. My reconstruction basically agrees with Collins' and 
Thompson's research that Irenaeus' dating of Revelation to dre reign of Domitian (ca. 90- 
95 CE) does not seem to rest on the tradition that Domitian was the second great persecutor 
of Christians. Furthermore, though internal evidence in Revelation is consistent with 
IrenauesMating, there is no reliable external evidence that Domitian systematically 
persecuted Christians - the first two centuries witnessed only sporadic repression of 
Christians. Cf. Leonard Thompson, "A Sociological Analysis of Tribulation in the 
Apocalypse of John," Semeia 36 (1986): 147-174.

3The power culminated in the return of Nero Redivivus. Cf. W. Barclay, "Great 
Themes of the New Testament V. Revelation xiii," Exporhory Timer 70 (9, 1959): 260- 
264; 292-296.
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greet the emperor during his triumphal entrance." The title "Lord and 
God" (4:8) is paralleled by the claims of Domitian and other emperors. It 
is even surmised that the twenty-four elders may be the twenty-four lictors 
who surrounded Domitian.^

John claims that history is under the control of God, and that the end 
of history is the defining point of both the past and the present. John 
conceives history as God's revelational activity. Jesus is the real 
anticipation of the final end of universal history; Jesus is, in Pannenberg's 
understanding, the "proleptic presence of the eschatological future of all 
history."s The book of Revelation does not set forth stages of world 
history, but a Christian philosophy of history with heavy orientation on 
eschatology. Eschatology involves "future history." The breaking-in of 
God's kingdom and the destruction of evil forces at the end-time have 
confirmed for believers their present reality. The present is subordinated 
to the future and confirmed partially by the past. The present receives its 
significance from the future. The book of Revelation is a Christian 
theology of history in terms of the Christ-event which defines the meaning 
of history in terms of eschatology.

The purpose of this chapter does not concern the chronological 
sequence of events in world history that coincide with history in 
Revelation. Instead, it concerns a particular view of history that gives 
birth to the rhetorical effect and imagery of the apocalypse, which in turn 
evoke hope and faith for Christians in the first century and during the 
Cultural Revolution.

Chinese Context q/.Snaring
The persecution experienced by Chinese Christians during the 

Cultural Revolution had its ideological-political and religious-philosophical 
cause, as did the persecution suffered by Christians in Roman times. In 
Communist China, religious freedom as guaranteed in Article 88 of the 
1954 constitution (viz., "Citizens of the People's Republic of China enjoy 
freedom of religious belief'?) and was in line with the Marxist dogma. 
According to this dogma, religion originated in primitive society as a way 
of dealing with the unexplainable forces of nature and with human tragedy. 
But as society developed, religion had become a tool of the upper class to

"Μ. E. Boring, Revelation (Louisviile: John Knox Press, 1989), p. 103.
T). E. Aune, 'The Influence of Roman Imperial Court Ceremonial on the 

Apocalypse of John," Biblical Research 28 (1983): 13.
6Cari E. Braaten, "Wolfhart Pannenberg," in A Handbook of Christian 

Theologians, ed. Martin E. Marty & Dean G. Peerman (Nashviile: Abingdon Press, 
1984), p. 643.

?For more, see G. Thompson Brown, Christianity in the People's Republic of 
China (Atlanta: John Knox Press, 1986), pp. 76-77.
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exploit and contro! the tower ciass by taking "the minds of the expioited off 
their present condition of misery."s The Chinese constitutional idea that 
religion must not become an exploiter of the people was thus in agreement 
with Marx's famous dictum that "religion is the opiate of the people.""

The Chinese communist has viewed religion (especially Christianity) 
as a foreign imperialist's ideological tool for the exploitation of common 
peopled" Mao Tse-tung himself considered Christian missionary work in 
China to be a form of foreign cultural aggression. It is understandable that 
the Christian Manifesto" would agree with the Communist Party's view. 
As such, the Christian Manifesto states that, "missionaries who brought 
Christianity to China all came themselves from these imperialistic 
countries, Christianity consciously or unconsciously, directly or indirectly, 
became related with imperialism."" It is not surprising, then, that although 
religious freedom was guaranteed in Article 88 of the 1954 constitution, 
after 1949 and under the banner of Mao, pastors and Christians were 
harassed and placed under constant surveillance and suspicion. Many were 
persecuted, imprisoned and killed." Many had to go through "accusation 
meetings," being suspected of "counter-revolutionary" activities. Few 
Christians escaped trial and death because they were accused of subscribing 
to, and being brainwashed by, the foreigner's religion.

In 1966 Mao approved the organizing of the Red Guards (1966- 
1967). Millions of teenagers indoctrinated with fanaticism ravaged the 
country and wrecked structures of orderly society, including religious 
institutions. Churches were closed and Christians suffered greatly. Many 
churches installed a large white statue of Mao at the center. Posters such as 
this one were common:

"Brown, Christianity, pp. 76-77.
"Robert C. Tucker, Philosophy and Myth in kart Marx (Cambridge: University 

Press, 1972), p. 105.
'"That view is understandable if one views Chinese history (prior to the Communist 

regime) through the eyes of the Chinese. Cf. Lesiie Lyall, God Reigns in China (London: 
Hodder and Stoughton, 1985), p. 126 elaborates this point.

"In 1950 nineteen Protestant leaders, with the leading force of Y. T. Wu, met with 
Zhou Enlai to prepare a statement called Christian Manifesto concerning the difficulties the 
Churches faced in New China. The controversial document states specifically the political 
viewpoints of the Christian Church. It is therefore not a theological document. The full 
text of the document is published in Tien Fang 233-234 (Sep 1950): 146-147. Cf. Philip 
L. Wickeri, Seeding the Common Groand. Protestant Christianity, the Three-Seif 
Movement, and China's United Front (Maryknoll, New York: Orbis, 1988), 127-133.

"Docaments of the Three-Seif Movement (hereafter Docaments; ed. Wallace C. 
Merviwn, Francis P. Jones (New York: National Council of the Churches of Christ, 
1963), pp. 19-20.

"Cf. C. Jones, The Chorch in Commanist China: A Protestant Appraisal (New 
York: Friendship Press, 1962).
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There is no God; there is no Spirit; there is no Jesus;. . . How can 
aduits believe in these things? . . . Protestantism is a reactionary 
feudal ideoiogy, the opium of the peopie . . . We are atheists; we 
believe only in Mao Tsu-tung. We call on all people to burn Bibles, 
destroy images, and disperse religious associations.
In the midst of the Great Leap Forward (1958-1960), the 

consolidation of churches and worship services was required and 
monitored by the Religious Affairs Bureau. All pastors were told to be 
allied with the Socialist reconstruction of the mother land. Biblical 
teaching concerning the Last Day was prohibited for preaching, being 
considered poisonous thoughts.

Thriving of Chines Christian^
During the ten catastrophic years of the Cultural Revolution (1966- 

1976) when all the churches were closed, the house churches kept 
functioning and blossoming. These "underground" Christians kept 
meeting, praying, witnessing and studying in family and close-knit groups. 
In the 1970s and 1980s these house congregations became the mainstream 
of New China Christianity.

Most of these groups have loved to study the book of Revelation, 
from which they derive strength, faith, and hope. They hold to this 
apocalyptic hope in the midst of turmoil and danger. A high view of 
Christology helps them to hold fast to their faith. The worship experiences 
and preaching of such groups are often charismatic. The important 
doctrines they hold dear center around the sacrificial death, resurrection 
and second coming of Christ. All these doctrines grant hope and assurance 
to these Christians.

The book of Revelation does not give Chinese Christians during the 
Cultural Revolution merely the existential strength, the book also infuse 
them with a view of history which differed from that of the communists. 
Unlike the communists, Chinese Christians are able to see the world from 
the transcendent perspective in the apocalyptic visions of Revelation. 
Chinese Christians counter the communist, socialist, and human 
construction of utopian society by opening the world to divine 
transcendence and New Heaven. By way of the motifs of visionary 
transportation to heaven, visions of God's throne-room in heaven, angelic 
mediators of revelation, symbolic visions of political powers, coming 
judgment and new creation, Chinese Christians see the final destiny of this 
despaired world in the transcendent divine purpose.

The achievement of God's righteous rule over his world encourages 
Chinese Christians to counter the communist world view which is anti-

'4G. Thompson Brown, Christianity in rhe People's Repah/ic of China (Atlanta: 
John Knox Press, 1986), p. 125.
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divine. The righteous suffer, the wicked flourish: the world seems to be 
ruled by evil, not by God. But that is only part of the picture then! The 
apocalyptic world view assures Chinese Christians that God's kingdom is 
about to reign, and that they should maintain their faith in the one, all­
powerful and righteous God in the face of the harsh realities of evil in the 
world, especially the political evil of the oppression of God's faithful 
people by the pagan regime. God rules his creation and the time is coming 
soon when he will overthrow the evil empire and establish his kingdom. 
The theology of the lamb as one who suffers and the One who controls 
history speak to the Chinese Christians the assured victory of the faithful 
despite the apparent domination of the evil power. It is the hope portrayed 
in the book of Revelation that sustains Chinese Christians to endure to the 
end.

History has proven that such hope has worked miracles among 
Chinese Christians for the past 40 years. The number and faith of these 
Christians have not declined, but increased. Chinese Christians have seen 
the whole picture of God's revelation working itself out in history. For 
they have seen the end of history; and that grants them assurance of 
victory, comfort in suffering, and hope in the midst of dismay. They have 
learned to be open to God and to the future in an attitude of obedience and 
surrender. As a people oppressed, they have seen salvation emerge from 
hopelessness and death, for they have seen Christ as the End and the Hope 
in history.

The Three-Self Patriotic Movement in China and
the Anti-Roman Ideology in Revelation

Despite the fact that the Christians of Revelation and of China both 
suffered for their faith because of political-religious causes, there is one 
church movement in China that is unique from what we can find in the 
book of Revelation. Unlike the stance taken by the book of Revelation in 
which separationists were commended, accommodationists accused, the 
TSPM (Three-Self Patriotic Movement)^ held to political accommodation. 
The TSPM thrived despite its position.

Separation Strategy and independent Be^u/t
In fact, separation was ordered by the Communist party stating that 

Chinese churches had to be loyal to none other than the Chinese 
government. The Religious Affairs Department was set up in Peking in 
1950 and were commissioned to cut off all Christian bodies in China from 
their overseas ties, to expel foreign missionaries, and to promote an 
autonomous church movement. In the mid-1950s, Chou En-lai met

'^Richard X. Y. Zhang, "The Origin of the 'Three Self," Jian Dao 5 (1996): 175- 
202.
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separately with Protestant and Cathoiic leaders  ̂assuring them of the 
government's intention to protect freedom of religious beiief, but 
requesting them to separate themseives from overseas imperiaiist control, 
and to express their patriotic sentiments by adapting to the new political 
situation in the New China. The new government officially launched the 
TSPM in 1951, calling for self-support, self-government, and self­
propagation by the Protestant Christian bodies in China. However, this 
separation from outside contact provided a nursing bed for the healthy 
growth of the Chinese churches.

The three-self concept had originally been the idea of two American 
missionaries, S. L. Baldwin and V. Talmage, in the 1800's."* In the 1890 
and the 1907 missionary conferences, the thematic emphasis of the Chinese 
churches was on self-support, leadership, and evangelism." When the 
communist government came to power, they seriously adopted this policy 
and added a political twist. C. M. Chen, an official of the Religious Affairs 
Bureau, once said that the purpose of the government was not outright 
extermination but restriction, reformation and control. Chen pointed out 
that the TSPM had been created to make religion serve politics and to make 
the church politically harmless."

The separation strategy of the Communists has also meant that the 
Chinese churches have had to work closer with the communist leadership. 
Wu Yao-tsung, a visionary and first president of TSPM, was influenced by 
the worldwide Christian socialist movement of the 1930's and became more 
and more sympathetic to Chinese Communist ideas." He saw a crucial task 
neglected by Christians and the churches but fulfilled by communists.

The uniqueness of the TSPM is its willingness and courage to 
cooperate with the Communist party at least on the common ground of 
social issues. It is little wonder that the Christian Manifesto was prepared 
by Wu Yao-tsung and premier Chou En lai?" By that time (1950) war had 
broken out in Korea, anti-American sentiment was high, and patriotic

"S. L. Baldwin, "Self-support of the native church," and J. V. N. Talmage, 
"Should the native Churches in China be united ecclesiastically and independent of foreign 
churches and societies," Records of the Genera/ Conference of the Protestant 
Missionaries of China He/d at Shanghai, May 10-20, 1877 (Shanghai: Presbyterian 
Mission Press, 1878), pp. 283ff, 429ff.

"G. L. Mason "Methods of Developing Self-Support and Voluntary Effort," 
Records of the Genera/ Conference of rhe Protestant Missionary of China De/d at 
Shanghai, May 7-20, 1890 (Shanghai: American Presbyterian Mission Press, 1890), pp. 
415ff. And J. C. Gibson, "The Chinese Church," Records; China Centenary Missionary 
Conference, Held at Shanghai, April 25 to May 8, 1907 (Shanghai: Centenary Conference 
Committee, 1907), pp. Iff.

"Lyall, God Reigns, p. 129.
"Documents, pp. 184-191. Cf. Brown, Christianity, p. 81.
^"Documents, pp. 19-21.
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fervor was rampant. A massive campaign was launched to get Christians 
al! over China to sign the Manifesto?* The Manifesto caiied on Chinese 
Christians to heighten their "vigiiance against imperialism, to make known 
the clear political stand of Christians in New China, to hasten the building 
of a Chinese Church whose affairs are managed by the Chinese 
themselves." It stated further that Christians should support the "common 
political platform under the leadership of the government. It called 
upon churches relying on foreign personnel and financial aid to discontinue 
these relations and work toward self-reliance.^ In October 1950, the 
biannual meeting of the Chinese National Christian Council was held for 
the purpose of adopting the Manifesto and implementing means to bring 
about the "three self reform.In April 1951, the newly organized 
Religious Affairs Bureau of the government invited 151 Protestant leaders 
to a conference in Beijing. There, they voted

... to thoroughly, permanently and completely sever all relations 
with American missions and all other missions, thus realizing self- 
government, self-support and self-propagation in the Chinese 
church.^

In order to carry out this policy, the Protestant TSRM (Three-Self Reform 
Movement^ was officially established.^ In 1958 Wu wrote in Tien Fung 
(#eaven/y Wind) that "without the Communist Party there would not have 
been the TSPM or the Christian Church ... I love the Communist Party.
At that time, TSPM drafted a "message of respect" to Chairman Mao which 
had four main points: (1) To promote the greater unity of all Christian 
Churches by carrying out the three-self policy in response their love for 
both the country and the Christian religion; (2) To support the Draft 
Constitution of the People's Republic of China and to strive with the people 
of the whole nation to construct a socialist society; (3) To oppose 
imperialist aggression to safeguard the peace of the world; and, (4) To

2' By 1952, at least 400,000 Christians signed it. Cf. Brown, Christianity, p. 83; 
Tien Fung, 233-234 (1950, Sept 30): 2-3.

^Tien Fung 423 (1954, July 7): 1 and 425-427; (1954, Sept 3): 3-10.
^Brown, Christianity, p. 84, and Documents, pp. 177-186.
^Donald Maclnnis, Religious Policy and Practice in Communist China (New 

York: The Macmillan Co. , 1973), p. 99.
^Maclnnis, Religious Policy, p. 99.
^In 1954 the name was changed to the Protestant Three-Self Patriotic Movement 

for the sake of unity. Cf. Documents, p. 4.
^Lyall critically observes that TSPM is not a spontaneous, free independent body 

of the Chinese Church, but an organization created by the Communist Party to carry out 
party policy. Lyall's point is that the late Wu Yao-tsung was pro-Communist and a serious 
student of Marxism.

^Lyal), God Reigns, p. 131; Documents, pp. 184-191.
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encourage aii Christians of the nation to seriously ieam patriotism.^ Most 
of the resistance to TSPM came from conservative preachers iike Wang 
Ming-daoM and Watchman Nee,3' some underground house-churches and 
the Roman Catholic Churchy who were reacting against the more 'liberal' 
theology of TSPM and its cooperation with the Communist Party. 
Obviously, the Roman Catholic Church in China could not break its ties to 
Rome.

Chmeie Christianity in tAe Communist Context
A brief survey of the rise of TSPM within the context of the 

complex historical development of communist ideology is suffice to raise 
some crucial issues related to the Christian Church in the New China, even 
though these issues may raise more questions than answers. The issues are 
interrelated and must be thought through before one can talk about Chinese 
Christianity as a westernized or an indigenous faith in China.

Chinese Christians struggled with the issue of the Christian's ultimate 
loyalty, whether it should be to God or to the State. TSPM Christians 
declare,

We love our country, the People's Government and socialism. . . . 
The communists are atheistic, but they respect our faiths . . . . 
Although we and the communists differ in faith, we are all Chinese,

^George N. Patterson, Christianity in Communist China (Texas, Waco: Word 
Books Publisher, 1969), pp. 88-89.

3"Wang Ming-dao (1900-1988) is a militant preacher who independently organized 
his own church, the Christian Tabernacle in Beijing. He distributed The Spiritual Food 
Quarterly. See his two articles, "We, Because of Faith" and "Self-Examination," in 
Documents, pp. 99-113, 117-120 criticizing TSPM in the light of the Bible. Cf. Ng Lee 
Ming, "Christianity and Social Change: The Case of China" (Diss., Princeton Theological 
Seminary, 1970).

3'Watchman Nee (1903-1972) is a prolific author and charismatic speaker who 
founded "Little Flock" (cf., Luke 12:32) or "Christian Assembly" in Fuzhou. He opposed 
denominational structure, which he believed to be a human construction. He preached the 
message of personal salvation and sanctification. He was arrested and charged with 
"counter-revolutionary activity" many times, even TSM and Protestant leaders denounced 
him, see Tien Fung 498 (Feb 6, 1956): 9-10. Cf. Brown, Christianity, pp. 82-85; 
Patterson, Christianity in Communist China, pp. 91-93, Wickeri, Seeding the Common 
Ground, pp. 162-164.

32See Brown, Christianity, pp. 86-88 for details.
33Zhou En-lai once remarked to a Christian delegation during a conference, "So we 

are going to go on letting you teach, trying to convert the people. . . . After all we both 
believe that truth will prevail; we think your beliefs untrue and false, therefore if we are 
right, the people will reject them, and your church will decay. If you are right, then the 
people will believe you, but as we are sure that you are wrong, we are prepared for that 
risk." See Maclnnis, Religious Policy, p. 24.
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and are one in our desire for the increasing prosperity and . . . 
building up of our country

That Chinese Christians love their country does not mean that they have 
ceased to love God or that they love God less. Like John's attitude toward 
the Roman government, Western Christians often have a deep prejudice or 
unjustified fear that because Communism allows less freedom than 
democracy, to cooperate with the Communist Party is to ally with the 
Devil. The question becomes, can Christianity survive only in a capitalistic 
society? Or, is one form of government more divinely ordained than 
another? In fact, the three-self principles should mean that the church is 
independent of foreign churches and also of the Communist Party within 
China. Brown rightly points out that TSPM is not China's "official 
church."33 China has no official church. The Chinese Church is run by 
Chinese Christians.

Chinese Christians also struggled with the relation between God's 
creative work and God's redemptive work^ Is the Gospel of Christ 
concerned only with the reconciliation of people to God, or does it also 
have meaning for the state and society? After years of breaking off all 
relations with imperialism and gradually learning to rule, to support, and 
to propagate, the Chinese Christian Church has come to recognize 
communist government leadership as sincere in is its policy of freedom of 
religious belief, and its willingness to help the church in any difficulties it 
may meet. It has also come to recognize that to participate in the 
government is one way to bear witness for the Lord?? Bishop Ting, for 
example, has commented that Christians must leam to live with atheists in 
New China, not being seduced by them but learning how to present the 
gospel to them.3s in his article "A Call for Clarity: Fourteen Points from 
Christians in the People's Republic China to Christians Abroad," K. H. 
Ting affirms the positive attitude TSPM has towards the New China. His 
point is that Chinese Christians' patriotism is "not without a prophetic and 
critical character."

By supporting the TSPM, the Chinese Christians have chosen the 
common ground between Christianity and communism instead of 
magnifying their difference. This does not compromise the Christian 
truth. No doubt these two competing "ideologies", each supremely sure of 
its own understanding of reality, have "compatible and partly convergent

34Documenrs, p. 172.

33Brown, Chnstianrry, p. 213. Cf. K. H. Ting, "A Call for Clarity: Fourteen 
Points from Christian in the People's Republic China to Christians Abroad," China Mores 
19 (Winter 1980-1981): 145-149.

36Documents, p. 171.
3^Documents, p. 172.
38Documents, p. 156.
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positions regarding the dignity and destiny of man and his call to transform 
the world."39 Julia Ching calls this alternative way "that of collaboration in 
the humanist cause, ... a faith in man which can be acceptable to 
Christians, in so far as it is open to God.""" TSPM regards the policy of 
religious freedom to be "a reasonable one" but has no illusions about 
communism's atheist views."' TSPM therefore can and must work with the 
state on the "common ground" explained above for the sake of Christ and 
the benefit of the people.

Towards an C/unaye Fait/!
Chinese Christianity ought to be a product of reflection on the 

Chinese experience and culture as lived by the Chinese themselves, neither 
as interpreted by Westerners — nor by a simple and linear application of 
the message of Revelation. Christians, wherever they live, ought not 
abandon their traditions. In fact, adding another "self," that is, "self­
expression," to the three-self principle is appropriate in the context of the 
Chinese experience.

The hermeneutical implications of the whole chapter do not call for a 
simple application of the message of Revelation to the situation of the 
Chinese Christians. If they did, the Three-Self Movement would have to be 
deemed heretical according to the standard of Revelation. We have already 
pointed out the similarity of the Christians in both the book of Revelation 
and China going through suffering because of their faith. We have also 
seen a unique church movement in China that is unparalleled in Revelation.

As an historic movement the TSPM represents post-denominational 
unity in an unprecedented manner for the Chinese people. The divisions 
and denominations of Christianity in the West has long confused Chinese 
Christians. Ecumenical concern for unity in variety and for a pluralism of 
self-expression is characteristic of TSPM. During the last thirty years or 
so, it has held dialogues between the church and the state and between 
Christians and non-Christians. Today the vast majority of Chinese 
Christians are patriotic citizens and support the Three-Self Principles.^

This chapter does not seek to give the impression that TSPM is a 
perfect movement; it has its shortcomings and weaknesses. The chapter 
merely tries to point out that Christ, the End of history gives hope for the 
Chinese Christians under persecution, but that they seek in their own 
context to live the biblical message in some ways quite different from the

39Julia Ching, "Faith and Ideology in the Light of the New China," Christianity 
and the New China (California: Ecclesia Publications, 1976), p. 26.

""Ching, "Faith and Ideology," p. 26.
"'Ting, "A Call for Clarity," pp. 145-149.
"^Brown, Christianity, p. 213.
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total intention of the writer of Reveiation. TSPM is not a "communist" 
Christianity but a Chinese Christianity in the New Communist China. 
TSPM may be "the result of the leading of the Holy Spirit" in light of the 
complex historical and ideological situation of New China from which it 
has emerged, but without believing in Christ as its hope, TSPM will not 
thrive.

Hermeneutical Implications
These experiments with cross-cultural hermeneutics hope to achieve 

the transformation of both biblical reading and the Chinese culture. The 
paper and the monograph attempt to answer this question from different 
biblical texts and with different perspectives. The question of "What has 
Jerusalem to do with Beijing?" is meant not to seek an comprehensive 
answer; the intention of asking the question is to engender further 
experiment and dialogue.

As the monograph and this chapter have shown, a cross-cultural 
reading is also a contextual reading. A contextual reading of the Bible is 
difficult for me because "the historical tradition to which we all belong"^ 
is predominantly a western philosophical and theological tradition. 1 
include myself in this tradition because my theological training occurred in 
the United States of America (1984-1992). I have no pretense at all that 
the reading demonstrated in these essays is not "westernized." Their use of 
biblical material, exegetical method, as well as thought forms are all 
"westernized." Regarding exegetical method and the use of biblical 
research material, it is difficult to come up with a purely Chinese method 
or with purely Chinese research, if there is one. The use of the English 
medium is an audience-oriented issue.

Although the medium of expression is indicative of one's cultural 
mindset, it is not necessarily conditioned or limited by it. Just as Paul 
could convey Jewish thought through the medium of Greek, I have used 
English to express Chinese thought. What is intriguing and necessary is the 
transference of thought from one culture to another. In that sense, 
methods and material need to be multi cultural. The cross-cultural reading 
done here is itself a Chinese perspective, with which I am experimenting. 
These are some of the factors that will increasingly shape and sharpen my 
critical reading of the Bible.

As much as I would like for a mutual transformation between the 
biblical text and the context in which I live, I have to admit that I have no 
control over the transformative process. I do admit that if the formative 
powers of the tradition, the text, world history, and the pre-understanding 
I bring to the process are neither universal nor unified, neither

^H.-G. Gadamer, Truth and Method, trans. Garrett Borden John Cumming (New 
York: Seabury Press, 1975), p. xxv.
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Abrahamicaliy rooted nor historically oriented, then my cross-cultural and 
interreligious hermeneutic needs to be articulated and not left in silence. 
Furthermore, the hermeneutic has to be open to a genuine on going 
community dialogue which is transcultural and free. Interpretation 
involves not only speaking but also listening, and transposing oneself "out 
of one's own frame of mind."** Such interpretation is not only dialogical 
in a social context but also critical in intentionality.

If 1 were to attempt to read the biblical text without a critical eye, 1 
would end up agreeing with the claim of the universality of the biblical 
texts. To question the legitimacy of authority or tradition in the distorted 
communication process is what I need and have begun to do. One cannot 
assume that one particular reading is the right one simply because it has 
been there for a long time. Neither can one assume that a particular 
person's reading is correct simply because of that person's authority within 
a community. One needs to assume that any reading is unavoidably a 
distorted process.

The cross-cultural reading in this paper also faces the issue of my 
own ideological reading. If "ideological reading of the biblical text" means 
letting a "system of ideas [express] a particular point of view"^, then I must 
acknowledge my "ideology" which includes my cultural bias, certain 
ideological presuppositions, and a readerly orientation. However, if 
"ideological reading of the biblical text" means the rationalization of self- 
interest as well as the reinforcing of one's status quo, then I need to allow 
the ideological critique of a cross-cultural hermeneutics to challenge and 
transform my reading. One might cite the harmonization of Scripture as 
one of the best reading principles, but often such harmonization does not 
do justice to the cultural and authorial contexts. The biblical narratives of 
God's interaction with the people over the millennia, in different 
geographic, political, social, economic and cultural settings, calls for 
diversity in God's revelation and divine responses in the Bible. Biblical 
truth is transcendent only in the sense that it is from the divine 
(transcending the human realm and thought), but biblical truth is 
concretely and historically revealed to specific problems, needs, and 
opportunities of its various contexts.

The cross-cultural reading of biblical texts in this paper has shown 
my concern for the way the biblical narratives help to relate to our stories, 
diverse as they are in terms of racial, national, religious, educational, 
economic, gender factors. The biblical texts point to a larger narrative in 
which the Divine interacts with mankind's story to create meaningful and 
bountiful life. This is accomplished by the Messiah of Yahweh who

^F. D. E. Schieiermacher, 77ϊ^ Afa/!Mscr(pts, trans.
J. Duke and J. Forstman (Missoula: Scholars Press, 1977), p. 109.

45Robert McAfee Brown, ZT^o/ogy a ^y (Philadelphia: Westminster, 
1978), pp. 78-80.
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redeemed us from ambiguity and meaninglessness by giving us hope and 
the promise of eternal life through the unveiling of the End by His 
resurrection. He has redeemed us from alienation and loneliness by 
incarnating God's presence both in the Word narrated (Scripture) and in 
the Word celebrated (sacrament). He has redeemed us from evil and 
suffering by his own passionate suffering on the cross, thus transforming 
evil into good.
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