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POETS, SCRIBES, OR PREACHERS?
THE REALITY OF PROPHECY IN THE SECOND
TEMPLE PERIOD

Lester L. Grabbe
University of Hull
ENGLAND

Late prophetic books such as Zechariah and Haggai describe individuals
who deliver prophecies in the name of the God of Israel. Apocalyptic writings such as
1 Enoch 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
prophet-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.1

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-horned 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

Il ester L. Grabbe, Priests, Prophets, Diviners, Sages: A Socio-
historical Study of Religious 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.




Grabbe: Poets, Scribes, or Preachers? / 525

sources and the definitions given or assumed by the ancient authors. The Hebrew word
X231 has usually 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 mpognryc or related words.
Although they generally render X23/X°23 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 Alttestamentler, a definition which
continues to be influential.2 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 apocalyptic3 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 of Baruch. 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,

ZFor a discussion of Max Weber’s influential definition, see Joseph
Blenkinsopp, Sage, Priest, Prophet: Religious and Intellectual Leadership in Ancient
Israel (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," JSJ
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. From 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.# 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."S

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.® 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 modern-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, Dawn of Apocalyptic - (Philadelphia: Westminster,
1973) 11-31, 126-32, 299-315, 368.

SHanson, The Dawn of Apocalyptic: 9-12; "Apocalypticism," IDBSupp
(1976) 29-31.

6Cf. J. J. M. Roberts, "Myth Versus History: Relaying the Comparative
Foundations," CBQ 38 (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
From 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.® Indeed, I

"This 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, Prophets, Diviners, Sages: 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: The Mor-
phology 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  the Mediterranean World and the Near East (Tibingen:
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 Prophetic Tradition:
Essays in Honour of Peter R. Ackroyd (Cambridge University Press, 1982) 155-80,
especially 161-65; and James H. Charlesworth (with James R. Mueller), The New
Testament Apocrypha and Pseudepigrapha: A Guide to Publications, with Excursuses
on Apocalypses (Metuchen, NJ/London: Scarecrow, 1987) 20-24. Both Sanders and
Charlesworth want a less confining definition, but see Collins’ reply to Sanders
(dpocalyptic Imagination: An Introduction to the Jewish Matrix of Christianity [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, The Open Heaven: A
Study of Apocalyptic in Judaism and Early Christianity (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
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would rather see apocalyptic as a sub-genre of prophecy than as a separate entity. 10

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 (The
Apocalyptic Imagination: 19-20, 221 nn. 60-61) still maintains that Zechariah 1-8 and
Isaiah 24-27 are not apocalypses.

10For 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: Perceptions of Ancient Prophecy in Israel after the Exile (London: Darton, Long-
man & Todd, 1986) 198-210. Rowland (The 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 definition. He also strangely excludes such works as the Testament of Moses
(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.

11For a rather more nuanced comparison of prophecy and apocalyptic,
which looks at emphases rather than sharp distinctions, see John J. Collins, Apocalyp-
ticism in the 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 literature, 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.!2

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: the prophetic writings and the apocalyptic and
relating writings are all scribal works in their present form 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

12In 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, Prophets, Diviners, Sages,
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 secks 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. 13

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

13For 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" (I 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 (1QS 9:9-1 1):

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.14

Qumran also did not confine the word X33 in the way that some modern
scholars wish to use it. For them, Daniel was also a prophet: "[a]s is written in the
book of Daniel, the prophet [%*2377]" (4QFlor frag. 1, II, 3, 24, 5:3).

The Habakkuk Commentary makes a statement about the interpretation of
prophetic literature which shows an attitude different from what we think of as biblical
interpretation (1QpHab 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: Hab 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. !5

14Cf P. Wernberg-Meller, The Manual of Discipline, Translated and
Annotated with an Introduction (STDJ 1; Leiden: Brill, 1957) 136; A. R. C. Leaney,
The Rule of Qumran and its Meaning: Introduction, Translation and Commentary (The
New Testament Library; Philadelphia: Westminister, 1966) 228.

I5Translation 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. 16

Philo of Alexandrial’

Philo discusses the concept of prophecy at some length, especially in De
vita Mosis. The first is Vita Mosis 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 (mpodimne .
SokupTarog [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
[xpnopoi] delivered through Moses; but I will confine myself to those which are

chelaar (eds and trans), The Dead Sea Scrolls Study Edition: Volume One 1Q1-40273
(Leiden-New York-Koéln: Brill, 1997) 17.

16]n 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 the Judaean
Desert. Volume 19: Qumran Cave 4: XIV Parabiblical 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," Studia Philonica 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 of the Septuagint: Philo, Hellenistic Judaism and Early
Christianity. Festschrift for Earle Hilgert = Studia Philonica Annual 3 (1991) 40-52;
Sze-kar Wan, "Charismatic Exegesis: Philo and Paul Compared," Studia Philonica
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
[émberdoarToc] by God and carried away [kaTaoxefévToc] out of himself. . . .
The third kind are assigned to the lawgiver himself: God has given to him of
His own power of foreknowlege [mpoyvworikfic] and by this he will reveal
future events [r&: uéAhorra]. 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 [épunvsio] and prophecy
[TpopnTeia] 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 [8vfovaiddec] 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 :

[Quis heres 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" [évBovoi@] 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 [kaTexopévouc] and prophesying [wpopnretorrac]. . . . But
when it comes to its [the sun’s = the mind’s] setting, naturally ecstasy
[éxo7aoic] and divine possession [ évbeog kaTokwx”] and madness [pavia] 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. leg. 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 [£ounveic] of God, Who makes full use of
their organs of speech to set forth what He wills.
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Philo is quite important for another idea: the concept of inspired inter-

pretation. In Vita Mosis 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 [ovyyereic] 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 :

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

[Migr. Abr. 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 [0m0 kaToxiic évféov] 1 have been filled with corybantic
frenzy [kopvBavridr] 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.

[Somn. 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!8

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 [mpoyrdoewce] 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 (4nt. 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 §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 §8§437-50; Ant. 20.5.1 §97; 20.8.6 §169;
20.8.10 §188; Life 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
(éumaudorpiBoipuero) in the holy books and the sayings (&mopfsyuoow) 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-
33)z

. .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

180n Josephus and prophecy in general, see Rebecca Gray, Prophetic
Figures in Late Second Temple Jewish Palestine: The Evidence Jrom Josephus (Oxford:
Clarendon, 1993) (cf. my review in JTS 45 [1994] 632-33); Robert Karl Gnuse,
Dreams and Dream Reports in the Writings of Josephus: A Traditio-Historical Analysis
(AGAIJU 36; Leiden-New York-Kéln: 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
[&7pskd . . . kaTeNdpuBavey] 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?20  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:2!

19Many want to disassociate dreams from prophecy; again, this is an
artificial dichotomy not based on the biblical and other data (Grabbe, Priests, Prophets,
Diviners, Sages: 88-89, 108, 116, 145-48).

20Although 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.), Old Testament Pseudepigrapha (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
SCCTETRemias

[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
7022 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
Othniel’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, Pseudo-Philo: Les antiquités bibliques (vols. 1-2; SC 229-30; Paris:
Cerf: 1976) 2.66-74.

23Howard Jacobson, A Commentary on Pseudo-Philo’s Liber Antig-
uvitatum Biblicarum, with Latin Text and English Translation (vols. 1-2 [continuous
pagination]; AGAJU 31; Brill: Leiden, 1996) 199-210.

24Translation of Jacobson (Commentary: 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; 24:19; 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 can
fail (13:8). In ch. 14, Paul uses the verb mpodnreiew several times (vv 1, 3.5,16,22;
24, 31, 39) apparently in the sense of "proclaim a divine revelation."25 Ephesians 2:20
speaks of the church being founded on the "apostles and prophets, with Christ Jesus
himself as the cornerstone.” 1 Timothy alleges that certain things were prophesied of
Timothy before he was born (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 T 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

25BAGD: 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 Didache 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, "
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).

26The translations of the Didache come from Robert A. Kraft, The
Apostolic Fathers: A New Translation and Commentary, Volume 3 Barnabas and the
Didache (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" (r@r mpopnTdY
&kpuBh duadoxriv) had ceased after the time of Artaxerxes (Ag. Apion 1.8 §§40-41).

Although Josephus may not take a completely consistent line on this
issue (as he also fails 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 Ag. Apion 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.2”

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 (Dreams and Dream Reports: 21-27).




Grabbe: Poets, Scribes, or Preachers? / 541

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 Didache 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 (4nt. 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*13 in one of the Qumran scrolls (4QFlor
frag. 1, II, 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, Quis heres
260-61).

Philo 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 (Qui heres 259-
66; Spec. leg. 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"
(Vita Mosis 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
of the future (Anz. 8.15.6 §418). Although he is cagey about referring to himself as a
prophet, he claims several successes in predicting what would happen (War 3.8.9
§§399-408).

A major question is whether it is legitimate to take those passages which
use the term mpodriryc, mpopetelew, and mpopnreia 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 X33, with the verb X33 (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 TpopiTNG, mpopeTeiew, and
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mpopnreie and of X321 and its derivaties 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. wpopiiTng (mpodeTevery, mpodnreic) is usually derived from
&inue (root ¢nui) which has to do with "speak"; similarly X323 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 find that X*323 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
prophecy 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 in 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 in the
market place or marched into the official tribunal or made pronouncements in 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 Krimer, "wpodiimnc A. The Word Group in Profane
Greek," TDNT 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 level), but it was more likely to have a long life 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
is 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 Joseph
and Asenath. 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 in the NT and in the Didache suggest that the writer of Acts knew of prophetic
individuals 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 in the Greco-Roman world.29 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 1QpHab.

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 (The Open Heaven: 226-47) and the references he cites.
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Synthesis and Conclusions

1. All 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).31

31This 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
in 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 Theological Seminary

What would we make of the Letter to Titus if, contrary to majority opinion, it were
accepted as a Pauline letter? This paper accepts Pauline 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 1
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. 16:22), or an associate of Paul is responsible for 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.

1. 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 [gnésio] 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 [koindnos]” and “fellow-worker [synergos],” “for 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.

546



Hagner: Titus as a Pauline Letter / 547

for the sake of (a too clever) verisimilitude,” is possibly some form of the fragment hypothesis, as
for example elaborated by P. N. Harrison.®> It must be admitted that the details 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 claim of being exhaustive in its account of Paul, and the ending of Acts
does not itself exclude the possibility of Paul’s release and further missionary work.

In a sense, the opening words of 1:5 already define the letter and its contents. Titus has
been left by Paul on the island of Crete “for this reason [foutou charin], so that you should put in
order what remained to be done.” What may be regarded as the decisive verb for the entire letter,
because it expresses the burden of the document, is found here in the hapax legomenon
epidiorthose, 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 for 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 (fa leiponta, “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 (presbyterous) in each church. This leads naturally to the
immediate listing of the qualifications required of these leaders (1:5-9). Further directions for 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
pseudonymity.” “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 Theology of the Pastoral Letters (Cambridge:
Cambridge University Press, 1994) 139. But why would a skilled forger invent the sort of thing nof found in the
authentic letters? Why furthermore would a forger write to individuals rather than to churches? Why to two
different individuals? Why to Titus on Crete?

* The Problem of the Pastoral Epistles (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 Pastoral Letters as
Composite Documents, SNTSMS 93 (Cambridge: Cambridge University Press, 1997).

*“This is obviously analogous to the key expression at the beginning of 1 Timothy according to Luke
Timothy Johnson, namely oikonomian theou tén en pistei (1 Tim. 1:4), translated by Johnson, “God’s way of
ordering reality as it is apprehended by faith.” “Oikonomia Theou: The Theological Voice of 1 Timothy From the

Perspective of Pauline Authorship,” presented at the Theology of the Disputed Pauline Letters Group in November,
1996.
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made use of an amanuensis, say Luke or Tychicus, for example, then the special character of this
material is not only possible from Paul 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 affer 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-like (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 [anypotaktoi; cf. 1:6] men, empty
talkers and deceivers, especially the circumcision party [malista hoi ek tes peritomes]’--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 (ha me de)
and for shameful gain (1:11). They accepted “Jewish myths [{oudaikois mythois]” and the
“commands of men [entolais anthropon] 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 [hygiaindsin en té pistei]”
(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 [machas nomikas].” The
reference to a factious (hairetikon) 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 all 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 an individual 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

5E. E. Ellis seems very right to me in his complaint concerning certain scholars who “envision a Paul 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,” ExpTim 104 (1992-93)
46.

°On the opponents, sce Michael Goulder, “The Pastor’s Wolves: Jewish Christian Visionaries behind the
Pastoral Epistles,” NovT 38 (1996) 242-256.
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There are two passages in Titus that are especially theological in nature, and to these we
now turn our attention. We begin with a brief comparison between these passages and Paul’s
theology.

1. Titus 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 for the blessed hope and the manifestation of
the glory of our great God and Savior, Jesus Christ. He it is who gave himself for us that
he might redeem us from all iniquity and purify for himself a people of his own who are
zealous for good deeds.

The initial link between God’s grace (charis) and salvation (soterios, adj.), is very Pauline
in tenor, despite the unique adjectival use of the latter to modify charis. The salvation in view is
brought by Jesus Christ who is identified as Savior (soteros), the one who gave himself (edoken
heauton) in order to redeem (lytrosetai) us from all iniquity and to cleanse (katharisé) for himself
a people of his own (laon periousion).

The eschatological hope of the return of Christ is retained in Titus 2:13 and is typical of
Paul (1 Thes. 1:10; Rom. 5:2; Phil. 3:7). Indeed, 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.”

Titus 2:13 Phil. 3:20
prosdechomenoi . . .s6teros hemon sotera apekdechometha
1ésou Christou kyrion Iesoun Christon

What is awaited, more specifically, is “the blessed hope” (ten makarian elpida), a unique
expression in the NT. For “appearance” (epiphaneian) we have the close parallel in 2 Thes. 2:8,
which refers to “the manifestation of his coming” (€ epiphaneia tes parousias autou).

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

Titus 2:14 Gal. 1.4
hos edoken heauton tou dontos heauton
hyper hemon hyper ton hamartion hemon

While Paul does not use the verb lytroomai, he does use the cognate noun apolytrosis
(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
katharizd is also not used by Paul (but cf. Eph. 5:26, in connection with Christ’s giving himself),
but the idea of a cleansed or purified people as the result of the work of Christ is not foreign to
him (cf. 2 Cor. 11:2; Eph. 5:26). Paul commonly uses the essentially equivalent verb hagiazg for
the same idea (e.g. 1 Cor. 1:256:471):

The Old Testament concept referring to “a people of his own” is reflected in Paul’s
quotation of Lev. 26:12 in 2 Cor. 6:16: “you shall be my people.” The reference to good works is
also Pauline in character: 2 Cor. 9:8 (“every good [agathon] work”; cf. Col. 1:10; Eph. 2:10).
The call to holy living in 2:12 is of course very Pauline (for asebeia, see Rom. 1:18; epithymia is
common in Paul; the verb sGphroned, but not the adverb, is found in Rom. 12:3: 2 Cor. 5: 13;
dikaids and its cognates are common in Paul; eusebds and its cognates, on the other hand, are not
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found in Paul).

The christological content of 2:13 is very striking: tes doxeés tou megalou theou kai
sbtaros hemon Iesou Christou. 1f Paul is following the canons of grammar here, then Christ is
referred to unambiguously as God. The two nouns, theou and sotéros, are governed by a single
genitive article, fou, 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 saeros. 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 sotér (cf 1:3-4; 2:10; 3:4, 6).

There is only one place in the Pauline corpus where Christ is referred to as theos, namely
Rom. 9:5. Here, however, the syntax is ambiguous because of the possibility of punctuating with a
full stop after the words ho christos to kata sarka, thereby causing the following words to become
an independent doxology.® Even if Rom. 9:5 does not refer to Christ as theos, Paul’s high
christology makes such a statement quite conceivable (cf,, for example, Phil. 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 for “goodness” (chrestots) is frequent in Paul, and also in reference to God
(Rom. 2:4; 11:22; cf. Eph. 2:7). The word for “loving kindness” (philanthropia), on the other
hand, occurs nowhere else in the Pauline corpus. The reference to God as Savior (sofer) is unique
to the Pastorals. (The only undisputed Pauline reference to Christ as soter is in Phil. 3:20.) Inv. 6
Christ is referred to as “our savior.”

The noun eleos, referring to the mercy of God, is not used by Paul as often as the cognate
verb (for the noun, cf. Rom. 11:30; for the verb, Rom. 9:15, 18; 11:31-32). The verb s0z0 is, 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” (e.g. Rom. 3:20, 28; Gal. 2:16; 3:2, 10). The actual expression here (lit.

7See M. J. Harris, “Titus 2:13 and the Deity of Christ,” in Pauline Studies, FS F. F. Bruce, ed. D. A.
Hagner and M. J. Harris (Exeter/Grand Rapids: Paternoster/Eerdmans, 1980) 262-277. On epiphany christology,
see A. Y. Lau, Manifest in Flesh: The Epihpany Christology of the Pastoral Epistles, WUNT 2.86 (Tiibingen: J. C.
B. Mohr, 1996).

® For the interpretation that the words following ho christos to kata sarka are best understood as referring
to Christ, see B. M. Metzger, “The Punctuation of Rom 9:5,” in Christ and Spirit in the New Testament, FS C. F.
D. Moule, ed. B. Lindars and S. S. Smalley (Cambridge: Cambridge University Press) 95-112.
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“works in righteousness” [ergdn ton en dikaiosyne]) is unique, but conceptually Pauline (cf. Rom.
10:3; Phil. 3:9).
The ceremonial washing (loutron) of baptism is found elsewhere in the NT only in Eph.
5:26 (but cf. apolouomai in 1 Cor. 6:11) and paliggenesia is found only in Matt. 19:28, although
Gal. 4:29 refers to being born according to the Spirit, and 2 Thes. 2:13 to “sanctification
[hagiasmd] by the Spirit.” The word anakaindsis is found elsewhere only in Rom. 12:2 (for the
concept, cf. Rom. 6:4), where it refers to the mind (the cognate verb is found in 2 Cor. 4- 16; Col.
3:10). The agent of the renewal here is the Holy Spirit. A similar association between baptism and
the Spirit is found in 1 Cor. 12:13 and the Spirit makes alive according to 2 Cor. 3:6. Reference
to the lavish (plousids, “richly”) 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 dia Iesou Christou tou sGtéros heman. The
agency of Christ is clearly Pauline.
Very Pauline, of course, are the words “having been justified by his grace” (dikaiothentes
1 ekeinou chariti), as for example in Rom. 3 :24, where the same verb and noun occur together;'
most common in Paul is the comparable combination of the verb and the noun “faith.”!!
That Christians have become heirs is again Pauline (cf. esp. Rom. 8:17: but also Gal. 3:29;
4:7). Reference to “eternal life” (z0€ aidnios) 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” (elpis) is not used
with “eternal life,” (as here and in 1:2), but cf. Rom. 5:2, “hope of the glory of God” (cf. Col.
127, “the hope of glory;” Col. 1:5, “the hope laid up for you in heaven”).'?
To be noted is the reference 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 (pistos ho logos)” almost certainly go with what
precedes rather than with what follows. The formula is used in the other Pastoral Epistles (1 Tim.
1:15; 3:1; 4:9; 2 Tim. 2:11) where it is placed before the material referred to, and where it is used

only for very weighty matters having to do with salvation. It is obviously a rhetorical expression
used for 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 F rances Young, The Theology of the Pastoral Letters, 68-70.

"Dibelius-Conzelmann admit that “as far as the words are concerned, the passage is reminiscent of the
genuine Pauline epistles.” The Pastoral Epistles, Hermeneia (Philadelphia: Fortress, 1972) 150.

USee I H, Marshall, “Salvation, Grace and Works in the Later Writings in the Pauline Corpus,” N7 42
(1996) 339-358.

leccording to P. H. Towner, “On the whole, the already-not yet understanding of salvation expressed by
the Pastorals coincides with the Pauline model.” The Goal of Our Instruction: The Structure of Theology and
Ethics in the Pastoral Epistles, JISNTSS 34 (Sheffield: Academic Press, 1989) 140.
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elements: God has acted in mercy and loving kindness to bring salvation to the world. This has
happened through the appearing of Christ, who gave himself in death to redeem us from our sin.
This salvation is a justification by grace and not by works of righteousness that we do. Salvation
and the accompanying renewal are experienced through baptism and the Holy Spirit. God thereby
purifies for himself a people with the status of heirs, who are to renounce improper behavior and
to live in holiness. That people awaits the blessed hope of the appearing of Christ, who is God and
Savior, when they will fully realize their inheritance of eternal life.
The Pauline character of this theology is readily apparent.'® Practically all the constants of

Paul’s theology 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 gift 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 people for 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 Pauline 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.

II1. 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 doulos and apostolos, he relates his identity to (kata) “the faith [or shall we translate

13 Towner concludes concerning Titus 3:4-7 that “neither the concept of salvation that emerges nor the
teaching of justification diverges significantly from Pauline thought.” The Goal of Our Instruction, 118.

14G. D. Fee, “Toward a Theology of 2 Timothy--from a Pauline Perspective,” SBL 1997 Seminar Papers
(Atlanta: Scholars Press, 1997) 737f.

15\ Dibelius and H. Conzelmann, The Pastoral Epistles, 143.

1p. 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,” in
Pauline Theology, vol. 4, “Looking Back, Pressing On,” eds. E. E. Johnson and D. M. Hay (Atlanta: Scholars
Press, 1997) 182.

15 D. Quinn, The Letter to Titus, Anchor Bible (New York: Doubleday, 1990) 7.
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pistis “faithfulness” here?] of God’s elect” and the “knowledge [epignosin] of the truth in
accordance with godliness,” “in the hope of eternal life.” The rich trio of Pauline verities, faith,
knowledge and hope, introduce the letter. The practical concern of godliness (eusebeia), proper
conduct, is connected with knowledge from the very start. God, who does not lie (apseudes), had
promised this eternal life “before the ages” (pro chronon aionion). Verse 3 introduces an
anacoluthon stating that “He made manifest at the right time his work in the preaching
[kerygmati] of his word , which I myself was entrusted, by the command (kat’ epitagen; a Pauline
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 proclaim the gospel through the preaching of God’s word. This gospel stems
from God who acts as Savior by bringing salvation.

In the next section (1:5-9), Paul presents qualifications for presbyter-bishops. This is the
first thing that must be “set in order” (1:5)--indeed, it is basic to all the rest. The appointing of
elders is important because Titus will not stay in Crete permanently (cf. 3:12). Others must be
installed in leadership positions to carry on the work that Titus has begun. That the appointing of
elders was a high priority item for Paul can be indicated by the reference in Acts 14:23 where
Paul’s revisiting of churches becomes the occasion of the appointing of elders (note: “in every
church”). Such “overseers” are also referred to in Acts 20:28 (episkopoi), where their
responsibility is to “shepherd” the church. They are described as “stewards (oikonomoi) of God”
(cf. 1 Cor. 4:1). Such episkopoi are mentioned in the address of Philippians (1:1). In vv. 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 for holding to the truth faithfully is emphasized: having “a firm grasp of the
word that is trustworthy in accordance with the teaching (kata tén didachen),” with the result that
he is able to promote “sound doctrine” (en 12 didaskalia tz hygiainouse) 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, “for”). Among the threats to the churches of Crete one group
is singled out in 1:10: “those of the circumcision” (hoi ek tes peritomes), who would also seem to
be in view in 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 (machas nomikas).” There is no typical Pauline polemic, such as in
Galatians 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, in the language of 3:5 and 3.7 (cf. 2:11). But by way of response here, Paul in
typical fashion affirms the liberty of the Christian: “To the pure all things are pure” (1:15; cf
Rom. 14:14, 20; 1 Cor. 6:12). These false teachers (1:11b) are to be sharply (apotomds; cf. 2 Cor.
13:10) rebuked “so that they may be sound in the faith (hygiainGsin en (€ pister).” 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 (genealogias)” in 3:9.

The error of these people was not simply in doctrine, but also had its effect in their
conduct. In a way that is similar to 1:15, Paul in 1 Cor. 8:7 can refer to a defiled 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 “for every good deed (pan ergon agathon).”
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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to the more frequent kalon 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 (¢ hygiainouse didaskalia). Titus, as a model, is himself (note the emphatic
sy, and also 2:7, where instruction concerning the younger men is apparently applied to Titus
himself) to exhibit the kind of faithfulness to sound doctrine that is required of an episkopos. The
emphasis on sound doctrine is closely related to the emphasis on conduct befitting the church.

It is no surprise to encounter the Haustafeln that begins in 2:2, and continues to 2:10. Part
of the setting fully in order that is assigned to Titus, in addition to the directly ecclesiastical,
concerns the order of the household (thus addressed in order here are: older men, older women,
young women, young men, slaves). The directions continue to contain exhortations to morality
and correct doctrine is such a way as to show the close connection between the two.'® The latter
is in view in the following: in 2:2, the older men are to be “sound in faith (hygiainontas té pistei);”
in 2:3, the older women to “teach what is good (kalodidaskalous);” in 2:7f., younger men are told
“in your teaching (didaskalia) show integrity, gravity and sound speech (logon hygie).” The
pronoun seaufon, “yourself,” in this sentence applies the exhortation also to Titus, who is also
called to be a “model of good deeds (fypon kalon ergdn).”® In Phil. 3:17 Paul refers to himself as
a typos in his manner of life. Note further that the younger women are to act in such a way “that
the word of God may not be discredited (blasphemétai)” (2:5), and that slaves are to act “that in
everything they may be an ornament to the doctrine (ten didaskalian) of God our Savior” (2:10).
This household code reminds one of Paul not only in the parallel passages in Col. 3:18-4:1 or
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
importance of appropriate conduct: “training (paideuousa) us to renounce impiety (asebeia) and
worldly passions” that we might “ive lives that are self-controlled, upright, and godly (sophronds
kai dikaids kai eusebds).” This section ends with reference to the goal of Christ’s work: “to
redeem us from all iniquity (anomia) and and to purify for himself a people of his own who are
zealous for good deeds (zéloten kalon ergon).” The interconnection between theology and
exhortation could not be clearer.

2:15 emphasizes the assignment Titus has, if he is to set things in order: “Declare these
things; exhort and reprove with all authority. Let no one look down (periphroneitd) on you.”
This leads to more instructions, now to the members of the churches generally. The first of these
concerns obedience to rulers and authorities (3:1; cf. Rom. 13:1-7), and then, in 3:2, after other
instructions (e.g. to be “gentle” [epieikeis]; cf. Phil. 4:5) the exhortation “to be ready for every
good work (pros pan ergon agathon hetoimous).”™

18Erances Young writes: “Thus for all the parallels and suggested dependencies, the ethical teaching
offered in these epistles would only carry conviction in a community that shared the fundamental theological
presuppositions which undergird the discourse.”The Theology of the Pastoral Letters, 39.

19900 B. Fiore, The Function of Personal Example in the Socratic and Pastoral Epistles, AnBib 105
(Rome: Biblical Institute Press, 1986), 211.

Towner rightly: “The modern interpretation’s explanation of this concern for respectability, christliche
Biirgerlichkeit [thus Dibelius], 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.”?!
The salvation that brought them out of that state is introduced with an adversative de (3:4).

The last section of the body of the letter (3:8b-11) yet again exhorts Titus to diligence in
his commission: “I desire that you insist (diabebaiousthai) on these things (peri touton), so that
those who have come to believe in God may be careful to devote themselves to good works
(kalon ergon).” To these words is appended the statement “these things are excellent and
profitable (kala kai Gphelima) to everyone.”

Inv. 9 again we encounter a general warning (cf. 1:10-16) for Titus and the community to
avoid certain things that are “unprofitable and worthless (anopheleis kai mataioi),” 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 (hairetikon anthropon).”
After a first and second admonition (nouthesian: cf. Eph. 6:4), they are to reject (paraitou) this
person from the community (cf Rom. 16:17). This kind of person “is perverted and sinful, being
self-condemned (autokatakritos).”

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 learn (manthanetdsan) to devote
themselves to good works (kalon ergon), for cases of urgent needs, so that they may not be
unfruitful (akarpoi).”

From the material surveyed above then we may conclude the following. Paul writes “for
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
for it is precisely this that is the goal of the “setting fully in order” that is Titus’s commission in
1:5. 1t 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 for every good work, zealous for 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.?

cthical 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, not because it had diminished in importance or vanished
altogether with the hope of the parousia.” The Goal of Our Instruction, 198f.

2There is no need to conclude that Paul identifies himself with every sin that is listed here. Pace Young,
The Theology of the Pastoral Letters, 127. He is happy, however, to identify himself as a sinner in need of the
same redemption as the Cretans.

%2 The stress on good works in Titus should not be thought of as unPauline. See F. Young, The Theology
of the Pastoral Letters, 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 Goal of Our
Instruction, 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 for 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 nof 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 for
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 contingencies.””’ But, 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.”? 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

23“Prospects for the Pastoral Epistles,” in Doing Theology for the People of God, FS J. 1. Packer, eds. D.
Lewis and A. McGrath (Downers Grove, IL: InterVarsity Press, 1996) 139.

2B 01 the classic defense of this conclusion, see S. G. Wilson, Luke and the Pastoral Epistles (London:
SPCK, 1979). For a critique, however, see J.-D. Kaestli, “Luke-Acts and the Pastoral Epistles: The Thesis of a
Common Authorship,” in Luke’s Literary Achievement. Collected Essays, JSNTSS 116, ed. C. M. Tuckett
(Sheffield: Academic Press, 1995) 110-126.

25This was suggested by J. Jeremias. Die Briefe an Timotheus und Titus, NTD 9 (Géttingen: 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.

250 the role of the secretary in Pauline letters, see O. Roller, Das Formular der paulinischen Briefe
(Stuttgart: Kohlhammer, 1933), and now, E. R. Richards, The Secretary in the Letters of Paul, WUNT 2.42
(Tiibingen: J. C. B. Mohr, 1991).

Y Heirs of Paul: Paul’s Legacy in the New Testament and in the Church Today (Minneapolis: Fortress,
1991) 20.

2Ibid., 46.
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particular social context in which there is an encompassing theological perspective which colours
all the material 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 for a new situation.
Beker refers to “innovative strategies that permit 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 for 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 find their explanation
in 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 for 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.

The T) heology of the Pastoral Letters, 2.

3 Heirs of Paul, 43; cf. 84.

31“Prospects for the Pastoral Epistles,” 151,

32Cf. D. Guthrie: “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.” The Pastoral Epistles and the Mind of Paul (London: Tyndale Press, 1955) 33.

3p [ Towner, “Pauline Theology or Pauline Tradition in the Pastoral Epistles: The Question of
Method,” TynB 46.2 (1995) 312.
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But would Titus be in need of the kind of reminders that Paul provides in his letter?
Strictly speaking, the answer would probably be No. But given the importance that Paul put upon
the work Titus had to do, these reminders are exactly what we might expect from him. Paul is not
averse to repeating what is already known when he regards it as important. And it will not hurt
the churches to be acquainted in some detail with the content of the commission that Paul has
given Titus.

I have attempted in the above to treat Titus as a letter in its own right, apart from the two
letters to Timothy, in the conviction that there are positive gains in doing so. I have therefore
avoided mentioning the numerous parallels to those letters, comparing Titus rather with the
Pauline letters. Titus has its own authentic life setting which should be taken seriously * In my
opinion, however, these letters need ultimately to be considered together. They stem from
approximately the same time, in my opinion, were written by the same amanuensis, and address
similar situations. The question of their derivation from Paul is finally to be dealt with not
individually but for the three together.

In wondering how far the Disputed Letters may actually present Pauline Theology, David
Hay asks: “Are there objective criteria on which historians or theologians can agree to decide if
these letters re-present ‘Pauline theology’ 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 problem is simply that there are aspects of these documents that
are Pauline and other aspects that are unPauline. Before which of the two words shall we put
“seemingly”? The present paper suggests that it be put before “unPauline.”

It is, of course, impossible to prove that Titus was written by Paul. But, allowing fully for
the necessary differences between this letter and the undisputed Pauline letters, the possibility that
Titus stems from Paul through an amanuensis can by no means be confidently ruled out. Indeed, it
remains for many a persuasive possibility. We end with the following words of Joachim Jeremias:
“Das Entscheidende bleibt: auch hinter diesen Briefen steht als ihr Schopfer die Gestalt des
grossen Heidenapostels.”

34Beker’s confidence that the Pastorals “never circulated separately” is hard to understand. Heirs of Paul,

36.

35«Pauline Theology After Paul,” 195.

3Die Brief an Timotheus und Titus, 8.




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

Benjamin G. Wright III
Lehigh 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,! the sage's discourses on riches and
poverty occur almost exclusively in material that Alexander Di Lella 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."2 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

1n order to distinguish between ben Sira's book and the Jerusalemite sage himself,
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 lower case the Hebrew word
2 meaning "son of."

2Patrick W. Skehan and Alexander A. Di Lella, The Wisdom of Ben Sira, AB 39
(New York: Doubleday, 1987) 32.
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discourse not only 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.4 The major terms for poverty all appear in Sirach,
AN, 97, Monn, /MY, wo. Ben Sira prefers the terms 97 and
*3Y/M13Y, however, to indicate poverty. =10MM only occurs once in the
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 wTwx- and
Tamelv-. 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
(M3y/TamelvdTns) is an abomination to the proud, likewise the poor
()" 28 /mTAX0S) are an abomination to the rich (7*wy)."6 The surrounding

context of the verse shows that the translator was not consistent in his
renderings. At the end of v. 19 he rendered 57 with mT@xos. The same
Hebrew word, 97, appears in v. 21 as Tamelvds, in v. 22 as TaATELVES
again, and in v. 23 as mTT@yxos 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 6\fdpevov, one

3For the Hebrew manuscripts and the places where they are extant, see Pancratius
C. Beentjes, The Book of Ben Sira in Hebrew: A Text Edition of All Extant Hebrew
Manuscripts and a Synopsis of All Parallel Hebrew Ben Sira Texts, SVT 68 (Leiden: Brill,
1997).

40n the language of poverty in Proverbs, see J. David Pleins, "Poverty in the
Social World of the Wise," JSOT 37 (1987) 61-78.

SIn this single instance, the Greek has éNdTT0OLS.

6In Hebrew the passage is only extant in Ms A.
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who is afflicted, translates 547. 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.”

When ben Sira wants to refer to rich people, he uses the term 2* Wy,
for which the Greek always uses TA\ovoL0s or TAoDT0S.8 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 2"®y, ben Sira uses i S A g A e )
and 2*m». Unfortunately, the Greek translator did not render any of these
terms stereotypically with any single Greek word. The most frequently

occurring Greek equivalent is xpfijLa, which renders seven different
Hebrew words, including na, 9m, PI9M and N2yB. At the same time,

5'n, 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."9 Di Lella notes that although Pleins was
talking about Proverbs "much of what he writes applies also to such
vocabulary in Ben Sira."10 T will return to the issue of social location
below, but in this section I want to look at ben Sira's general attitude

7For a detailed look at translation technique and the problems of reconstructing the
Hebrew of Sirach, see Benjamin G. Wright, No Small Difference: Sirach’s Relationship to
Its Hebrew Parent Text, SBLSCS 26 (Atlanta: Scholars, 1989).

8In 13:2 there is a doublet in Greek for the Hebrew 2* &y . loxup6s appears in the
doublet with mAototLos.

9Pleins, 72.

10Alexander A. Di Lella, "The Wisdom of Ben Sira: Resources and Recent
Research," Currents in 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 (@*7) and wealth, come from the Lord," he says (11:14).11 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" (Y2 mipxy 3330
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 (2°M) 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 (A7) 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

11Most 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 Lella'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 in chap. 14. "Riches (\2Y Ms A/ 6 mAoDTos) 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, 8-10 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, Judaism and Hellenism (Philadelphia: Fortress, 1974) 137,
remarks about this passage that ben Sira "is particularly critical of the merchant, who is
presumably often still non-Jewish and whose profession, unlike that of divinely sanctioned
agriculture (7.15; 20.28), brings 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
Sira is generally critical of thoughtless rushing after wealth. The two passages that Hengel
cites here, 7:15 and 20:28, although they speak positively of farm labor and hard work, are
not enough, in 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 lover 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

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

14] 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" (Qp3 @1°3 Ms A, Op3 hy3 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
poor, ben Sira says that one should help the poor "for the commandment's
sake" (v. 9).15 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 in all your work and in all that you undertake." In 17:22 ben
Sira compares almsgiving to a "signet ring" with God. In contrast to
liberal 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
is the person who offers a sacrifice from the property of the
poor.

34:25 The bread of the needy is the life of the poor;
whoever deprives them of it is a murderer.

34:26 To take 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
he elevate their status by virtue of their poverty. Ben Sira is very realistic
about the place of the poor in his world, and although he nowhere indicates
that 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
in 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"

-_— OO

16This 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.

13:21When the rich person totters, he is supported by a friend,
but when the poor (?7) 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 (277) 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 (271) 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 (*33¥7) 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 Hellenistic
Civilization and the 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
they 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
long section of chap. 35, ben Sira is concerned with God's justice,
especially toward the poor and oppressed. He insists that God shows no
partiality, not even to the poor/humble (97). 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 (57) 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 say
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
in 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 29:21-29,
"The necessities of life are water, bread and clothing, and also a house to
assure privacy. Better is the life of the poor (TTwxo0) 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 something at least—a roof, some bread or
clothing. The kind of destitution that leads to begging is a worse situation
than being in 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

== LI
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.

190n the larger poem in which this verse is embedded, see Alexander A. Di Lella,
"Sirach 10:19-11:6: Textual Criticism, Poetic Analysis, and Exegesis," in C. L. Meyers
and M. O'Connor, eds., The Word of the Lord Shall Go Forth: Essays in Honor of David
Noel Freedman in Celebration of His Sixtieth Birthday (Winona Lake, IN: ASOR-
Eisenbrauns, 1982) 157-164 and Maurice Gilbert S. J., "Wisdom of the Poor: Ben Sira
10,19-11,6," in Pancratius C. Beentjes, ed., The Book of Ben Sira in Modern Research:
Proceedings of the First International Ben Sira C onference 28-31 July 1996 Soesterberg,
Netherlands (Berlin: Walter de Gruyter, 1997) 153-169.

20The terminology in 39:6-8 recalls the prophetic image of chap. 24. See Randal A.
Argall, 1 Enoch and Sirach: A Comparative Literary and Conceptual Analysis of the
Themes of Revelation, 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 (57) 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

21Claudia V. Camp, "Honor and Shame in Ben Sira: Anthropological and
Theological Reflections," in Beentjes, The Book of Ben Sira in Modern Research, 173.

220n honor and shame in Sirach, see in addition to the study cited in n. 21 Claudia
Camp, "Understanding a Patriarchy: Women in Second Century Jerusalem Through the
Eyes of Ben Sira," in A.-J. Levine, ed., Women Like This: New Perspectives on Jewish
Women in the Greco-Roman World, EJL 1 (Atlanta: Scholars, 1991) 1-39, and David A.
deSilva, "The Wisdom of Ben Sira: Honor, Shame and the Maintenance of Minority
Cultural Values," paper presented in 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 (TTwx6v) 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 Lella, 467. They adopt the reading of Masada as corrected by John
Strugnell, "Notes and Queries on the 'Ben Sira Scroll from Masada," in W. F. Albright
Volume, A. Malamat, ed., Eretz Israel 9 (1969) 112. The Greek text uses émaltTnoLs
"begging" and émalTéw "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 in any modern
sense. I use the term "class" here for convenience. The term "scribe/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 scribe or sage. I use
the designation scribe/sage here in order to try to avoid any terminological confusion.

25 Although 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 J. Collins, eds., Ideal
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 the Second
Temple," as does Tiller in "Politics and the High Priesthood in Pre-Maccabean Judea."
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and willing 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 (0L w; peyLoTaves),"
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*52Im; SwdoTns). 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.

270n 38:24-39.11 concerning the trades and the sage, see Johannes Marbdck, "Sir.
38,24-39,11: Der schriftgelehrte Weise. Ein Beitrag zu Gestalt und Werk Ben Siras," in M.
Gilbert, ed., La Sagesse de I'Ancien Testament, BETL 51 (Gembloux/Louvain:
Duculot/University, 1979) 293-316.

28Horsley and Tiller, 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 they 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 (ék xpnudTwv meviTwy)." Itis 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 (ef: 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 (2173 W*NR), 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 ruling elite, but that they all "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 Lella, 209. See their note on p.
210 on the textual difficulties of this verse.
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most part, those in the ruling classes and the rich, "would 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 warn 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.

321 give here the NRSV translation, but the text has a number of problems. See
Skehan and Di Lella 248, 251-253 for their translation and textual notes.
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One of the apparently 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 of the great" (9173 @*& JN°w 5¥)33 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" (vv. 3-4). He should speak briefly
and only if asked (v. 7). When "among the great" (2*7% 1°2)3> 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 (2°<3) 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

33] am reading with Ms BM™ which corrects Ms B's 913 1n%®@ to w*& N7
2.

34This clause is not extant in the Hebrew manuscripts. The Greek has fyyoUpevév
0€ KATEGTNOAV.

35The Greek translation év péow peyloTdvwy in v. 9a indicates that the subject
nouns in Ms B probably 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
hand, 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, in effect, over a period of generations, delegated that authority
and function to the sages, both with regard to the people generally
(37:23), and with regard to the exercise of their own governmental

37See Michael Stone, "Ideal Figures and Social Context: Priest and Sage in the
Early Second Temple Age," in Patrick D. Miller, Jr., Paul D. Hanson, S. Dean McBride,
eds., Ancient Israelite Religions: F. M. Cross F, estschrift (Philadelphia: Fortress, 1988)
575-586.
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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.3? 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 wDin
AN ("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, The Book of Ben Sira in Modern
Research, 189-222.
40Skehan and Di Lella, 264 cited also in Tiller, 22.

41Tjller, 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 born 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, I find it less likely that ben Sira's own origins were
that humble.




REVISITING 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 for 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 for 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 presume 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 incipit, 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" (hoi dikaioi) and
"the pious" (hoi hosioi / hoi eusebeis). 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" (hoi
hamartoloi), "the wicked" (hoi kakoi), "the unjust or unrighteous" (hoi
adikoi), and "the lawless" (hoi anomoi), 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; 104:10-1 1).° 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.
1.1 A Profile of the Rich

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 historical
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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1.1.1 Enoch’s First Address (94:6-96:3)

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, for 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 for 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 7d--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 Jjudges who take bribes or persons
who win heavy lawsuits. The third Woe (v 8) takes up the motif of wealth
and criticizes "the rich" (‘ab ‘elt = hoi plousioi) for their arrogant dependence
on their wealth and their ignoring of God. Lines a and ¢ 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;
for 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 94:7d and indicts not only false
witnesses, but crooked judges as well.

1.1.2 Enoch’s Second Address (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 will be a testimony against you,

a reminder of (your) evil 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 will 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 (hayl = dynamis; cf. v. 8) that
enables them to oppress "the lowly" (fehutan). 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"

for 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 evil 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,
for 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" (hyparchonta
= Aramaic nksyn or mmwn’) and "good things" (agatha). The reference to
"treasuries" (thesaurois) 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" (baslileia, megalosyne,

[exousi]a, mangast, ‘ebay, Seltan). 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”
(katadynasteia, perhaps = §q) and "lawlessness" (anomia = r5°).

1.1.3. Enoch’s Fourth Address (99:11-100:6)

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 eternal 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.'®

1.1.4 Enoch’s Sixth Address (102:4-104:8)

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 from 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 wealth of your

sins" is striking. The author could 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 onus . . ..
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 for 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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1.1.5 Summary

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. They are never spoken of 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, for 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).

1.2 The Righteous in the Epistle of Enoch

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 in 1 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 injustice 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" for 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.

1.3 Judgment in the Epistle of Enoch

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 Behold 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, for 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 for 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, fiery 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"
(vgnwn nksyn bgswr)."” This passage, which may well belong to the form of
the Enochic corpus to which the Epistle was added,? is significant for 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 for the righteous
may be dispensed on earth, in the material realm.

1.4 Literary Forms in the Epistle of Enoch: Their "Sources" or Parallels
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 focus on issues related to the great judgment. The Woe 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 Exhortation 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" (tharseite; 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" /
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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In summary, 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.

1.5 Revelation, Dualism, and Literary Form in the Epistle of Enoch

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, [ 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 during his cosmic journeys or his dream visions.

The Apocalypse of Weeks, a review of human history from creation to
the eschaton, 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 81:1-4.2° 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 kabhod (103:1-4); and his claim
that the angels stand in the presence of that kabhod, 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




592 / SBL 1998 Seminar Papers

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 presumes 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 form demonstrates that one can hold an
apocalyptic world view and express an eschatology that grows out of it
without presenting these ideas in explicit apocalyptic visionary form.

1.6 The Epistle of Enoch at the Intersection of Prophecy, Wisdom, and
Apocalypticism

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. Let 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 for 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, in 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 for moral parenesis. Different from most
of the substance of the other chapters of 1 Enoch--excluding its literary
frames--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
from 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 following the literary order of the Tanak,
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.

Summary and Points for Further Discussion
I propose that my findings and observations, both in this paper and in a
previous one prepared for this group,?® offer some points of reference for

comparing and contrasting wisdom and apocalypticism.

We have seen the following:
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1. 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 radicality 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 literary 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 focus 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?

2.1 Negative Portrayals of the Rich

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 for himself

and not be rich toward God. The story illustrates the vice of contentious
greed and covetousness (vv 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
for 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 stories 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 The Poor in Luke

Luke’s treatment of the poor, in analogy to the Epistle of Enoch, is
particularly noteworthy for 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 pericopes 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 for the

admonition to make friends by means of one’s ill-gotten riches ((L6:1-33)"

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.

2.3 Judgment in the Gospel According to Luke

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 friends (presumably the poor) who will welcome them
into the "eternal 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 specific notions about the locus of post-mortem judgment.
The story of Dives and Lazarus presents an graphié 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 refreshing water, and Dives and
his torture is paralleled to some degree by the notion of separation in 1

Enoch 22.%° A totally different idea appears in the first Beatitude, albeit one

that is also paralleled in 1 Enoch. The poor will inherit the earth.
2.4 Luke’s Admonitions to the Rich

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
from 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 I/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 Literary Form in the Gospel According to Luke

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.*2 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.
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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, Luke’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 Revelation in the Gospel According to Luke

In my discussion of the Epistle, I emphasized that this author presumed
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 for 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 for 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 for 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 form 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 for the dominical sayings that constitute
most of his text excludes the propriety of employing the term apocalyptic for
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 Summary

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 for 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
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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 topoi 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 hdtem toknit (v. 12), which literally describes the figure as a
“sealer” of the lexically obscure word toknit. 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:

P 8P DINTI3 12 NG bs 2T it

N5R TIDD NN NS I 2T 1D 1D BN T8 ToRToY
oo MRt 128D i ovEoNT 17ER 13 ) 500y mpan
271 NP3 88 R0 nEw) onY wrpn o507 miee 0T
MYRR 2YIDTDR 14 1D 8027 D2 T3 TPIRN TR0 NRNGR
IMDPONM WNTIIN TN DV DTN WP 03 RmN Rien
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3 MDY NIRTIY INTN OFN 72772 NoN opp 15

728 20N iR 7550 NEnm) onn 7310 W51 9n’o9 27216
T0RIN DAY TIRI2 2% MR3 17 wNTIIN iR 7907 2113

TR MNP Im D551 185 PRYYn 1Dy Joveroy

T TRINR URNIINY % Tpn 050 A0k Yivs iy agnis
TETP52 19 1950 pph ok op END Tane non
DRWTIY PN D0 NinG2 o Mg oy

“ And the word of the Lord came to me: " “Son of Man,
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. ““1 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.' i 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
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peoples were awestruck over you. You became an object
of terror® and you ceased to exist forever.'

Notes to the Translation
aReading nORON for MT singular construct form noxHN.

bTaking MT 2 “with you” as a dittograph perhaps arising from
the sequence 012 7"2P1.

Following LXX, which reflects %et kerttb “with the cherub.”

dThe disagreement between the verb nimsa’, which is masculine,
and the subject “awlatd, which is feminine, is admissible on the
grounds that it frequently occurs when predicate precedes the
subject (GKC §1450).

‘Reading ne)on “you filled” as suggested by LXX enAncos.

Lit. “to look at you.”

= 1.

®Following Zimmerli for the difficult ball@hot hayita “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 foknit —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 hotem
toknit and offered an interpretation of the phrase based on Near
Eastern parallels. Widengren argued that the term toknit referred to
the high priestly breastpiece, which he construed as the Israelite
equivalent to the Mesopotamian “tablet of destiny” (fup Stmati).
He interpreted the participle hotem “sealer” on the basis of Enuma
Elish iv. 121-22, according to which Marduk seals the tablets of
destiny with a seal. Therefore, hotem toknit is a reference to the

'This oracle is given as a gind, and presumablf 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 BHS opted to forgo metrical arrangement. %or 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 toknit 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
hoéten tanit; G. A. Cooke’s hakam létaklit “perfectly wise”; and the
reading of P. Cheminant, tamim tabnit, 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 (sélem)

The Ascension of the Apostle and the Heavenly Book: King and Savior ITT
(Uppsala universitetsarsskrift; Uppsala: Lundequists, 1950) 26-27. See also “Earl
He%rew Myths and their Interpretation,” Myth, Ritual, and Kingship, (ed. S.P{
Hooke; Oxford: Clarendon, 1958) 167-68: “They were fastened to his breast in a
Fouch in e;(actly the same manner as Marduk wore them in Enuma elig, iv. 121-2
cf. i. 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 taknity.

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

* J. Smith, The Book of the Prophet Ezekiel (London: SPCK, 1931) 75; G.A.
Cooke, A Critical and Exegetical Commentary on the Book of Ezekiel (ICC;
Edinburgh: Clark, 1936); P. Cheminant, Les Prophéties d'Ezéchiel contre Tyre
(Paris: Letouzey et Ane, 1912).
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and likeness (démut) 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 born 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 ‘@den
gan *¢lohim, “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

¢ The MT phrase “att kerib “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 Civil and Sacral
Legitimation of the Israelite Kings (Lund: Gleerup, 1976), and most recently by
M. Greenberg Ezekiel 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 (vv. 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 “gper is used, as opposed to ‘@par 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 (homer) and had
“become like dust (‘@par) and ashes (Peper),” 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 (‘Gpar) and ashes (eper).” Tt is clear
that no distinction is to be made here between the two terms “eper and “a@par.

[ am inclined to understand the phrase da‘at t6b ward as a merismus,
expressing what might be referred to as “the knowledge of all things.” For a
discussion of various interpretations of the Fhrase, see H. Wallace, The Eden
Narrative (Atlanta: Scholars Press, 1985), 120ff.

°This was observed earlier by Hermann Gunkel in his Genesis, (Gottinger
Handkommentar zum alten Testament, ed. W. Nowack; Goéttingen:
Vandenhoeck und Ruprecht, 1910) 34.
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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 (atta “adam). 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” (mdsab “elohim; 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” titten libbéka kéleb °8lohim). 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 hétém toknit 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 the garden of Eden; for it is said: Thou was in
Eden, the garden of God; every precious stone was thy
covering...”

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

1 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."

At the turn of the century, modern 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.”"

111

Having established the background of the oracle, we may turn now
more specifically to the phrase in question, beginning with MT
hotem. 1t is evident that the reading hétam “seal” most likely
represents the earlier text. First, both the LXX onooppdyiopo. and
Vulgate signaculum render “seal.”® On this basis alone, the
emendation to hotam “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 T live, declares the Lord, if Coniah the son of
Jehoiakim, king of Judah, is a signet (hétam) on my right
hand, then from there shall I tear you; and I wili place

Cf. Pes. R. 14:10.

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

" hotam 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. &mocopdyicua regularly signifies the
impression of a seal, and signaculum is used in general to convey a “mark” or
“sign,” and in particular a seal or a signet (see LS] for examples of
Gmocopdyilope signifying the impression of a seal).
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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 (kahotam); 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 (§imeéni kahotam
‘al libbeka); as the seal upon your arm (kahétam “al zéré‘eka).” 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 force.'

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 torn 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 (b&yad)” of the enemy is a common idiom. Here, ‘al yad
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

" There is some question about the syntax of the verse. This statement uses
an anomalous construction to coordinate the two clauses. OR 2 with the oath
formula conventionally expresses an asseverative, but it is not attested with a
subsequent clause introduced by *2; hence, “Coniah is indeed a signet...surely I
will tear him from there.” If taken as a conditional sentence, it is Frobably better

understood as expressing a real condition as O{DFosed to unreal (contra NRSV
“Even if...even from there” and NJB “even if...still I would”)

! 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 the 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 24:217 Tt 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 Pharach said to Joseph, “I am
Pharaoh, and without your consent no man shall lift up
hand or foot in all the land of Egypt.”

7“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.

8Cf. 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, Pharaoch—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”
(Sakin AEnlil) and “vice-regent of Asdur” (i33dk dAssur)® Tt is
significant for our purposes to note the observation that the epithet
“yvice-regent of Asur” 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.

2The word for seal here is tabba’at. Both hét@m and tabba’at are most
likely Egyptian in origin; see T.O. Lambdin “Egyptian Loan Words in the Old
Testament,” JAOS 73:145-55).

2By 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.

2The 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 III/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.

BGee 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 Old Assyrian City State and Its Colonies (Copenhagen:
Akademisk Forlag, 1976) p. 119. Cited by S. Paépola “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
(bésalmenit), according to our likeness (kidmiitenit); 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.”

BSee Hallo, ““As a Seal upon Thine Arm,”” 8. See also J. Renger, “Legal
Aspects of Sealing in Ancient Mesopotamia,” Seals and Sealing in the Ancient
Near 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 salmu or mussulu (image,
likeness) of his god in Mesopotamia. And as P. Bird, among others,
has correctly observed:

Akkadian salmu 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 (slm and dmwt) occur in the text, and both
ultimately make reference to a “statue.”

...slm:hdys‘y

mlk:gwzn:wzy:sknwzy: zrn:’rmwddt:krs’h
wlm’rk:hywh:wlmnmrt:pmh >l lhn:w’l"n$n
tytb:dmwt’:z°t:*bd >l:zy:qdm:hwtr:.qdm:hdd
ysb:skn:mr’:hbwr:simh:3m*

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

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

2P 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.”

0 ines 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 likeness 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 in the likeness of
the king. The physical likeness of the king to the gods is expressed in
the Tukulti Ninurta Epic:

ina (AS) si-mat ANu-dim-mud ma-ni it-ti Sir (Uzu)
ilani (DINGIR™eS) mi-na-a-su

ina (AS) purussi (ES.BAR) bél matati (EN KUR KUR)
ina (AS) ra-a-at $as/turri (SA.TUR) ilani (DINGIRme%)
Si-pi-ik-Su i-te-e$-ra

su-t-ma sa-lam @Il (BE) da-ru-i $e-e-mu pi-i nise
(UK UmeS) mi-lik mati (KUR)

u-sar-bi-su-ma QIllil (BE) ki-ma a-bi a-li-di ar-ki
mar(i) (DUMU) bu-uk-ri-su

By the fate (determined by) Nudimmud (Ea) his
(=Tukulti-Ninurta’s) form is reckoned with the flesh of
the gods (3er ilani).

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 (salam) 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).*

*'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.

v

We move now to a discussion of the second of the two words under
consideration, toknit. The best available evidence for constructing
an understanding to account for MT foknit comes once again from
the LXX and Vulgate, each of which preserves a reading belonging to
the same general semantic sphere of toknit and tabnit. These render
ouowwolg “likeness, resemblance” and similitudo “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 toknit. The reading toknit
is certainly the more vexing of the two words in question. Unlike the
relatively ubiquitous hotam, the word toknit appears elsewhere in
the biblical record only in Ezek 43:10, an apparently corrupt text.
Despite the obvious textual problems, toknit in Ezek 43:10 seems to
signify a pattern or model.* The word toknit is conjectured to be
based on the root tkn, thought to mean “to regulate, measure,
estimate,” and in Ezek 43:10 it is used as the object of the verb mdd
“measure.”” As a result, toknit is commonly rendered
“measurement, proportion” or “example.”

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

% See LSJ, 1225 and The Oxford Latin Dictionary (New York: Oxford
University Press, 1982) 1764, respectively.

*The correct reading may be 101120, “its arrangement,” which appears in
43:11.

*BDB 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 hétam), his translation “completed signet” defies
explanation. This he acknowledges openly in his reticence to suggest
what the phrase might mean.* Similarly, NRSV renders toknit 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 conformance 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 toknit. Given that toknit is a
virtual hapax legomenon, 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 tabnit “image.”
The probability of misreading tabnit for toknit in the consonantal
Hebrew text is quite high on the grounds of a graphic confusion of %
and b. tabnit 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 Spolwcic
for MT ¢abnit, further indicating the plausibility of reading tabnit in
the Hebrew text.” It bears noting that the probability of a
misreading is even higher, given that tabnit and the root tkn appear
to lie within the same general semantic sphere of conformance to an
exemplar. Although the text-critical principle of lectio difficilior
recommends the less common reading foknit, 1 believe there is
sufficient warrant for accepting tabnit.

*Zimmerli cites the following as examples reflecting the underlying notion of
“correctness”: “to be right” (niphal) in 18:25, 29; “to put right” (pzel) in Isa 40:13;
“to determine the measure” in Isa 40:12; Job 28:25; and “to test” (gal) in Prov

16:27; 21:2; 24:12. (Ezekiel, 2.81, 91-2).

%7 Other LXX witnesses preserve G010
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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 Opowwolg and
similitudo, “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 dpowwoilc and similitudo, respectively, to
express what MT preserves as démiut, “likeness.” In two other
places in the LXX text of Ezekiel, Opowwois translates démi¢. 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
duowotlg almost always translates démat.”® And as already
mentioned, in the only other place where Spowwoilc appears in the
book of Ezekiel (that is, other than 1:10; 10:22; and 28:12), the Greek
text of Aquila renders Spowwoig for MT tabnit.” 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 dmocdpdyicpo Opowdoeog and Vulgate
signaculum similitudinis, which reflect the Hebrew construct
relation hdtam tabnit. 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 tabnit as
being in simple apposition (or parallel, in a sense) to hdtam (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 sélem and démit in

% In Dan 7:5 8polwoig translates Aramaic démah.

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

“* Cant 2:1 provides an example of a comparable construction, though
slightly longer and more obviously written in verse: *dni hdvasélet hassaron,
$63anat ha‘dmaqim, “I am a rose of Sharon, a lily of the valleys” (NRSV).
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Gen 1:26. The pairs sélem and démit, and hétam and tabnit 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 this, 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.”

A%

Ezekiel's use of the imagery of seal and likeness, homologous to that
of sélem and démiuit 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

‘! of. 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¢’6n ‘uzzékem),” reflects
similar imagery in Ezek 28:17, “your heart was proud (gabah
libbeka) 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 (3@mémi),” is reflected in Ezek
28:19, “all who know you among the peoples were appalled
(3améma) 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” (hithallakti betdkékem), 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 hétem toknit should be
emended to hétam tabnit and that it may be considered equivalent
to the terms sélem and démiit 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”

2 Note that the root gbh is frequently construed to be synonymous with
g’h (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.

“ “The Death of the King of Tyre: The Editorial History of Ezekiel 28,”
Love & 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 often 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.2 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 Ezekieland the
exiles a normal response to profound loss.3 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'T 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, Ezekiel (2 vols; AB; Garden City, New York: Doubleday, 1983,
1997) 1.15.

2 Others have noted this paradox; see J. Rosenberg, “Jeremiah and Ezekiel,” in The
Literary Guide to the Bible, ed. R. Alter and F. Kermode (Cambridge: Belknap Press of
Harvard University, 1987), 196.

3 Rosenberg, “Jeremiah and Ezekiel,” 200.
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Genre and Ezekiel

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 Ezekielas 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! I would argue that

* For a discussion of genre and methods of biblical interpretation, see J. Barton,
Reading the Old Testament: Method in Biblical Study (Philadelphia: Westminster, 1984),
chap. 1.

* A. Fowler, “Life and Death of Literary Forms,” New Literary History 2 (1971)
202.

¢ Fowler, “Literary Forms,” 205; cf. B. O. Long, / Kings, with an Introduction to
Historical Literature (FOTL 9; Grand Rapids: Eerdmans, 1984), 4.

"' W. Zimmerli, Ezekiel: 4 Commentary on the Book of the Prophet Ezekiel (2
vols,; trans. R. E. Clements; Hermeneia; Philadelphia: Fortress, 1979, 1983), 1.68-74; M.
Greenberg, Ezekiel, 1.1-6; L. C. Allen, Ezekiel (2 vols.; WBC; Waco: Word, 1990, 1994),
1.XXV-XXVI.

The one specific treatment of the genre of the book of Ezekiel as a whole is that of
R. Hals, in Ezekiel (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 definition 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 for 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, Isaiah 1-39, with an Introduction to Prophetic Lterature (FOTL 16; Grand
Rapids: Eerdmans, 1996), 16-18.

8 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:
44:91f; 46:11f. 16ff; 47:13ff.

9 Zimmerli, Ezekiel, 1.74.

10 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,
Images, Power, and Politics:  Figurative Aspects of Esarhaddon’s Babylonian Policy
[Philadelphia: American Philosophical Society, 1993]).

I See W. E. March, “Prophecy,” in Old Testament Form Criticism (ed. J. H.
Hayes, Trinity University Monograph Series in Religion 2; San Antonio:  Trinity
University Press, 1974), 170-73; Sweeney, Isaiah 1-39, 18-22.
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collections until the exile)2 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, Ezekielis 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 their 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).14 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.”'s 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.

12 R. P. Carroll, Jeremiah, A Commentary (OTL; Philadelphia: Westminster,
1986), 58.

13 G. Fohrer still provides the basis for studies of symbolic acts (Die symbolischen
Handlungen der Propheten [ATANT, 25; Zurich: Zwingli, 1953]); see, e.g., Zimmerli,
Ezekiel, 1.156-57; Greenberg, Ezekiel, 1.122-25; March, “Prophecy,” 172-73; and
Sweeney, Isaiah 1-39, 19-20.

14 Zimmerli, Ezekiel, 1.29.

15 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,!6
to the restraint of Zimmerli, who cautions against treating this account as a
transparent historical report.1” 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 exemple, 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 mourn: 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
mourns 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

16 Hals, Ezekiel, 175-76; see also Allen, Ezekiel, 1.60-61.

17 Zimmerli, Ezekiel, 1.156-57, 505. See also W. Eichrodt, Ezekiel, A
Commentary (trans. C. Quin; OTL; Philadelphia: Westminster, 1970), 342; D. L. Block,
The Book of Ezekiel (2 vols.; NICOT; Grand Rapids: Eerdmans, 1997) 788, 794.

18 Zimmerli, Ezekiel, 1.505-6.
19 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).20 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!

20 Only Eichrodt has drawn attention to the poignant reference to abandoned sons
and daughters (Eichrodt, Ezekiel, 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, Ezekiel, 1.339; Allen,
Ezekiel, 1.270-71; Zimmerli argues against a precise identification of the generations,
Ezekiel, 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.

2l By drawing attention to David’s cessation of mourning on the death of the
child born 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 Book of the Prophet Ezekiel (Cambridge Bible
Commentary on the NEB; Cambridge: Cambridge University Press, 1974), 166.




632 / SBL 1998 Seminar 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 for 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.2 The motif of donning
the turban usually appears in other literary contexts, for example, in the
description of the clothing worn by priests, or in accounts of election or
restoration to high office,? or in wedding imagery.?s These references
suggest that turbans signify high status. There is no indication that a turban
is ordinary headgear worn 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.2

Taking off a turban or putting one on has littleto 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).28 Similarly, priests don special

22 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, Ancient Israel [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 onset of mourning. G. A. Anderson,
A Time to Mourn, A Time to Dance: The Expression of Grief and Joy in Israelite Religion
(University Park, PA: Pennsylvania State Unversity Press, 1991), 47.

23 Ezek 44:18; Exod 39:28.

24 Zech 3:5.

25 Isa 61:10.

26 Critics have not compared the actions described in Ezek 24:15-24 to mourning
rituals described elsewhere in Ezekiel (Ezek 7:18; 27:30-31; cf. DeVaux, Ancient Israel,
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,
The Ritual Process: Structure and Anti-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,” (1p*rh), employed to describe the
sanctuary, establishes a word play with the term used in 24:17, 24 for
turban (p°r). 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 for them 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, Antiquities, 17.273, 280, who uses the motif of donning the diadem to indicate a
presumption to power. I am grateful to K. C. Hanson for 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.

Ancient Autobiography

Are there any ancient genres that can explain the unusual prominence
of the persona of Ezekiel in his book? One critic who has addressed the
centrality of the figure of Ezekielis 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

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

30 K. von Rabenau, “Die Entstehung des Buches Ezechiel in formgeschichtlicher
Sicht,” WZ (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, 4 History of Autobiography in Antiquity (2 vols.; trans. E. W. Dickes;
Cambridge: Harvard University Press, 1951), 5-6.

* T. Longman III, Fictional Akkadian Autobiography: A Generic and
Comparative Study (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 E. L. Greenstein, “Autobiographies in
Ancient Western Asia,” in Civilizations of the Ancient Near East (ed. J. M. Sasson et al; 4
vols.; New York: Scribner’s), 4.2421-23; W. W. Hallo and K. Lawson Younger, Jr., The
Context of Scripture: Canonical Comparisons from the Biblical World (Leiden: Brill,
1997), 477-82.  Inscriptions from Mesopotamia are both more composite and
fragmentary; hence genre classifications remain uncertain. See A. K. Grayson, “Assyria
and Babylonia,” Orientalia 49 (1980) 140-94, esp. 187-88; H. G. Giiterbock, “Die
historische Tradition und ihre Literarische Gestaltung bei Babyloniern und Hethitern bis
1200,” Z4 42 (1934) 1-91; 44 (1938) 45-149; E. Reiner, "Die akkadische Literatur," in
AltorientalischeLiteraturen (ed. W. Rollig; Neues Handbuch der Literaturwissenschaft I,
Wiesbaden: Athenaion, 1981), 1.151-210, esp. 177-80.

* Greenstein, “Autobiographies,” in Civilizations of the 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 Ezekiel and the near eastern examples of first-person
literature, the general resemblance between Ezekiel and this literature
becomes even clearer. The overall structure of Ezekiel 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.3s
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 genre.3” There is also a more scholastic, second-order
appropriation of the genre. In such cases, an author makes the genre

3 Another difficulty with Longman’s designation, “fictional 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).

35 Longman, Fictional Akkadian Autobiography, 55; cf. also Greenstein,
“Autobiographies,” in Civilizations of the Ancient Near East, 4.2423.

36 For a discussion of the building inscription genre and related building stories, see
V. Hurowitz, I have built you an exalted house. Temple Building in the Bible in Light of
Mesopotamian and Northwest Semitic Writings (JSOTSup, 115; Sheffield: JSOT, 1992),
esp. chaps. 2-4.

37 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.” 38
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.3®

Of the two possibilities, Ezekiel 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 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. 4!
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 for 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

38 Fowler, “Literary Forms,” 212.

39 Fowler, “Literary Forms,” 212.

40 Although building stories are extant in Israelite literature before the exile, it is
not likely that Ezekiel 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.

4 R. Borger, Die Inschriften Asarhaddons Konigs von Assyrien. (AfO Beih 9;
Graz, 1956) 11; D. D. Luckenbill, Ancient Records of Assyria and Babylonia (2 vols.;
New York: Greenwood, 1968; repr. 1927 edition), 2.639-687.

42 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,” J4OS 103 (1983) 35-42; and B.
N. Porter, Images, Power, and Politics.
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give a summary of a king’s military campaigns before describing a
particular building project,* 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.4s

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 Babylonianmotifs of kingship as well as the role of the
Babylonian god Marduk in his rise to power.4 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., ARAB?2.499-524, 689-700B.

4 4RAB?2.702, 706.

45 Porter, Images, Power, and Politics, 26.

46 Porter, Images, Power, and Politics, 93-94.

47 The question of the intended audience for building inscriptions is open to
debate. Since they were buried in the foundations of the buildingsto which they refer,
Oppenheim had argued that they were not intended to be dissemenated (A. L.
Oppenheim, Ancient Mesopotamia: Portrait of a Dead Civilization [Chicago: University
of Chicago Press, 1964], 147-49). That position has been re-evaluated in recent years. H.
Tadmor has argued that these texts served an apologetic function at the time of their
publication (“Autobiographical Apology in the Royal Assyrian Literature,” in History,
Historiography, and Interpretation: Studies in Biblical and Cuneiform Literatures (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
Civilizations of the Ancient Near 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, Form 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.4 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 people#? 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
buildings0

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 variabilityand expandability,
I believe, which makes it possible for the inscription to provide the basic
model for 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 for 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 Ezekiel and the inscriptions’ use
of the motif of the departure and return of the deity;2 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 Babylonianinscriptions, which provide a

the Royal Inscriptions of Shalmaneser III [Claremont: Institute for Antiquity and
Christianity, 1993]). For a helpful overview of this discussion, see Porter, Images,
Power, and Politics, 106-13.

8 M. Cogan, “Omens and Ideology in the Babylonian Inscription of Esarhaddon,”
in History, Historiography, and Interpretation, 76-87.

49 Cf. Porter, Images Power, and Politics, 100-103.

30 Porter, Images, Power, and Politics, 104.

I Hurowitz, I have built you a sure house, 312.

52 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,
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general framework for the structuring, not of inscriptional elements, but of
Israelite prophetic and priestly materials. Though the general outline of
Ezekiel 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," JBL 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 Assyria 1995: Proceedings
of the 10th Anniversary Symposium of the Neo-Assyrian Text Corpus Project (eds. S.
Parpola and R. 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: New Horizons in Literary, Ideological, and Historical Analysis (Rome:
Oriental Institute, 1981), 167.

* a-ge-a be-lu-ti a-pi-ru-um-[mja, Ba 22; in Borger, Inschriften Asarhaddons, 17;
ARAB2.659C. In a parallel version in K 2801, the royal tiara is a gift to Esarhaddon from
the god Anu; ARAB 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.

The Anti-royal Persona of Ezekiel

In Esarhaddon's Babylonianinscription, 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 for 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 agii (tiara) and apdru (to provide with a
headdress) in CAD. 1am tempted to wonder whether the phonetic resemblance between
the Hebrew p*r and the Akk. aparu, 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 agll as “crown,” CAD
notes that the translations "crown" and "tiara" "denote only the functional aspect of agi"
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 (miséneper) and crown (Stard) 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 for 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 Ezekiel, the royal figure is, of course, Yahweh. It is Yahweh
who reveals himself enthroned in the heavens and ruling over the four
corners 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 for 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).55 Ezekiel’srole is
by no means royal. By contrast with Lord Yahweh, he is ben adam, 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

55 Cf. Zimmerli, Ezekiel, 1.133-34.

56 For the connotation of *adam as "subject" or “commoner” and the implied
contrast between melek and adam, see especially V. P. Hamilton, ’dm, NIDOTTE 1.262-
66.

The expression ben Gdam is used in such a formulaic manner in Ezekiel 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 “adam), 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,
«¥dam Mensch” THAT 1.41-57; and V. Maass, ‘adham,” TDOT 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 ben’addm
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 “Gddm, and not “el”
(Bzek 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 *addm.
At the end of Ezekiel 34, for example, in a passage which is generally
understood to be corrupt because the term ‘adam 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 adam: “You are my flock,
the flock of my pasture; you are ‘addm; I am your God” (*adam ’attem ’ani
‘elohékem; Ezek 34:31).

If the persona of Ezekiel has been influenced by the royal persona in
the Babylonianinscriptions 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’ddam.
As ben ‘adam, Ezekiel does not assume an exalted position above the exiles;
rather, he models for them what it means to be *adam. By contrast with
Esarhaddon, who alone wears the turban, Ezekielis 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

' LM. Duguid, Ezekiel and the Leaders of Israel (VTSup, 56; Leiden, New York:
Brill, 1994) 10-57; J. D. Levenson, Theology of the Program of Restoration of Ezekiel 40-
48 (HSM, 10; Missoula, Mont: Scholars, 1976) 57-69.

58 See especially Levenson: "Messianic theology does not entail an endorsement
of imperial power in Ezekiel's theology but has been severed from its politico-
mythological matrix" (Theology of the Program of Restoration, 67).

¥ Zimmerli, Ezekiel, 2.211; Allen, Ezekiel, 2.158; Greenberg, Ezekiel 2.704.
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make things right again. In Ezekiel, by contrast, individualresponsibility is
required, even demanded (Ezek 18; 36; 40-48). This responsibility is
defined in two ways: first, in recognition that humans are *addm 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
(efs Bzeke 20:011 313 5211

Conclusion

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 for 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 Ezekiel with Esarhaddon's Babylonian inscriptions would
rather indicate that the real surprise of Ezekiel 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 Ezekielas a sign (Ezek 24). In Esarhaddon's
inscriptions, signs and portents are suprahuman; s by contrast, in Ezekiel,
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 Ezekieland 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 Ezekiel's 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 Ezekieland 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 Ezekiel

The Babylonian Inscriptions of Esarhaddon’

Esarhaddon’s Inscription
Self-identification of Esarhaddon (1)

Evil 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)2

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)

Ezekiel
Self-identification of Yahweh, in vision (1)

Yahweh appoints Ezekiel as nabi , who acts
as “sign” (2:1-5:4)

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 for rebuilding: Esarhaddon
gathers the builders, makes the plans (18-24)

In a good month, on a favorable day,
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 anduraru,
kidinnu, and subaru rights of the people,
regathers those who had been sold into
slavery, gives back stolen property, clothes
the naked, restores zakatu, and establishes
entrances to city on all four sides, so that
Babylon’s inhabitants may return (&570)

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

In the twenty-fifth 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 nds{ establish justice for the people
(45:7-12); sacral laws establish guidelines
for 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, Die Inschriften Asarhaddons Konigs von
Assyrien (Afo Beih 9; 1956).

? This motif is in recension B, which was found in
Nineveh.
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A SOCIO-RHETORICAL READING OF JOHN’S GOSPEL.

Gerhard van den Heever

University of South Africa

ABSTRACT

Vernon Robbins in his Tapestry of early Christian discourse and in Exploring
the texture of texts has argued that socio-rhetorical 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-rhetorical 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 Vernon Robbins on the method of socio-rhetorical analysis of
Scripture, especially his monographs Tapestry of early Christian discourse and
Exploring the texture of texts, will remain for many years the benchmarks
against which all applications of rhetorical method to biblical texts will be

measured.
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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 yarn 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 — 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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‘simul-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-
rhetorical 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-patterns, 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-rhetorical method works well when the
examples used are taken from argumentative material (the method is illustrated
in The tapestry of early Christian discourse 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 example, 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 Gérard Genette it has become commonplace to distinguish three aspects
of narrative reality (Genette 1980: 27). On the one hand one has the narrative
content (story), 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 about 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 biblical texts and the world of
which they were part and to which they refer? And how do we imagine the
‘message’ of the biblical 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 — ‘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 event.®
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 [ have indicated in note 5 above). Not
only should the focus be on the ‘base story’ (Genette’s histoire/story, Bal’s
geschiedenis/fabula or Rimmon-Kenan’s story) but also on the discourse, or
the way the story is told (Genette’s récit/narrative, Bal’s verhaallstory, or
Rimmon-Kenan’s text). 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 ‘I am’ 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 become 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 Metaphern’ (Weinrich) becomes relevant: no two
readers will 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 History and theology in the
Fourth Gospel [1968/1979] and Jerome Neyrey’s An ideology of revolt. John's
Christology in social-science perspective [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 (John’s Gospel in new perspective. Christology and the
realities of Roman 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

"I, Finally, Morris elects (as most commentators on the purpose of

Christianity
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 and 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'?,

213

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 (New perspective) both take the gospel
to express social 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 Judaism."” 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 in
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 like Ephesus. Since I have argued all 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 in the very terms 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 —
hypantesis — which 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 ritual in the cult 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 19:1ff 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 Van Tilborg 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 cultic
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 in John like
monogenes, 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 imperial power. As a first century papyrus says: ‘What is
a god? Ti kratoun — that which exercises power.” From the first tentative
appropriations of the title ‘god” its recipients grew bolder and more and more
uninhibited so that by the end of the century Domitian could insist on being
addressed as dominus et deus, 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: T am Isis, tyrant of every land...

1.25: I broke down the governments of tyrants...

1.40: I am the Queen of war...

1.48: I set free those in bonds...2

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 self-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
heis 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 in 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 in 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, monogenes, 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 Israel’. This is the sense I make of inscriptions found at the
synagogue of the Samaritans at Delos, who consistently called 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 (I: 478—479) describes the role Herod (later
‘the Great’)®® 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 (Narratology: introduction to the theory of narrative. 1985) and
Shlomith Rimmon-Kenan (Narrative fiction: contemporary poetics. 1983) are:

Genette: Bal: Rimmon-Kenan:

histoire/story fabula story

récit/narrative story text

narration/ text narration
narrating

*In line with this view of the threefold distinction of aspects to narrative, one should locate
the rhetorical situation outside 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, ‘A 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).

> 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:
Story 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: Literary criticism and the gospels. The theoretical challenge, 1989, pp 56—68.

“ 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 modern 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 Journal of Speech, Communication Quarterly, Central States
Speech Journal, Western Speech, Southern Speech Communication Journal, The Journal of
Communication to name really but a few. See for an extended discussion Brock, B L, Scott,
R L & Chesebro, ] W (eds). Methods of rhetorical criticism. A twentieth 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, Sprache in Texten (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 and interpretation. New approaches in the
criticism of the New 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), Cooperating
with written texts. The pragmatics and comprehension of 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, cf 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
understanding(1980), in the series Research in text theory; Hans-Jiirgen Eikmeyer & Hannes
Rieser (eds), Words, worlds and contexts. New approaches in word semantics (1981) also
in the series Research in text theory, and Annely Rothkegel & Barbara Sandig (eds), Text-
Textsorten-Semantik. Linguistische Modellen und maschinelle Verfahren (19..). An
application of text pragmatics to biblical exegesis can be found in Hubert Frankemdlle,
Biblische Handlungsanweisungen. Beispiele pragmatischer Exegese (1983) with many
references to literature in the field of Textwissenschaft. 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 Gospel and through John's use of language concluded that the Johannine community
was ‘a maverick Christian group’ (John’s: The maverick Christian group. The evidence of
sociolinguistics, BTB 24 [1996] :167—182). On the relation between rhetorical criticism and
modern text theories, see the overview of Wilhelm Wuellner, Rhetorical criticism and its
theory in culture-critical perspective: the narrative rhetoric of John 11, in Hartin & Petzer
(eds): 171—185. According to Wuellner, one of the senses in which the term ‘rhetorical
criticism’ has come to be used is ‘the rhetoric of a given biblical text, where rhetoric stands
for the aspect of the text as a whole, or text as an integral act of communication and appeal
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, ¢) 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 in 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 in 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.

6.1 have discussed the metaphorical nature of the gospel in greater detail elsewhere (Van den
Heever 1992).

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.
8 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.

19 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 will always be divided, especially if a text is not resolutely read in
terms of its communicative context and not as disembodied theological treatises.
Symptomatic is Morris’ judgement on the issue: ‘Since precisely opposite conclusions have
been drawn from this evidence, the argument clearly rests on no certain basis’ (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.
!> References to Jesus and his movement and teaching replacing that of John the Baptist,
egl:8,1: 19—23, 29—31; 3: 25—30; with Acts 19: 1—7 providing the context.

1 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 g5:19—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.

1% See the universalist perspective of the author with his emphasis on the world: 1: 9:1529;
3:17; 12: 32 — the ‘Greeks’ in the latter episode should be taken to mean Gentiles, not
Greek-speaking Jews, according to Brown.

"7 “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 Reading John in Ephesus (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.

#- 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,

* This has been studied exhaustively, cf Danker. See also the study by Kearsley in New
Documents illustrating early Christianity 7: 233—241.

%2 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 Israel/King 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.

31 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.

241t is to these ‘I am’ sayings of the Isis aretalogies that we should look to as parallels for
the ‘I am’ sayings of the Gospel of John.

2. Witness the inscription erected £129 CE in honour of the proconsul Falco by Samaritans
from Neapolis (Sebaste) (Van Tilborg 1992: 105).

2. Note 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 Christ, exemplified in the death, burial and resurrection that
inaugurated the "last days" (cf. 2 Cor 5:19), was the establishment of a new
community.2 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 otavpdc ['cross"] or
oteopbw ["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 terminology of argumentation. Ernst
Kédsemann 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 rhetorical tool
of argumentation. Therefore, cross terminology for Paul is primarily the
terminology of contestation.s Paul employs it to articulate his own position

1 The kerygma 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).

3 J. Christiaan Beker, Paul the Apostle: The Triumph of God in Life and Thought
(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.

4 Perspectives on Paul (Philadelphia: Fortress Press, 1971), p. 36.

5 Kdsemann, 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.
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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
rhetorical 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
modern Pauline studies it has come to mean "the hub of theology, in the

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

7 This is one way to translate Adyoc tod arevpod (1 Cor 1:18). The translation
is intended to emphasize the discursive or rhetorical element of the phrase.

8 Beker, Paul, 208.

9 Charles B. Cousar, A Theology of the Cross: The Death of Jesus in the Pauline
Letters (Minneapolis: Fortress Press, 1990), 7-9; cf. Luther'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."1© 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, Adyoc tod
otevpod. This can be translated as "message," "word," or "discourse of
the cross." Paul employed this message of the cross in his mission and
preaching among the Gentiles. But the discursive 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!3 or at other times it is God who gives.14 Sometimes
the death imparts significance to the individual.!s The death of Jesus can
also be linked to the resurrection,6 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" (iAxot#iplov,

10 Ulrich Luz, "Theologia crucis als Mitte der Theology im Neuen Testament,
"EvTh 34 (1974): 116-141; 116.

11 Martin Kihler, "Das Kreuz: Grund und Mass fur die Christologie" BFCT 15
(1911): 10-19. Wolfgang Schrage, "Das Verstindnis des Todes Jesu Christi im Neuen
Testament," in Das Kreuz Jesu Christi als Grund des Heils, Fritz Viering ed.,(Giitersloh:
Gerd Mohn, 1967), 67-68; H.W. Kuhn, "Jesus als Gekreuzigter in der friichristlichen
Verkiindigung bis zur Mitte des 2. Jabrhunderts," ZThK 72 (1975): 1-46; Lutz, 116-141.

12 Cousar, 21.

3 Gal 2:20; repaBivrog Ewotdy dmép duod (“he gave himself for me").

14Rom 8:32; &AM Omép UGV ndviwv mepédwkey [Ocbg] adTov
{"But God gave him over for us all").

'51Cor 8:11;0 &BeAdoc 81”7 Bv Xprotde dméBavev ("The brother for
whom Christ died").

16 Rom 4:25; 8¢ mepedifn B1d td mupenTapete UGV kel fyépbn
816 thv Sikeiwolyv IRV ("who was handed over for our trespasses and was raised
for our justification").

I7Rom 3:25;Bv npoéBeto & Oedg 1Awatfiprov ("whom God put forth as an
atonement").
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oipe; Rom 3:25) and very simple language such as "die” (Bdvatog; 1
Cor 15:3).18

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” (dmép, mepl,
"on behalf of"). Whereas "death" and "dying" (Bdvatog, AmoBVoKELV )
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.20 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.2!  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" (omfikooc wméypr Bavdroo, Bavdroo B
otavpod).2 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

182 Cor 5: 14; 6lg dmép mdviwv enéfavev ("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.

19 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 in the cross
of our Lord Jesus Christ, by which [51 098] the world has been crucified to me, and I to
the world." Here is one possible instance of a sacrificial formula being used in connection
with cross terminology.

21 Beker, 198.

22 See footnote 5.

23 B g, a formulaic sequence as in the death and resurrection ("died and was
raised"). The word death (8ctveTog ) 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: EAYTON EKENAQEZEN," NovT 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” (elc TV
Bdvatov adtod éfuntiobnpev [v. 3]). Cross terminology is
employed at v. 6 to express the symbolic crucifixion of the old humanity of
the believer together with Christ: "Our old humanity has been crucified
together with him" (& peAwiés UGV EvBpwnoc TUVETTALVPWAN).
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.2s

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 exclusively 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.2s

The Contexts of the Cross Terminology

25 Cross terminology appears in the Gospels primarily in the passion narratives, or
in verses pointing toward the passion.

26 About 15 times in Paul. This is relatively modest usage in comparison to its
significance in modern interpretation. Cf. Cousar, P28
27 Cousar, 21, [emphasis mine].
28 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."% 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, Késemann 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.s! 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, Kdsemann argues that it loses its force and vitality when employed in
non-polemical contexts. He states,

[Tlhe 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," JSNT 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.""

30 Barclay, 73.

31 Kdsemann, 36.

32 Tbid. Kisemann 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.3 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.34 The means by which Paul exploits the rhetorical power of cross
terminology is through the use of three modes of proof, Efoc, mdBoc, and
Adyog. 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.3s

It is to Aristotle that we must look for a definition of the three
modes of Proof.3 Ethos (fiBog) 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 theologia." Ibid., 59

33 Peter Stuhlmacher, "Eighteen Theses on Paul's Theology of the Cross,"
Reconciliation, Law and Righteousness (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; 1:18ff,, 231f.,'30; 2:2,'8;'2 Cor. 4: 71t 12:7ff:;
13:4), and with the Christian nomism threatening in Galatia (cf. Gal. 2: 19-20; 3:ff, 13
5:11; 5:22ff. ; 6:12, 14, 17)." (156) I would add Philippians, especially, chapter 3 to the
polemical context of the cross.

34 Litfin, 220; Stephen M. Pogoloff, Logos and Sophia: The Rhetorical Situation of
I Corinthians (Atlanta: Scholars Press, 1992), 99.

35 Mario M. DiCicco, Paul's use of Ethos, Pathos, and Logos in 2 Corinthians 10-
13 (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 [Mryoc] 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 fiBoc
of a speaker established in his presentation helps to determine the outcome
of his argument.?

Pathos (m&Boc) 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 (Adyog) 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."? 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
Adyoc 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.

38 Ar. Rh. 1.2.4.

39 DiCicco, 104; cf., 37-38.

40 Ar. Rh. 1.2.3; 1.2.5; cf. DiCicco, 113.

41 Ar. Rh. 1.2.5.; cf. DiCicco, 113.

42 Ar. Rh. 1.2.5; DiCicco, 188.

43 DiCicco, 188, “Rhetorical reasoning is not a strict science. It is a Sovauic, a
faculty or art of demonstrating the true or apparently true on any given subject.”

44 The early church fathers also had to address the issue (Augustine and Lactantius).
Michael A. Bullmore, St. Paul's Theology 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.#s For Paul the gospel must be presented without
recourse to “persuasive words of wisdom,” i.e., rhetorical ornamentation
(I 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 miotTig, 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 mioTic 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.

4Bullmore, 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,® or the Greco-Roman rhetorical
tradition.®® The term which gives rise to these approaches is the phrase
godpie Adyoo.5! 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.® 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 go¢io Adyov and "[Plaul's statements
about his modus operandi as a preacher is the broad and persuasive
rhetorical tradition which played such an important role in first century
society."s4

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.’s Bullmore's proposal is that it was

48 Cf. R. Mcl. Wilson, "How Gnostic were the Corinthians?" NTS 19 (9172-73):
65-74.

49 Richard Horsley, "Wisdom of Words and Words of Wisdom in Corinth," CBQ
39 (1977) 224-39. Cf. Hans Conzelmann, A Commentary on the First Epistle to the
Corinthians (Philadelphia: Fortress Press, 1975), 34, 45. According to this teaching the
faithful were to take their example from the exalted Lord.

50 Litfin, 3 n. 8.

51 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.

53 Paul is most likely reflecting on the Greek rhetorical tradition. Litfin, 14ff.

54 Litfin, 3-4, 244.

55 Bullmore, 13-15.
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against the Corinthian's love affair with rhetorical 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 cgo¢ic
Adyoo calls forth the Adyoc tod oteoped ("the message or discourse of
the cross").

How does Paul use the terminology of the cross to establish his
character (fiBog)? 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 communitys’ 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.ss
This made Paul one among many teachers and, perhaps, not even the
wisest.  Paul used the Adyoc tod otwvpod 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 (f{8oc) 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

36 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." NovTest
29 (1987): 137-49; 146, 149) that there is a special kind of rhetoric Paul attacks, and
against Peter Marshall ( Enmity in Corinth: Social Conventions in Paul's Relations with the
Corinthians (WUNT, 2; Tiibingen: 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.

57 Pogoloff, 73, states that traditionally contests in verbal wisdom could cause
divisions.

38 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
thetoric. 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.

3 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 Adyoc  Tod
ogtaopod in 1:18-31. Verse 17 sets up Paul's strategy by contrasting the
cross of Christ (gtavpdc tod Xprotod) with the eloquence of words
(codie Adyov). Paul says: "Christ did not send me to baptize but to
proclaim (edayyeAifeoBa169) the gospel, and not with eloquent wisdom
(codie Adyov), 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.6! These three constraints are related by the issue of gopie Adyov.
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 ad hominem argument in 1:26-31. He
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,

60 Paul uses terms to describe his preaching activity (edayyeMiw, xopdoow,
KETAYYEANW, paptopéw) that avoid association with Greco-Roman rhetorical

practices (except for neiBw ). Litfin, 195.
6l 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 their 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 modus
operandi.> Paul reminds the Corinthians of his preaching style when he
arrived. His message was not in "lofty words or wisdom" (dmepoytv
Adyao 1 godicg) when he proclaimed (xeTeyyéAAwv) the mystery of
God (v. 1). But he decided to know nothing among them except Christ and
him crucified (Xpiotov xei todrov éotwvpwpévov, v. 2). Paul
attempts to establish his ethos in this section by appropriating for himself
terms Adyog, godie, and the mystery (pootipiov) of God through the
terminology of the cross (Xp1otov éotavpwpévov).

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
thetorical 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).63 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 {meiBoic) words of wisdom, but in the
demonstration (€mofeife1) of the spirit and power (§8vap1c), so that the
Corinthians faith (#iotic) 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 Paul's appearance as a preacher was the opposite of the cultural rhetor. Paul's
delivery was with "fear and trembling." 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 (migT1ig), 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 (codiav
§& AaAoSuev)s but it is only understood by the mature (veAeio1g).5 He
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 (Botadpwoav) 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.

64 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.

65 Speech was the way in which the wise were to be appraised in Greco-Roman
rhetorical culture. Litfin, 69, 96.
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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 (co¢ie ), and Paul advances the
cross to reverse the wisdom claim of the Corinthians.s¢ 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
(3:1-3). 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 (coddc) 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."s” 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,

6 Both Paul and the Corinthians are committed to godia but their views are
diametrically opposed. So¢ie 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 were 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 Christ" 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 attack.®® 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 10-13.7° 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
(vemelvie, 10:1), walks according to the flesh (katd odpre, 10:2), is
bold (Beppoc) from the safe distance of letters (10:2), does not belong to
Christ ([09] Xp1otod elver, 10:7), is weak (¢oBevfls) and his speech
contemptible (Adyog étovBevnuévoc, 10:10), is lacking powerful

68 Because Paul rejects the cultural values wedded to rhetoric. Pogoloff, 121.

69 Pogoloff, 119-20.

70 Who the opponents were, their theology, tradition, rhetorical training and
purpose see Victor P. Furnish, /I Corinthians (Garden City; NY: Doubleday, 1984), Dieter
Georgi, The Opponents of Paul in Second Corinthians (Philadelphia: Fortress Press, 1986)
and Jerry L. Sumney, Identifying Paul's Opponents: The Question of Method in 2
Corinthians (Sheffield: Sheffield Academic Press, 1990)..
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physical presence (Fepoveie tod odpatoc doBeviig, 10:10), is
untrained in speech ( 11tng To§ Adyw, 11:6), not exhibiting the signs,
wonders and mighty works of an apostle (t&. onuele [kel TEMpUTE
xel Sovdpig] tod dmootéhov, 12:12), is crafty (revodyocg, 12:16),
inferior to the super apostles (boTepnxéval TBv  dmepAiav
&noatéMv, 11:5), and does not exhibit the evidence of Christ speaking
to him Boxiud..t08 év [wdrdd] Awrodvroc Xproted, 13:3).71 These
missionaries, whose activities Paul sought to counter aggressively, held that
apostolic mission and praxis should exhibit the transcendent power of the
exalted Christ.”2 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 mepiotdoelg, 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).74

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"

71 DiCicco, 78, 82.

72 Jewett, Robert. "Conflicting Movements in the Early Church as Reflected in
Philippians,” NovT 12 (1970): 362-90; 368.

73 Before addressing the opponent's claim, he had to establish his fiBog as a man of
8pdvnoig, dpets, and edvole, the sources from which fiBoc arose. (Ar. Rh. 2.1.:5)
DiCicco, 78.

74 DiCicco, 84.

75 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, Cracks
in an Earthen Vessel: An Examination of the Catalogues of Hardship in the Corinthian
Correspondence (Atlanta: Scholars Press, 1988), 203. Paul employs it as proof of his
calling and reality of virtue. DiCicco, 91.
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(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
(Q=15)ae

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 Christ speaks
in him, but most profoundly through his suffering. Even after experiencing
an exaited 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
(zedeltat) in weakness" (12:9).”7 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 (BoTavpiBn) in weakness (doBeveiag), but lives
(1) by the power (Bovdpews) of God." The first part of this verse
could even be translated, "He was crucified a weakling..."7

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 discourse.” He combined cross terminology with the idea of

76 DjiCicco, 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 fortiori 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 Second 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 first 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.s
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.3! 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 (do8évere T oaproc, 4:13-14).52 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: "T am
astonished 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

80 Synkrisis (ao'ykp{crlg) is a means of amplifying one's virtues and achievements
and depreciating those of another. Marshall, 325. For Paul this has the effect of creating
"polar opposites”. See Elizabeth A. Castelli, Imitating Paul: A Discourse of Power (Atlanta:
Westminster Press, 1991), 134-35 (who is followed by Timothy C. Geoffrion, The
Rhetorical Purpose and the Political and Military Character of Philippians: A call to Stand
Firm (Lewiston, NJ: Mellen Biblical Press, 1993), 152-57) who argues that Paul uses his
example against his opponents' to create "polar opposites."

Slovotaopiw, 2:20, otaopdc, 5:11; 6:12; 14; and gravpdw, 3:1; 5:24; 6:14. 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.

82 Paul's weakness (¢08evéie) 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).83 The Galatian's
defection was so complete (3:1-5)8 that it left Paul astonished (1:6),
disappointed (4:11) and perplexed (4:20).85 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 of
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, 2:11ff).% 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

83 Johan S. Vos, "Paul's Argumentation in Galatians 1-2," HTR 87:1 (1994):
1-6; 2

84 For 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),
1132

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.88 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 Christ; 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 pattern of a
cruciform existence.® This also allows him to articulate the eternal 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,

87 Nicholas D. Gould, " 'Servants of the Cross': Cross Theology in Philippians,"
RQ 18 (1975): 93-101 is interested in the theology of the cross, but he does not incorporate
Phil 3 into his discussion. He explores only the theological significance of the Christ
Hymn in 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.

88 George B. Caird, Paul's Letters from Prison (Oxford: Oxford Univeristy Press,
1976). John J. Gunther, St. Paul's Opponents and their Background: A Study of
Apocalyptic and Jewish Sectarian Teachings (Leiden: E. J. Brill), 2-4 for a chart of no less
than 18 proposals as to the identiy of the opponents.

8 See note 24.

9 Gordon Fee, Paul's Letter to the Philippians (Grand Rapids: Eerdmans, 1995),
104.

o1 Wayne Meeks, The First Urban Christians: The Social World of the Apostle Paul
(New Haven: Yale Univerisy 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.®2 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" (¢ xomelite ) 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 (téAoc) for those who remain faithful.
Paul wants to show that the destiny (téAoc) of those who walk in the
pattern of the cross is to reach the ultimate eschatological goal of
completion/ perfection (zeAe1dw, vv. 20-21). But the end (téAog) 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 Philipperbrief (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
. Paul accepts a self designation as weak, humble, suffering
. The cross effects low status in the world
. The cross effects a reveral of values, opinions, perceptions
- The cross polarizes Paul's position from his opponents
- 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 College

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 biblical 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.l But when Paul wrote to his churches, his purpose was

1Djetrich-Alex Koch in particular has called attention to the evidence for
Paul’s intensive studies in the Jewish Scriptures: “Je stirker Paulus sich
veranlafit sieht, seine eigene Position theologisch zu kldren, 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.

Arhetorical 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 Beschiftigung mit der Schrift und ihre Verwendung
in seinen Briefen” (Die Schrift als Zeuge des Evangeliums [Tiibingen: Mohr,
1986] 101; cf. 98-9). Richard Hays makes a similar point (Echoes of Scripture in
the Letters of Paul [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, in 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 7:1-8:18,2 @or 3:7-18,
5:1-21, Rom 1:18-32, 5:1-8:30, 12:1-16; cf. Phil 3:1-21, 1 Thess 4:1-12, 2 Thess 2:1-
12). On the other hand, many of his quotations appear in contexts that bear
little relation to those “central issues of the faith” that are said to have
motivated Paul’s studies in the Jewish Scriptures (e. g., 1 Cor 2:16, 9:9, 14:21, 2
Cor 4:13, 8:15, 9:9, Rom 14:11, 15:21).
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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 modern 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

3The 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. Orat. 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
typically 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 imbalances 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 swayed
neither by prejudice or influence, simply because it seemed the most
honourable or honest thing to say” (5.37). Maxims can also be useful because
they have “carried conviction of their truth to all mankind” (5.41). This is as
far as the ancient sources take us.

4For example, the index of the classic work by Chaim Perelman and L.
Olbrechts-Tyteca, The New Rhetoric: A Treatise on Argumentation (Notre
Dame, IN: U. of Notre Dame Press, 1969), lists four references (in 514 pages!)
to the subject of “quotations,” all of them quite brief.

SNew Rhetoric, 308.

6Dick Leith and George Myerson, The Power of Address: Explorations in
Rhetoric (London: Routledge, 1989) 124.

7In his book Persuasion (Englewood Cliffs, NJ: Prentice-Hall, 1983), Robert
Bostrom describes the detailed experiments of James McCroskey, who
demonstrated that appeals to evidence could be quite effective for speakers
who were perceived as having low- to medium-credibility by the audience,
but were of minimal help for a high-credibility = speaker (146-50).




704 / SBL 1998 Seminar Papers

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.”8

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.”? 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.l0 In cases where the speaker is already

viewed favorably by the audience, quotations from a source deemed
reliable by both parties can serve to highlight 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).

8New Rhetoric, 307.

9Kenneth G. Hance, David C. Ralph, and Milton ]J. Wiksell, Principles of
Speaking (3d ed.; Belmont, CA: Wadsworth, 1989) 88.

il Perelman, 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.”11 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

_— OO

11Perelman, New Rhetoric, 496. In other words, quotations can serve to
enhance the speaker’s ethos, a key concern of rhetoricians at least since
Aristotle.

12Perelman, New Rhetoric, 177. In classical terms, this is an appeal to pathos,
Aristotle’s second mode of persuasion.

13A full response to these questions will appear in a book-length study that is
currently in progress. Some of the methodological questions are discussed in
Christopher D. Stanley, “The Rhetoric of Quotations: An Essay on Method,”
Early Christian Interpretation of the Scriptures of Israel: Investigation and
Proposals (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.”15 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 Novum
Testamentum).

145ee 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 Lloyd 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.l9 Rhetorical speech is thus

16C0ntext, 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.

17Context, 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
]frobable (Context, 119).

8This 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”
SThe Realm of Rhetoric [Notre Dame, IN: U. of Notre Dame Press, 1982] 19).
9As 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’ purposes.”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.2l 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.
21C0ntext, 64. Because of his situational view of rhetoric, White insists that
“in estimating rhetorical intent, it is neither necessary nor desirable to use
Esychoanalytical approaches” (73).

2Context, 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:

. The potential for modification of the urgency;

. The capacity of the readers /listeners to alter the urgency;

. The readiness of the readers/listeners to be influenced;

- The occasion—the immediate circumstances in which the
communication takes place;

- Relevant aspects of the persuader’s self-system; and

. 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

23This 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).
According 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 in the configuration (cf. Demosthenes). Moreover, “congruence”
can be evaluated in terms of “degrees,” whereas “effects” are an all-or-nothing
enterprise.

24Context, 1.7
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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 audience26 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.2”

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 for themselves 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).

6White 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. From 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

28Qver 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.

OAs 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 all 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

3lwWolfgang 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.

32According 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

33In an often-cited article (“The Basic Functions of Quotation,” Sign,
Language, Culture (ed. A.]. 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.

4For 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.

35For example, Paul may have wanted to leave the door open for multiple
interpretations, or he may have felt that the text was clear and 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? Areview 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.

37The 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,” BIOSCS 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
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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 Early Christianity [ed. Martin Jan Mulder; Compendia Rerum
Iudaicarum II/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, The
Birth of the Codex (Oxford: Oxford University Press for the British Academy,
1983); E. G. Turner, Greek Manuscripts of the Ancient World (Princeton:
Princeton U. Press, 1971) and The Typology of the Early Codex (Philadelphia:
U. of Pennsylvania Press, 1977); Harry Y. Gamble, Books and Readers in the
Early Church: A History of Early Christian Texts (New Haven: Yale U. Press,
1995); and the various entries under “Buch” in Reallexicon fiir Antike und
Christentum (1954).

380n 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, The Social Setting of
Pauline Christianity (Philadelphia: Fortress, 1982); Wayne Meeks, The First
Urban Christians (New Haven: Yale U. Press, 1983); Abraham Malherbe,
Social Aspects of Early Christianity (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.4l 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

40For evidence concerning the common practice of note-taking in antiquity
and its significance for the apostle Paul, see Stanley, Paul, 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 Literature (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?” Reflections of Women in Antiquity
(ed. Helene P. Foley; New York: Gordon and Breach, 1981) 219-45.

42Gamble, Books, 2-11.

430n 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 If 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

440f 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., Greek 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).

46For 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. Aslong 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

47The 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 modern 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 vv. 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

48For more on this point, see Sternberg, “Proteus” (note 46).
49A 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
faith.” 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 vv. 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

position.51 The two quotations from Genesis (vv. 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 vv. 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

S1These three effects correspond broadly to the appeals to pathos, ethos, and
lo;os 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. 89, 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.5>3 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.>>

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.

S4For 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
Paul’s 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 (vv. 10a, 11a, 12a, 13a) and then
quoting Scripture in support of his assertions (vv. 10b, 11b, 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 vv. 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 in vv. 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), there is no
evidence that they had used any of the verses that Paul cites in support of his
position. On the other hand, it is equally possible that Paul himself first
called attention to the law/faith issue as a fundamental problem with their
position. It certainly would not be unusual for Paul to attack a concrete
problem by underlining what he sees as the fundamental principle at stake—
see Gal 1:6-9, 2:14-21, 5:2-4.
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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 Ethos
Greg Carey, Winthrop University

Stephen O’Leary has demonstrated that authority is an essential topos
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 s0?” 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 ethos.”

! Stephen D. O’Leary, Arguing the Apocalypse: A Theory of Millennial Rhetoric (Oxford:
Oxford University, 1994).

? Ibid., 203.

? At a secondary level, it may involve claims to a singularly valid interpretation of revealed

texts.

731




732 / SBL 1998 Seminar Papers

Narrative Ethos

We may define ethos (h60s) as a speaker or author’s self-representation
in the attempt to earn an audience’s trust and goodwill. Ethos, then, is an
attempt to grasp power, the authority to represent oneself and the world in a
given rhetorical situation.

The model of narrative ethos derives from three sources: the Greek and
Latin rhetorical tradition and its modern 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 ethos. Its insights would
appear to be an appropriate starting point for a study of Greek apocalyptic
literature, like the New Testament apocalyptic literature, Hermas, the
Apocalypse of Peter, and the Christian Sibyllines. 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.

Greek and Latin Ethical Practice
Greek and Latin rhetorical theorists recognized that ethos was an

essential element of persuasive speech.” While one may trace the development

4 For this reason, the groundbreaking work by Bruce J. Malina and Jerome H. Neyrey
(Portraits of Paul: An Archaeology of Ancient Personality [Louisville: Westminster John
Knox, 1996]) has not been particularly helpful to this study. Apocalyptic discourse is rarely

as direct about ethos as are the encomia and public defense speeches.

5 Aristotle, Rhet. 1.2.3-4; 1.3.1; Cicero, De. Or. 2.114-15, 178-84; Quintilian, Inst. Or.
4.1.5-35; 6.2.8-19; 12.1.1-3; Rhetorica ad Herennium 1.5.8.
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of ethos in ancient theory and practice,® for 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 Rhetoric (edited about 341 BCE),
Cicero’s De Oratore (54 BCE), the Rhetorica ad Herennium (around 84 BCE),
or Quintilian’s Institutio Oratoria (around 94 CE).” But these texts reveal
more than abstract theory produced by Greek and Roman elites. Occasions for
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
ethos 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” (Inst.
Ornl 25 12):

The handbooks agree that ethos performs an essential function in any
speech act. Aristotle laid the groundwork for this view by naming ethos along
with Jogos, an argument’s rational force, and pathos, its emotional effect upon

the audience, as the three categories of argumentative proof (TioTels; Rhet.

¢ As does Jakob Wisse, Ethos and Pathos Jrom Aristotle to Cicero (Amsterdam: Adolf M.
Hakkert, 1989).

7 Dates taken from George A. Kennedy, Classical Rhetoric and Its Christian and Secular
Tradition from Ancient to Modern Times (Chapel Hill: University of North Carolina, 1980).

8 Rhet. 1.1.1; De Or., 1.32.46; Inst. Or. 1.10; ad Her. 1.1.1-1.2.2). Cf. Brian Vickers, In
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.

1% Cited in Kennedy, Classical Rhetoric, 102; cf. Vickers, In 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 it” (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 Inst. Or. 5.19.29-31) in Vickers, Defence of
Rhetoric, 77. The correct reference is 5.14.29-31.

12 Mores, the word which, according to Quintilian, usually translates fifcos (6.2.8-9).
1 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 for understanding how ethical theory developed over time.

15 Wisse, Ethos and Pathos; Richard Leo Enos and Karen Rossi Schnakenberg, “Cicero
Latinizes Hellenic Ethos,” in Ethos: New Essays in Rhetorical 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 for most of the apocalypses, which are pseudonymous, while
Paul’s apocalyptic ethos 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 virtue,
knowledge, and pure motives. These values, modified from Aristotle’s trilogy
of good sense, virtue, and goodwill (Rhet. 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 (Rhet.
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 (Ad Her. 1.8;
3.6.10-12; De Or. 2.182; Inst. 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 (4d Her. 3.6.10-12; De Or. 2.182;
Inst. Or. 4.1.7-10). Virtue and proper motives come together when one speaks
from a sense of moral obligation:

For as everything treated by the orator may be regarded from the ethical

standpoint, we may apply the word ethos whenever he speaks of what

is honourable and expedient or of what ought or ought not to be done.

(Inst. 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 for 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. A4d Her. 1.2; Inst. Or. 12.2.1-10). The need for knowledge

among orators may be the primary concern in Cicero’s De Oratore:

1 The New Rhetoric: A Treatise on Argumentation (Notre Dame: University of Notre Dame,
1969) 91-92. Aristotle would call this the fopos of magnitude (Rhet. 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 from
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 ethos with caution. They
advised speakers to construct ethos with great care; after all, boasting would
be a sign of UBp1s, 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 Partitione Oratoria
Cicero suggests that both praise and blame are achieved through narrative
rather than propositional argument, thus “gently influencing the emotions”
(71). As the Rhetorica ad Herennium demands self-praise without arrogance
(1.8) and Quintilian forgoes pride and elevated rhetoric (Inst. Or. 6.2.1 9), we
see the dilemma the ancient speaker faced: How does one praise oneself
without sounding boastful? Aristotle hints that building ethos 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;

but do not let it be seen. (AavBcveov 8t Trolel; Rhet. 3.1 6.10, emphasis
mine)
As an indirect means of building ethos, Aristotle suggests mentioning
witnesses. If by speaking too well of oneself the speaker may incite envy —

"7 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” (Rhet. 3.17.16).

Sure enough, Cicero avoids being overly arrogant by appealing to
witnesses.'® 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: ethos applies to speakers as well as their
opponents (Rhet. 3.19.1; 3.17.16; Ad Her. 1.8; De Or. 2.182;).2° Speakers are
to discuss their opponents’ past conduct, habits, character traits, and
motivations, simply using the same techniques they would employ in praising
themselves (Inst. Or. 4.1.14-15).

4. Complementing the emphasis on opponents, vivid characterization
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 evapyelas, 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 Style
208-22; Aristotle, Poet. 17.1; Longinus, On the Sublime 15.1), it was
effectively appropriated by the rhetorical tradition (Rhet. 1.9-10; 3.16.10; Inst.

18 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” (Political Speeches, 79).

19 political Speeches, 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 from massacre

and Italy from war” (118).

2 According to Ad Her. (1.8) and Quintilian (nst. Or. 4.1.16), goodwill may also be obtained

through discussing one’s audience (1.8).
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Or. 4.1.15).2' Cicero advised speakers to “paint their characters in words” (De
Or. 2.184; cf. 3.202), and even Quintilian approved of exaggeration in
characterization (Inst. Or. 4.1.15).

In the Rhetorica ad Herennium 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, for 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. (4d Her. 4.65)

Though much of what Cicero does would offend modern rhetorical
tastes, these speeches reveal how ethos 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 Verrine
Orations,” Rhetorica 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
from the handbooks themselves. In my opinion, the treatment in Ad Her. is indeed

systematic.

22

nBototia in the Greek tradition according to Harry Caplan, the translator of the LCL
edition of Ad Her. Cf. De Or. 3.204.

* According to Caplan, TpocoTotia in the Greek tradition.

* The most famous examples might be Theophrastus’ Character Sketches and Homer’s
Achilles (cf. Robert Scholes and Robert Kellogg, The Nature of Narrative [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” (Rhet. 3.16.10).




740 / SBL 1998 Seminar Papers

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., Political Speeches, 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

% 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 Anti-Semitism and Early Christianity (ed. Craig A. Evans and Donald 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  “To See
Ourselves as Others See Us”: Christians, Jews, “Others” in Late Antiquity (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.

2 Johnson, “Anti-Jewish Slander,” 424.

27 | have adapted debasement as a rhetorical category from David Spurr, The Rhetoric of
Empire: Colonial Discourse in Journalism, Travel 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 (De Or. 2.184), most theorists especially identified etfos with the
beginning and end of speeches.”> (We will note below that Cicero’s own
speeches concentrate ethos heavily in the exordium, narration, and epilogue.)
Sometimes ethos is covered in discussions of arrangement, as is the case for
Aristotle (Rhet. 3.14.7; 3.19.1) and the Rhetorica ad Herennium (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 (Inst. 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.

Narrators in Literary 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 of Desire: The Anthropology of Sex and Gender in
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,” BibInt 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 for the Modern
Student [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 ethos through the voices

which present it. Particular attention should be devoted to the formal

 Wayne C. Booth’s The Rhetoric of Fiction (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 The Reader in the Text: Essays
on Audience and Interpretation (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-Response Criticism: From Formalism to
Post-Structuralism (ed. Jane P. Tompkins; Baltimore: Johns Hopkins University, 1980)
201-26; Terry Eagleton, Literary Theory: An Introduction (Minneapolis: University of
Minnesota, 1983) 203-12; and Bryan C. Short, “Literary Ethos: Dispersion, Resistance,
Mystification,” in Ethos: New Essays in Rhetorical and Literary Theory (SMU Studies in
Composition and Rhetoric; ed. James S. Baumlin and Tita French Baumlin; Dallas: Southern
Methodist University, 1994) 367.

31 The Bible and Culture Collective (The Postmodern Bible [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 for my own
approach to ethos through narrative criticism. It is ironic that the Collective neglects this
category’s potential for postmodern 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, Rhetoric of
Empire, 11).
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apocalypses, which authorize their messages through the ethoi of their
visionary narrators.

Wayne C. Booth’s The Rhetoric of Fiction renewed interest in narration
in the 1960s and provided a systematic analysis of point of view.> Booth
contends that novels are produced for 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 story’s tasks>> The reader, then, depends upon the
narrator for 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 for 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.

*2 The Rhetoric 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.

** Booth calls this process surrendering to the text (The Company We Keep: An Ethics of
Fiction [Berkeley: University of California, 1989] 32), a task which must be performed even
in 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: Theory and Criticism after Structuralism [Ithaca: Cornell University, 1982]
86).

* “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 of Fiction.
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For our purposes, the critical thing is not so much where apocalyptic
narrators might fit into all these fields, but how these categories might
enlighten our reconstruction of apocalyptic ethos. 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 Rhetoric 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 Doctrina Christiana, 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 for

3% 4 Rhetoric of Motives (Berkeley: University of California, 1969 [1950]).

37 Ibid., 50, quoting Augustine, On Christian 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. Status 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 for them? Stance reflects the narrator’s

perspective toward the message, including her or his ideological and

% The Narrative Act: Point of View in Prose Fiction (Princeton: Princeton University, 1981);
Fictions of Authority: Women Writers and Narrative Voice (Ithaca: Cornell University,
1992).

¥ Narrative Act, 67-73.
0 Cf. ibid., 18, 32, 64.
“'1bid., 151; Fictions of Authority, 16.

2 Narrative Act, 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 Authority 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

 1bid., 216-17. Cf. Burke, Rhetoric of Motives, 46; Perelman and Olbrechts-Tyteca, New
Rhetoric, 320.

“ Narrative Act, 178. Cf. Booth, Rhetoric of Fiction, 179.

45 Bill Ashcroft, Gareth Griffiths, and Helen Tiffin, The Empire Writes Back: Theory and
Practice in Post-Colonial Literatures (New Accents; New York: Routledge, 1989) 44.

46 Barbara Harlow, Resistance Literature (New York: Methuen, 1987) 2.

7 Tbid., 40.
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uneven forces of cultural representation involved in the contest for political
and social authority within the modern world order.”*®
The practice of narration is especially important to postcolonial critics
like the Nigerian author/critic Chinua Achebe. In his reading of Heart of
Darkness, Achebe holds Joseph Conrad responsible for his first-person
narrator, Marlow, who is a vehicle for “the dehumanization of Africa and
Africans.”¥
But if Conrad’s intention is to draw a cordon sanitaire 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 Fall Apart, the
first of four novels which represent Nigeria in successive stages of colonialism
and independence,’® 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 the Boundaries: The
Transformation of English and American Literary Studies (ed. Stephen Greenblatt and Giles
Gunn; New York: Modern Language Association of America, 1992) 437.

4 «An Image of Africa,” Massachusetts Review 18 (1977) 788.
0 Ibid., 787.

! Cf. Harlow, Resistance Literature, 36-37; Ashcroft, Griffiths, and Tiffin, The Empire
Writes Back, 32-33.

52 Things Fall Apart (African Writers Series 1; Postmouth, NH: Heinemann, 1962 [1958]).
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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: The Pacification of the
Primitive Tribes of the Lower Niger.>* 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.”¢

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.
* Ibid., 148.

> Cf. Edward Said, Orientalism (New York: Random House, 1978) 32, 308; “The World,
the Text, and the Critic,” in Critical Theory Since Plato (ed. Hazard Adams; rev. ed.; Fort
Worth: Harcourt Brace Jovanovich, 1992) 1218. Both Said and David Spurr (Rhetoric of
Empire) rely heavily upon Michel Foucault for their perspectives.

% Cf. Edward Said, “Orientalism Reconsidered,” Cultural Critique 1 (1985) 92.
*7 In Other Worlds: Essays in Cultural Politics (New York: Routledge, 1988) 46.

*8 Rhetoric of Empire.
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control over the subject matter, they likely betray anxiety for their own
authority.”

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

63

which it seeks to decenter.”> When some apocalyptic discourses demonize

political powers, they replicate the imperial ethos.

Results

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, Narrative Act, 178; Booth, Rhetoric of Fiction, 179.

% This theme permeates Ashcroft, Griffiths, and Tiffin, Empire Writes Back. Cf. Linda
Hutcheon, The Politics of Postmodernism (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 Nineteenth-Century France [Ithaca: Cornell
University, 1985] 16).

°! Cf. Harlow, Resistance Literature, 29; Neil ten Kortenaar, “Beyond Authenticity and
Creolization: Reading Achebe Writing Culture,” PMLA 110 (1995) 41.

% Terdiman, Discourse/Counter-Discourse, 278.

8 Ashcroft, Griffiths, and Tiffin, Empire Writes Back, 170.



Discour.se/Counter-Discourse

750 / SBL 1998 Seminar Papers

narrative voice with power, and they question whether and how representation
can be liberative. These resources lead to a model of narrative ethos, a vehicle
for 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.

Ethos 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 topoi
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 ethos? And how did first century Christians
employ apocalyptic to authorize their own messages?

1. The most prominent and universal means of achieving apocalyptic
ethos was pseudonymity, “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, for God took him” (Gen
5:24) was ample cause for 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

% The ethos of the Jewish and Christian Sibylline Oracles differs greatly from the vast

majority of apocalyptic texts.

% John J. Collins, The Apocalyptic Imagination: An Introduction to the Jewish Matrix of
Christianity (New York: Crossroad, 1984) 211.
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(Jer 45:5). But the book of Jeremiah does not tell us where Baruch finally
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 Aghat.*
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 I 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

1 Enoch had approached its present form, Enoch, never a developed character

% Ibid., 69.

¢ Philipp Vielhauer and Georg Strecker list pseudonymity first among the fixed features of
Jewish apocalypses (“Apocalypses and Related Subjects: Introduction,” in New Testament
Apocrypha. Volume Two: Writings Related to the Apostles; Apocalypses and Related
Subjects [rev. ed.; ed. Wilhelm Schneemelcher; trans. R. McL. Wilson; Louisville:
Westminster/John Knox, 1994] 545), while Klaus Koch listed it among the six typical
features of apocalypses (The Rediscovery of Apocalyptic [SBT 22; Naperville, IL: Alec R.
Allenson, 1972] 26).

88 Rhetoric of Motives, 46. For Lanser, this device would enable more intimate contact with
the audience.
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in the Hebrew Bible, had become a fopos 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 Baruch, 3 Baruch, and 4 Ezra, depict how sincerely their
protagonists mourn Jerusalem’s fate. Fasting and prayer mark their preparation
for the mystical experience, as it does for Daniel (6:10-13; 9:3-21) and for
Enoch (I 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; for you are the chosen person (Dan 9:22-23, LXX; cf. 10:11, 19).7°
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. Fourth Ezra is perhaps the finest

example of this process, though we may observe similar devices in / Enoch,

% Christopher Rowland (The Open Heaven: A Study of Apocalyptic in Judaism and Early
Christianity [New York: Crossroad, 1982] 215-31) argues that apocalyptic visions probably
did follow preparation by meditation and fasting.

70 Both Theodotian’s Greek (cvrip emBupicdv ou €1) and the Hebrew (n1) todwopug) are
syntactically problematic. Cf. Paul Jotion, 4 Grammar of Biblical Hebrew [Subsidia Biblica
14; 2 vols.; trans. and rev. T. Muraoka; Rome: Editrice Pontificio Istituto Biblico, 1991]
§136e); and BDF §165.
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Daniel, 2 Baruch, and 3 Baruch.”" Much of Fourth 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).7
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 Apocalypse of Abraham (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).

"' Note especially I Enoch 12:1-6; 13:6-7; 84:5-6;, Dan 9; 2 Baruch 6:2; 21:1-26; 3 Baruch 1.
2 Quotations from the Pseudepigrapha follow those in OTP.

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).
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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. Modes of revelation through which the visionary gains access to
knowledge and the nature of that knowledge 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 ethos. In
defending his apostolic message of the resurrection, Paul asserts that Jesus
“was revealed (c3$p6n) 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 1-27
rests upon his “apocalypse of Jesus Christ” (amokoAUyecds ' Inoou XproTtou,
Gal 1:12) and “visions and apocalypses (omToolas kol amokaAuews) of the
Lord” (2 Cor 12:1). Only in his most desperate struggles does Paul invoke his

revelatory experiences.’®

™ Open Heaven, 9.

75 Only here does Paul use such strong language: &AAov ' Incouv and evoryyeAiov ETepov
(2 Cor 11:4); Etepov evayyéhiov (Gal 1:6); and &Aho evaryyehiov (Gal 1:7).

76 See Alan F. Segal, Paul the Convert: The Apostolate and Apostasy of Saul the Pharisee
(New Haven: Yale University, 1990) 36-37, for 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 (Paul the Apostle: The Triumph of God in Life
and Thought [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 3 Baruch,
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 for 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 for specifics, they are not
available: “Go, Daniel, for the words are sealed up tight (umedparypevol Ko
¢oppayiopevol) until the end time” (12:9).”

Fourth Ezra may present the most compelling struggle for 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 — 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,” SBLSP 33 [1994] 192).
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Uriel: I have been sent to show you three problems. If you can solve

one of them for 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 for 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 for 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 similar physical effects of merkabah experiences, see Rowland,
Open Heaven, 229-36. Similar effects occur in I Enoch 14:14, 24; Rev ; and Herm. 9:5.
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who have encounted the divine glory,” 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 for 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 Dawn of Apocalyptic: The Historical and Sociological Roots of Jewish Apocalyptic
Eschatology (rev. ed.; Philadelphia: Fortress, 1979) 404-05.

81 Cosmos, Chaos and the World to Come: The Ancient Roots of Apocalyptic 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 audience. Sometimes the audience “overhears” discourse
about itself; in other cases intermediate characters within the narrative sit in the

implied audience’s place.

8 Detailed studies include Adela Yarbro Collins, The Combat Myth in the Book of Revelation
(HDR 9; Missoula: Scholars Press, 1976); John M. Court, Myth and History in the Book 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.

8 Sophie Laws, In the Light of the Lamb: Imagery, Parody, and Theology in the Apocalypse
of John (GNS 31; Wilmington: Michael Glazier, 1988).

85 For the debate concerning the social contexts and functions of apocalyptic discourse, see
Hanson, Dawn of Apocalyptic, esp. 228-79; Stephen L. Cook, Prophecy and Apocalypticism:
The Postexilic Social Setting (Minneapolis: Fortress, 1995); Jonathan Z. Smith, “Wisdom
and Apocalyptic,” in Map Is not Territory: Studies 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 World and the
Near East: Proceedings of the International Colloquium on Apocalypticism, Uppsala,
August 12-17, 1979 (ed. David Hellholm; Tiibingen: 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” (4pocalyptic

Imagination, 85).
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We may observe both methods at work in 2 Baruch. First, Baruch
mentions that there are two groups among God’s people — 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 for 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 Baruch 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 pathos, 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. Crisis rhetoric also contributes to apocalyptic ethos. 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
apocalyptic 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 ethos. Crisis rhetors
demonstrate their pure motivations by affirming the epochal significance of the

present.

Conclusion
Apocalyptic discourse provides powerful resources for building ethos.
The topoi discussed here are provide a starting point for 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

8 «“The Problem of Apocalyptic Genre and the Apocalypse of John,” Semeia 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 for 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

for establishing authority.
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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.?

1 I 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.

2 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-
Iypses, 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 Theology in the
Apocalypse of John (Wilmington, Del.: M. Glazier, 1988).
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In her essay, “A Rhetorical Analysis of Revelation,”? Elisabeth
Schiissler 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 nd8oc, 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.# 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 Schiissler 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 Schiissler Fiorenza, “A Rhetorical Analysis of Revelation,” in
the Introduction to Revelation: Vision of a Just World (Proclamation Commentaries;
Minneapolis: Fortress Press, 1991), pp. 20-37.

4 Cf. Robert M. Royalty, Jr., “The Rhetoric of Revelation,” Society of Biblical
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 all 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.6 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, laudatio) and blame (yoyoc, vituperatio) of
persons and cities. ... Third, epideictic rhetoric is distinguished
by its amplification (Epyaicia, amplificatio) of topics and imagery;
vivid description (Ex¢pacic); and compassion (cOykpiolg). All
three of these characteristics are prominent features in Revela-
tion.8

The phenomenon of naming in the Apocalypse supports the
identification of this book’s rhetoric as epideictic.® The author uses

6 The examples of self-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.

7 Fiorenza, “Rhetorical Analysis,” p. 26.
8 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 —1)60¢,
ndibog, and A6yog—but not in equal proportion: pathetical proofs
(T1d80¢) 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”10 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.”12

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 Through Rhetorical
Criticism (Studies in Religion; Chapel Hill, N.C.: University of North Carolina
Press, 1984), p. 73.

11 Cf. Aristotle, Rhetoric 1.9.35-37; cf. also George A. Kennedy, Classical
Rhetoric and Its Christian and Secular Tradition from Ancient Times to Modern Times
(Chapel Hill, N.C.: University of North Carolina Press, 1980), pp. 73-75; and
Kennedy, New Testament Interpretation, pp. 73-74.

12 Kennedy, Classical Rhetoric, p- 74.
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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 on.13

16:15 Blessed is the one who stays awake and who keeps his or
her clothes on.14

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.1®

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.”

14 Clothing in the Apocalypse represents the righteous deeds of the saints;
cf. 19:8.

15 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,
TAOVOVTEG TAG GTOAAG abT®V (those who wash their robes) in 22:14 has better
external witnesses and is the more difficult reading, compared to Tol10VVTEG TA.G
EVTOAQg abtov (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.’® Royalty rejects Kirby’s identification and charges that Kirby
has inadequately appreciated the rhetorical purposes of the Apoca-
lypse.1?

The rhetoric of the Apocalypse is more negative than positive
in its expression. It is primarily dissuasive, rather than hortatory,8
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 not 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.”1? 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,”20

16 John T. Kirby, “The Rhetorical Situations of Revelation 1-3,” NTS 34
(1988), 197-207.

17 Royalty, “The Rhetoric of Revelation,” p. 602, note 22.

18 On the categorization of deliberative rhetoric as hortatory and dissuas-
ive, see Aristotle, Rhetoric 1.3.3; and Kennedy, New Testament I nterpretation, p. 20.

19 Kennedy, New Testament Inte retation, p. 73.
Y rp p

2 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.2!

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 quo,
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.?? 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? (27, 11,7917, 26, 3:5,12:5:5:6:2:411-7 11211 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 Modern 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.



Johns: The Lamb in the Rhetorical Program / 769

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 [bis]; 12:17; 14:12; 17:6; 19:10 [bis]; 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 The Messiah: Developments in Earliest Judaism and Christianity,
edited by James H. Charlesworth, in collaboration with J. Brownson, M. 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
[bis], 10; 15:3;17:14. [bis]; 19:7,°9;21:9/014, 22 23527 -522:1, 3; cf 1311
lamb is modified by Ecdoayuévov [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. 1:8mar and 21:6, where this
phrase refers to God); the bright morning star (22:16; cf. 2:28); and
Lord Jesus (22:20, 21).%

The one name that is used more than any other is lamb. The
Greek word here is &pv1iov, one of eight words used for lamb in the
Septuagint. This particular word appears in Ps. 114(113):4, 6, where it
“translates” 188™13; in Isaiah 40:1144, where it “translates” 17D; in Jer-
emiah 11:19, where it “translates” ©22; and in Jeremiah 50(27):45,
where it “translates” 8&7 "X, 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 lamb in question is not a literal, flesh-and-blood lamb,

24 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 Christology 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, dipviov
is used symbolically to signify vulnerability.

&pviov 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
Schiissler 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 identifying 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 A0y0g 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-

# Elisabeth Schiissler Fiorenza, The Book of Revelation: Justice and 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.2 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 vulnerable. 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-

2 Philo, The Works of Philo: Complete and Unabridged, 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.

27 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 lamb as a cute, dear lambkin that propelled Friedrich Spitta to
translate dipviov 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 Holtz3® and
Sophie Laws?®! have denied that such a tradition existed. At the same
time, other commentators have spoken confidently about the warrior
lamb figure in Early Judaism and have appealed to traditions about
that figure in explaining the origins and function of John’s lamb
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

28 Friedrich Spitta, “Christus das Lamm,” in Streitfragen der Geschichte Jesu
(Géttingen: Vandenhoeck und Ruprecht, 1907), pp- 172-223.

2 Joachim Jeremias, “&uvég, &pny, &pviov,” 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.

%0 Traugott Holtz, Die Christologie der Apokalypse des Johannes, 2nd ed.
(Texte und Untersuchungen, vol. 85; Berlin: Akademie, 1971), pp. 48-50.

* 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,? George Wesley Buchanan,®® R. H. Charles,3*
Jacques M. Chevalier,®® C. H. Dodd,?¢ Ernst Lohmeyer,?” Josephine
Massyngberde-Ford,?® Leon Morris,?® Robert H. Mounce,# Charles H.
Talbert,4! and Etienne Trocmé.42

%2 Raymond E. Brown, The Gospel According to John, I-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.

3 George Wesley Buchanan, The Book 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 Exegetical Commentary on the Revelation of St.
John, Vol. 1 (The International Critical Commentary; Edinburgh: T. & T. Clark,
1920), p. 141.

% Jacques M. Chevalier, A Postmodern Revelation: Signs of Astrology and the
Apocalypse (Toronto: Toronto University Press, 1997), p. 250.

% C. H. Dodd, The Interpretation of the Fourth Gospel (Cambridge, England:
Cambridge University Press, 1953), p. 236.

37 Ernst Lohmeyer, Die Offenbarung des Johannes, 6th ed. (Handbuch zum
Neuen Testament, no. 16; Tiibingen: J.C.B. Mohr, 1953), pp. 51-55.

38 J. Massyngberde Ford, Revelation (The Anchor Bible, vol. 38; Garden
City, N.Y.: Doubleday & Company, 1975), pp. 83-89.

39 Leon Morris, The Gospel According to John, 2nd ed. (Grand Rapids, Mich.:
Eerdmans, 1995), p. 129.

40 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.

4 Charles H. Talbert, The Apocalypse: A Reading of the Revelation of John
(Louisville: Westminster John Knox Press, 1994), p. 29.

42 Etienne Trocmé, “Lamb of God,” in The Oxford Companion to the Bible,
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 &pviov
would then be a continuation or extension of military might sug-
gested in the titles 6 Aéwv b £k Thig PLATC Tovdo (the lion from the
tribe of Judah), and 1 piar Aavid (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 force.”# Although the readers of the Apocalypse
were suffering no persecution, according to Malina, % such a message

4 Bruce J. Malina, On the Genre and Message of Revelation: Star Visions and
Sky Journeys (Peabody, Mass: Hendrickson Publishers, 1995), p. 101.

# Malina, Genre and Message, p. 263.

# On 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 Revelation:
Apocalypse and Empire (New York: Oxford University Press), p. 175 et passin), and
others that there was no systematic, full-scale persecution of the church under
Domitian. I 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 reflect 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.”46
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.#” 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 Com-
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 Revelation 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, Il1.:
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.

4 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 fiir die Neutestamentliche Wissenschaft 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 horned 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 lambs 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).5!

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.52 The lamb who grew “one great horn” (90:9;

9 The attempts by B. Murmelstein (“Das Lamm in Test. Jos. 19:8,” Zeii-
schrift fiir die Neutestamentliche Wissenschaft 59 [1968] 273-74) and by J. C. O’'Neill
(“The Lamb of God in the Testaments of the Twelve Patriarchs,” in New Testa-
ment Backgrounds: A Sheffield Reader, 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 for the Study of the
New Testament 2 [1979]: 2-30) to recover the precise wording of a pre-Christian
Vorlage in these texts that would bear witness to a militaristic lamb-redeemer fig-
ure in Early Judaism have not been successful.

%0 See, e.g., Robert Mounce: “In I Enoch 90:9 the Maccabees are symbolized
as ‘horned lambs"”; Mounce, The Book of Revelation, p. 145.

°! For the identification of the “great horn” in 90:9 as Judas Maccabeus,
see, inter 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 of I Enoch (Early Judaism and Its
Literature, no. 4; Atlanta, Ga.: Scholars Press, 1993), pp. 62-63.

%2 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” (kp16¢ 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.3® The rhetorical fulcrum of the Apocalypse is the scene in
heaven in chapters 4 and 5. According to Schiissler 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.

53 Cf. 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.

54 Fiorenza, Revelation, p. 58.

55 Cf. Nikola Hohnjec, “Das Lamm, t0 dpvioV’ in der Offenbarung des
Johannes: Eine Exegetisch-Theologische Untersuchung (Roma: Herder, 1980), p. 36.

5 ] 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.5”

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.”60 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

% Appearing 28 times with reference to Christ, &pviov 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.

% M. Eugene Boring, “Narrative Christology in the Apocalypse,” The
Catholic Biblical Quarterly 54 (1992): 708.

* David L. Barr, “The Apocalypse as a Symbolic Transformation of the
World: A Literary Analysis,” Interpretation 38 (January 1984): 41.

0 Donald Guthrie, “The Lamb in the Structure of the Book of Revelation,”
Vox Evangelica 12 (1987): 64.
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domain, he could not have chosen a more inappropriate word for
lamb than &pviov.

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 sacrifice.®? 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 it.62

Third, many of the other “names” for Christ fall into two inter-
related categories: terms that emphasize the overcoming of death®

1 The New Revised Standard Version correctly translates Ecdaypévov as
“slaughtered” rather than “sacrificed” or “slain.” “Murdered” would have been
another acceptable choice here. X¢ci{w is the language of the slaughterhouse,
while 80w, which does not appear in the Apocalypse, is the language of sacrifice.
Apart from 5:6, 9, 12; 13:8, c¢d.{w refers to the murder of humans in 6:4, 9; 13:3;
18:24. For more on 6¢d.lw 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
(1:5b-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, I11.: InterVarsity Press, 1982), pp. 246-47.

63 These include “the firstborn from the dead” (0 mpotétokog TV vek-
p®y; 1:5), “the one who has freed us from our sins with his blood” (t& ... AOc-
avtt HUAg EK TOV AUAPTIOV NUdy &V 10 oipatt obrtod; 1:5), “the first and
the last” (o mpdTog KAl O Ecyatog; 1:17; 2:8; 22:13), “the living one” (b {@v;
1:18; cf. 2:8); “the faithful and true witness” (0 udptug o6 moTéHC; 3:14; cf. 1:5;
19:11); “the alpha and the omega” (10 &Adcr kol 1O ®; 22:13); “the beginning
and the end” (h &pyn Kol T0 TEXOG; 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.64 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 Enoch.5

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,

** The latter include “the ruler of the kings of the earth” (b &pywv T@V
Boaowrewv TG YNg; 1:5), “messiah” (Xpiotée; 11:15, 12:10, 20:4, 6), “the one who
is about to rule all the nations” (dg PEALEL TOWHOAVELY TIdVTOL TG, EBvm; 12:5),
“lord” (xbplog; 11:8; 14:13; 22:20), “lord of lords and king of kings” (k0ptog
Kuplwv ... Kol Baciieds Bactiéwy; 17:14; 19:16), “the lion from the tribe of
Judah” (6 AEwv © kK TTg dVATG Tovda,; 5:5), the root of David (h ptla Aavis;
5:5; 22:16), “the one who has the key of David” (b £xwv Ty kKAlv Acuis; 3:7),
“the one who sits on the horse” (0 kaBMpevog Eml 10D tnmov; 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 IJ; 38:4-5; 46:3-5; 53:5; 54:2;
55:3-4; 63:2, 4, 7 [Book I1]; 81:3 [Book III]; 84:2-5 [Book IV]; 91:13 [Book V]).

% 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” (TOAEUEL) in
righteousness. The rider approaches the battle dressed in a robe
dipped in blood (19:13)—his own blood of witness/martyrdom. In

67 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 Book of Revelation: The Open Book 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 1o dikatduoTa TOV dyilwv (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. esp. M. Eugene Boring, Revelation, 196-97; and Wilfrid J. Harrington,
Revelation (Sacra Pagina, vol. 16; Wilmington, Del.: Michael Glazier, 1993), pp.
192-94; cf. also John Sweet, Revelation (Philadelphia: Trinity Press International,
1990), pp. 282-83; Pablo Richard, Apocalypse: A People’s Commentary on the Book 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 Out
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.”?

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 it7! 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 Schiissler Fiorenza’s apt translation
of bropovt); Fiorenza, The Book of Revelation, pp. 4, 182.

71 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” (Rh. 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 Rhetorica ad
Alexandrum or Rhetorica ad Herennium, 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 pathos, armed with the discussion in Aristotle (Rh.
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 well as the production of a collection of essays edited by Gregory L. Bloomquist
and W. Gregory Carey (4dpocalyptic Rhetoric [St. Louis, MO: Chalice Press, 1999]) attest
to growing interest and scholarly collaboration in this area.

? Cf. Rhet. Alex. 1421b21-1423a13; Rhet. Her. 3.2.3-3.4.8.

785
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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, Rh. 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-rhetorical 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-rhetorical
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-rhetorical
analysis of Revelation 14:6-13.* Rather, I will attempt a reading of this

* Vernon K. Robbins, Exploring the Texture of Texts (Valley Forge, PA: Trinity
Press International, 1996); The Tapestry of Early Christian Discourse (London: Routledge,
1996).

4 A “comprehensive” deployment of socio-rhetorical resources in the interpretation
of this passage will appear in BBR 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 for 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

° 1 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," Biblical Research 26
(1981) 33-45; idem., Crisis and Catharsis: The Power of the Apocalypse (Philadelphia, PA:
Westminster, 1984), 25-83; D. E. Aune, "The Social Matrix of the Apocalypse of John,"
Biblical Research 26 (1981) 16-32; R. H. Mounce, The Book of Revelation (rev. ed.; Grand
Rapids, MI: Eerdmans, 1998) 15-21; L. L. Thompson, The Book of Revelation: Apocalypse
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," WT.J 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.® 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

¢ 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 and Exegetical Commentary on
the Revelation of St. John (Edinburgh: T. & T. Clark, 1920), 1.69-70; Mounce, Revelation, 85-86;
D. A. deSilva, Despising Shame: Honor Discourse and Community Maintenance in the
Epistle to the Hebrews (Atlanta, GA: Scholars Press, 1995) 146-151.

" Thus C. H. Talbert, The Apocalypse: A Reading of the Revelation of John
(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, The
Revelation of St. John (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 eternal
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 Jjudgment came, and bow
down to the one who made heaven and earth and sea and springs of
water.”

The passage opens with the words “I saw another angel” (eidov d&Alov
&yyeAov, 14:6). This angel becomes the speaker of the first message
(Aéywv év dwvf neydn, 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 (fikovoa pwvric ek
00 obpavod Aeyolong, Ipdyov, 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 ethos, 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
ethos 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, Rh. 1.9.1).

This angel declares his message to “every nation and tribe and language
and people” (¢mi mav €0vog kol GuANY Kol YA®Ooay kol Aadv, 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 in 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” (6660n a0Td é€ovoia €l oAy GUATY
Kol Aaov kel yA@ooav kol £€0vog, 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

8 For a fine application of Weber’s model to Paul’s attempts to legitimate his
authority in Corinth, see Bengt Holmberg, Paul and 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”
(©oPribnte tov Bedv kol déte @0T® 86Eav, 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” (MABev 1 Gpo THG
kpioews avtod) 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 Rhetorica ad
Herennium (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 Jjudgement. 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, 1AL,

The command is reduplicated in the remainder of the announcement:
“worship the one who made heaven and earth and sea and springs of water”
(Tpooxuvrioate TQ ToujoavTl TOV 00pavOV kol Thv yAv, 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 Jjudgement, 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 (Tapestry, 224) says about 1
Corinthians 9 is no less applicable, mutatis mutandis, to Revelation: “In the context of
creating the need, the discourse offers the answer.... this ideology creates a need for the very
kind of thinking and clarification the discourse in the letter presents.”
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God a debt similar 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” (Eth. Nic. 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 first 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” (Rhet. Alex. 1421b37-

' Mounce (Revelation, 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 for the modern reader — indeed, for the person seeking to
apply the text in a community of faith — 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; Rhet. Her. 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 Jjudgement” 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. As a
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, BJ 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 — especially

"' Caird (Revelation, 182-1 83), for 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 for the hearers which
Caird ignores (or of which does not know) — resonances 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 eternal sovereignty of God, as opposed to “the transitory 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, Aen.
1.234-237), the role of Rome as bringer of stability, rule of law, and peace
(cf. Virgil, Aen. 4.231-2), and 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

14 Plutarch, Selected Essays and Dialogues, tr. Donald Russell (Oxford: OUP, 1993).
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and Jeremiah for his deconstruction of Roman imperial ideology (particularly
in chapters 17-18). The second angel’s message in 14:8 combines and
recontextualizes (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
earlier prophets. Why does John weave S0 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)? By
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
to 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, Rh.

1.2.8;1.4.9; 1.9.40; 2.20.8; Rhet. Alex. 1428b12-17; 1429a25-28), although

more potently as John continues to “narrate” events yet to transpire.

By labeling Rome as BapuAdv, 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
from 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 coup d’etat. Labeling Rome’s administration
and rule as mopveta 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 (The Revelation of John [Minneapolis, MN: Fortress, 1993] 175)
recognizes this as he writes that “Babylon is naturally used as a synonym for Rome, not so
much 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” (¢x to0 oivou tod Bupod tfig mopveiag
abtfic TendéTikev mdvta T €0vn). Attention to repetitive texture at this
point reveals two elements of John’s persuasive strategy. First, describing the
wine she offers as “her fornication” (tfig Topveiag avTfc, 14:8) John is able
to associate Jezebel the prophetess, previously censured for not repenting
from “her fornication” (tfi¢ Topveiag adtiic, 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).

¢k tod oivou Tod Ouvpod thg mopvelag avTHg TETMSTIKEY (14:8)
¢ 100 oivov to0 Bupod Tob Beod [mieton] (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

16 p_E. Hughes (The Book of the Revelation [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
expressions of gratitude to that benefactress and her representatives, the
emperors (the topic of the third angel’s message), one will also “drink in” the
wrath of God as a sort of chaser. The movement here from fornication to
idolatry to God’s wrath may well recall the episode recorded in Num 25:1-3,
where the Midianite women led the Israelite men into idolatry and assimilation
with their people by way of fornication, an episode already clearly evoked in
Rev 2:14, 20.

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
would be a source of disgrace, since Rome is herself dishonorable, leading
her partners into activities which are censurable before God’s court. Second,
since Rome’s destruction has already been decreed, partnership with Rome
offers 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
imperialism as fornication may also serve to arouse indignation against Rome
— the 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 148 is not
sufficient to do this on its own, it serves as a prelude to 16: 18-19:4, a lengthy
treatment which certainly has the arousal of emotions in view as part of its
thetorical 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” — a]]
the more “logical,” expedient and persuasive.

14:9-12: Gop’s RESPONSE TO THE IDOLATER’S CHALLENGE

And another angel, a third, followed 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
they will be 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 day
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 eboeBeio — 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 “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.'®

17 Cf. S. R. F. Price, Rituals and Power: The Roman imperial cult in Asia Minor
(Cambridge: Cambridge University, 1984); G. W. Bowersock, "The Imperial Cult:
Perceptions and Persistence," in B. F. Meyer and E. P. Sanders (eds.), Jewish and Christian
Self-Definition (Philadelphia: Fortress, 1982) 3.170-182; D. Earl, The Age of Augustus (New
York: Exeter, 1968) 166-76; L. L. Thompson, The Book 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," TrinJ 12NS (1991) 185-208.

18 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. The very
choice of label — “beast” (14:9) — effectively obscures the humanness of the
emperor and any legitimate claims he could make on the gratitude and loyalty
of John’s audiences. In chapters 12 and 13, John had depicted this beast as
the 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
(12:14 — 13:4). The emperor’s authority comes not from the beneficent
gods but from a malevolent enemy; his character is not piety but impiety, as
he stands at the head of an idolatrous priesthood (pontifex maximus); the cultic
honors offered to him constitute an insidious tool of forcing legitimation of his
illegitimate rule and pose a clear 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.

Rev 14:9-11 returns to the more overtly deliberative mode established
in 14:6-7 but set aside in 14:8. Specifically, it seeks to dissuade hearers from
a course of action which represents the alternative to the course urged in 14:6-
7 (the exclusive worship of the One God) by discussing its consequences (a
frequent topic in exhortation and dissuasion; cf. Aristotle, RA. 223.21;
3.17.4).  If honor and safety were the chief components of deliberation
(Rhet. Her. 3.2.3), 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 (BaoavioBricetar év TUpl Kol
Belw Evdmiov ayyédwv aylwv kol védmiov tob &pviov, 14:10).

John has already acknowledged that non-participation could carry a
heavy cost (13:15-18), but here introduces topics of “relative expediency”
(Aristotle, RA. 1.7.1-2). “Those things are greater evils,” and therefore more

the Younger (Ep. X.96), who sees the renewed interest in traditional religious activity as the
healthy result of his investigation of the deviant Christians, many of whom are now returning
to fulfill their social and civic obligations.

"% John’s treatment of the imperial cult as the focus for the society’s assaults on the
Christians (at a time when no such official enforcement of the cult appears to have been
taking place) is an ingenious way of escalating the sense of crisis and the mutual
incompatibility of the Christian group’s values and the dominant culture’s values. This
would present an especially poignant challenge to those voices which affirm the
compatibility of Christian worship and participation in idolatrous rituals.
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to be avoided, “the punishment for which is greater” (Rh. 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 eternal
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 eternal honor.
Setting temporary disadvantage against “eternal” 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”:

oVK #x0V0LV GVATaLOLY NuEpag Kol VOKTOG (14:11)
iva dvanaoovtal £k TOV KOTwY etV (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 (Maxdpiot ol vekpol).
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:

oK #x0V01Y &VATaLOLY Nuépag kol VukTog (14:11)
AVETOLOLY 00K EXOVOLY TpEPNG Kol VUKTOG (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 — worship God without lapse, or suffer God’s
vengeance without pause.
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Another prominent repetition involves the word “worship.” Within the
passage, this highlights the contrast between worshiping God and worshiping
the beast and its image:

TPOOKLVIONTE TQ) TOLoAVTL TOV 0VPAVOV KL THY Yy (14:7)
Ef t1¢ mpookuvei 0 Onplov kai ThHy eikéva witod (14:9)
ol TpookuvodvTeg T0 Onpiov kai TNV €ikéve abtod (14:11)

The incompatibility of these acts of adoration is reinforced by the broader
reverberations 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 intertextual
resonances of the term. The Hexateuch, for example, is replete with
injunctions to “fear” or “serve” the One God and to avoid the “worship” of
other gods, those gods of the non-Jewish peoples (00 yap um TPOOKLVNOT TE
Bed £1€pw, Exod 23:34; cf. 20:3-5; 34:13; Lev 26:1; Deut 5:9; 8:19; 11:16;
30:17; Josh 23: 16), particularly their idols.? John’s use of the word
“worship” in the context of declaring what is due God and what is not due
recontextualizes a pervasive and prominent Jewish discourse on the topic of
proper worship versus impious worship. John brings the weight of this core
Jewish and Christian value to bear on the particular phenomenon of Roman
imperial cult (occasionally extended to the idolatry which accompanies Greco-
Roman piety, cf. 9:20-21; 13:4).

The third angel’s message contains several other potent echoes of
phrases used elsewhere in Revelation. One cluster of these repetitions lead
the 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 Jjudgements
which God has decreed for those figures. Both the worshiper of the beast and
Babylon herself drink from the “wine of the wrath of God” and the “cup of
God’s anger”:

a0TOg TieTan £k ToD 0ivov T0h Bupod 100 Beod ... év T® ToTNpiR THC
0pYyTic abtod (14:10)
dodvar et 10 TOTNPLOV T0D 0ivou ToD Bupod Tic dpyhic adtod (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:

20 GF Ford, Revelation, 248.
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KoL 0 KATVOC ... adTOV €i¢ aidvag aidvov avafaiver, 14:11)
Kol 6 Kamvog abdThg &vapaivel eig Tobg aidvag TOV aidvwv (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” (tfi¢ 0pyfi¢ avtod, 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
honor.”? 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

21 On the obligations of clients, see F. W. Danker, Benefactor: An Epigraphic Study
of a Graeco-Roman and New Testament Semantic Field (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.

2 Aulus Gellius (Attic Nights 7.14.2-4) shows that “punishment” is itself closely
related to the social code of honor. One term for punishment, Tiuwpic, 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 (tiuf)."
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ones” (1) Vopovh TOV &yiwv). 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” (oi tnpolvtec tac évtoddc tod Beod Kol TV
niotiy 'Incod).” 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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(Maxkdprot, 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.” » The use of the more general &moBvicKw rather than a passive form
of &TOKTEWW 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”

2% On the translation of this term, see K. C. Hanson, “How Honorable! How

Shameful! A Cultural Analysis of Matthew’s Makarisms and Reproaches,” Semeia 68
(1996) 81-111.

» 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 ethos and pathos, 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 erhos 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-rhetorical 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-rhetorical 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-rhetorical 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 L. Brawley
MecCormick Theological Seminary

Richard Hays formulates five ways biblical 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 for ethics. The law informs £bc£Be10t 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-foundationalism, Luke-Acts begins not with
universality but particularity. The narrativization (dijynoic) itself is a

'R. Hays, “Relations Natural and Unnatural: A Response to John Boswell’s Exegesis
of Romans 1,” JRE 14, 1 (1986) 206-07.

’R. Bultmann, Theology of the New Testament (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 mundi but the
hearts of a couple who are childless and shamed--socially and religiously (Luke
1:25).° Their shame provokes a 8énoic® (1:13). The dénoug plays figuratively
with the rising incense that Zechariah offers: “Let my prayer be counted as
incense before you” (Ps 141:2). Hardly a prayer of faith (Zechariah
disbelieves), it is a cry over an ideal marriage’ that has born no fruit of the
womb. This cry annuls anti-foundationalism, 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 matépeg 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 fami<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>