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INTRODUCTION

What does it profit, my brethren, if a man says he has faith but has not works? Can his faith save
him? If a brother or sister is ill-clad and in lack of daily food, and one of you says to them, "Go
In peace, be warmed and filled," without giving them the things needed for the body, what does it

profit? So faith by itself, if it has no works, is dead. (James 2.14-17).

Before discussing the problems raised in the citation above for the epistle of James, it
Is appropriate to note that the epistle has not received due attention from biblical scholars
among the other New Testament books. There are some reasons for this inattention. In the
first place, the epistle was denounced by M. Luther as "a truly strawy epistle ... (because)
it does not have any evangelical nature in itself."' Secondly, being influenced by the old
Tudbingen school’s antithesis between Paul and Peter, some scholars have even thought that
the epistle 1s not a Christian but Jewish document and that the phrase ‘Jesus Christ’ (1.1:
2.1) 1s an interpolation from a later Christian hand.® Thirdly, a theological or thematic

approach to the epistle has been discouraged by M. Dibelius who postulated that the epistle,

1WA,, DB 6.10; F. MuBiner, Catholica 24 (1940) 112.

2Although scholars have concurred that the epistle of James 1s notable for the lack of an explicit Christology,

there are attempts to identify Jamesian Christology: e.g. G.H. Rendall, ‘Chnistology’ The Epistle of James and Judaic
Christianity, 88-953; A.T. Cadoux ‘Christology,’ The Thought of St. James, 88-93; MuBiner, "‘Directe’ und ‘indirecte’
Christologie im Jakobusbrief,” 111-17;1dem, Der Jakobusbrief 250-254. Specifically reading wisdom as a person in the
epistle of James has been suggested by J. A. Kirk (‘The Meaning of Wisdom in James: Examination of a Hypothesis,’
New Testament Studies 16 (1969/1970): 24-38), although Ulrich Luck reads wisdom impersonally (Luck, ‘Die
Theologie des Jakobusbrniefes,” Zeitschrift fiir Theologie und Kirche 81 (1984) 1-30; idem, ‘Jakobusbrief und die
Theologie des Paulus,’” Theologie und Glaube 61 (1971) 161-179;1dem, ‘Weisheit und Leiden. Zum Problem Paulus
und Jakobus,” Theologische Literaturzeitung 92 (1967) 253-258). W.D. Davies adopted Kirk’s personal reading of
wisdom (Paul and Rabbinic Judaism), followed by Rudolf Hoppe (Der theologische Hintergrund des Jakobusbriefes

(Wiirzburg: Echter, 1985)) and Patrick J. Hartin (James and the Q Sayings of Jesus (Sheffield: JSOT, 1991)). Hartin
also identifies Jesus the Lord of Glory (2.1) with wisdom. Richard Bauckham questions Hartin’s wisdom
pneumatology because "Jesus is understood as a teacher of wisdom" at best in Q (Bauckham, ‘Review of P.J. Hartin,

James and the Q Sayings of Jesus’ in JTS 44 (1993): 299). Bauckham also argues that Hartin’s wisdom pneumatology
is ‘unsuccessful’ because wisdom Christology cannot be harmonised with wisdom pneumatology (Bauckham, James:

Wisdom of James, Disciple of Jesus the Sage (London/New York: Routledge, 1999) 31; T. Penner, The Epistle of
James and Eschatology.: Rereading an Ancient Christian Lenter (Sheffield: Sheffield Academic Press, 1996) 116-120).

On Jamesian Christology see also the exegetical part of this thesis below.



as a paraenesis, has no theology.” Luther’s denigration of the epistle from his reformation
perspective, the old Tibingen school’s prejudice against the figure of James and consequently

against the epistle bearing his name, and Dibelius’ difficulty in discerning a theology and

context for the epistle have thus far inhibited research on this document.

Despite such negative influences, there have been innovative approaches during the
last decade which have taken up certain themes of the epistle and discussed its theological
coherence. In 1991 P. J. Hartin argued that wisdom is the central theme of James (3.13-18;.
4.1-10). In 1991 and 1992 E. Tamez produced publications that offer an interpretation based
on liberation theology.® In 1993 T. B. Cargal found a coherence in the epistle by utilising
Greimasian semiotics through ‘inverted parallelisms.”> In 1995 M. Klein interpreted the
epistle in the light of moral perfection.® In the same year B. R. Baker investigated the
speech theme in the epistle.” In 1996 T. C. Penner explained the epistle in terms of
eschatology (1.2-12 and 4.6-5.7). In 1997 M. Tsuji emphasised, in contrast to Dibelius, that
there is a theological coherence in James.® In the same year R. W. Wall explained the
epistle 1n terms of three tests of faith (‘quick to hear,” ‘slow to speak’ and ‘slow to anger’).”
In 1998 M. Konradt read the epistle from the perspective of a conversion phenomenon in
1.18."° Finally, in 1999 R. Bauckham has invited readers to reconsider Kierkegaard’s views

of the epistle.!' Thus almost every year during the last ten scholars have produced works

3 Dibelius, 41.

*E. Tamez, The Scandalous Message of James: Faith Without Works is Dead (New York: Crossroad, 1992); idem,
‘Elemente der Bibel, die den Weg der Christliche Gemeinde erhellen. Eine hermeneutische Ubung anhand des
Jakobusbriefes,” Evangelische Theologie 51 (1991) 92-100.

> Timothy B. Cargal, Restoring the Diaspora.: Discursive Structure and Purpose in the Epistle of James (SBL

Dissertation Series 144; Atlanta, Georgia: Scholars Press, 1993). For inverted parallelisms, the diaspora (1.1) 1s
paralleled invertedly with those who err from the truth (5.19-20).

®Martin Klein "Ein vollkommenes Werk": Vollkommenheit, Gesetz und Gericht als theologische Themen des
Jakobusbriefes (Stuttgart: Kohlhammer, 1995).

"WR. Baker, Personal Speech-Ethics in the Epistle of James (Tubingen: J.C.B. Mohr, 199)).

*Manabu T suji, Glaube zwischen Vollkommenheit und Verweltlichung: Eine Untersuchung zur literarischen Gestalt
und zur inhaltlichen Kohdrenz des Jakobusbriefes (Tiibingen: Mohr (Paul Siebeck), 1997).

"Robert W. Wall, Community of the Wise: The Letter of James (Valley Forge, Pennsylvama: Trinity Press
International, 1997).

0M. Konradt, Christliche Existenz nach dem Jakobusbrief: Eine Studie zu seiner soteriologischen und ethischen
Konzeption (Géttingen: Vandenhoeck & Ruprecht, 1998).

llp Bauckham, James: Wisdom of James, Disciple of Jesus the Sage (London and New York: Routledge, 1999).



with their own themes in the epistle. The present thesis marks a further attempt to throw
light on the epistle, this time by taking the problem of social justice as the determinative

point of departure.

When we consider recent scholarly works on James, such scholars as P. U. Maynard-
Reid, J. B. Adamson, Tamez, and Bauckham have recognised the significance of social
concerns 1n the epistle. Maynard-Reid well describes the socio-economic conditions
presupposed Dby the epistle. However, he argues that the author had a thoroughly negative
view of the rich who were doomed to judgment because they had become rich through their
exploitation and oppression of the poor.'* Contrary to Maynard-Reid, the prophetic
judgment on the rich in 5.1-6 is not only designed for judgment itself but also for a
repentance which 1s still possible (see below). Of course, Maynard-Reid does not mention
how social justice 1s to be realised in the epistle. Adamson comes very close to mentioning
the Jamesian social justice when he writes in passing, "Apparently, the latter (works) are
simply deeds of generous, un-calculating love, the product of single-minded faith, inspired no
doubt by what the Christian learned of God’s grace in Christ, rooted 1n an ‘ethic of filial
righteousness’ (an ‘ethic of sons’) and ultimately in the doctrine of the Imitatio Dei.""
‘God’s grace in Christ’ and the ‘Imitatio Deil’ indeed contribute as solutions which combat
social 1njustice, and this will be more elaborated in the exegetical part below. Tamez
considers the epistle from the perspective of liberation theology. The weakness of his study
lies 1n his one-sided insistence that James teaches the solidarity of the poor against the rich
(class struggle). However, as I shall attempt to show, James aims at harmony and cohesion
between the rich and the poor in the community. Bauckham stresses that according to
James the poor should not be discriminated against because they are the paradigmatic
members in the community (2.5). They are humble due to their utter poverty in relation
primarily to God and then to others. God exalts such humble people. Thus i Bauckham’s
view the poor are chosen to be model members worthy of emulation by the community.'

However, the poor are not, as such, idealised by the author; rather the model provided is the

meek and humble Word, i.e. Jesus, whom Abraham, Rahab, Job, and Eljjah patterned

themselves after.

12p.U. Maynard-Reid, Poverty and Wealth in James (Maryknoll: Orbis Books, 1987).

135 B. Adamson, James: The Man & His Message (Grand Rapids: Eerdmans, 1989), 306.

l':‘Bauckham,. James 19]1ft.



The definition of social justice has had a tendency to be vague among biblical
scholars. In the case of James in particular, scholars often simply assume social justice as an
1ssue without, however, explaining more precisely what it means. The present thesis shall try
to delineate the contours of the problem. My investigation thus far suggests that the
argument of social justice belongs to an ontological or theological domain rather than to the

sociological domain although the term ‘social’ is retained here as the prime adjective for the

word ‘justice.” Much as Christian scholars have, respectively, proposed two cardinal
components of anthropology with reference to social justice--human depravity and the notion
of humanity in the image of God'’--so we will find that James reflects two types of
anthropology: a so-called hamartio-anthropology and the notion of the image of God. An
exegesis in terms of the question of anthropology which corresponds to Christology will be
offered in Part One.

Because the problem of social justice usually arises in extreme and conflicting
economic conditions, the socio-economic framework of the Jamesian society requires
examination. Thus far only a few scholars have written in depth about the socio-economic
1ssues underlying James. Part Two will offer a socio-economic analysis of the Jamesian
community and of the environment in which they lived.

In Part Three we will further discuss two types of anthropology identified in James
and explore how 1n early Jewish literature they relate to social justice. The notion of human
depravity is often linked with a cosmology involving a dualistic, ethical framework in early
Jewish and Christian literature. The notion that humans are created in the image of God in
some of early Jewish writings outlines that humane treatment of humans is to be understood
in the worshipping context of the image of God. These two notions, which are taken from

early Jewish writings, 1n turn, have determined our interpretive approach to James.

Before we proceed to interpret the epistle, it 1s significant that we inquire into two-
fundamental issues: who wrote the epistle (authorship) and to whom it was addressed
(addressees)? After these two questions have been explained, the methodology adopted 1n

this thesis will be identified and set forth.

I3gee Reinhold Niebuhr, the mtroduction 1 Moral Man and Immoral Society (New York: Charles Scribner’s

Sons, 1960) for human depravity; Emil Brunner, Justice and Social Order (London & Redhll: Lutterworth Press,
1945) 34ff for the image of God: W.H. Shin, ed., Christian Ethics and Social Justice (Seoul: Handle Publishing

Company, 2000) (Korean) 157-210.



Chapter One: The Authorship of the Epistle of James.

It 1s argued below that the socio-economic conditions presupposed in the epistle best
suit an authorship by James the brother of Jesus in the latter half of first century
Palestine.'® Thus, the issues of authorship, interpretation, and social location of the epistle
are closely linked.'” Hence, the consideration of authorship needs to consider a broader
range of views on James in the secondary literature.

Among others L. Massebieau, A. Meyer, J. B. Mayor, M. Hengel and S. Laws are
chosen here because their opinions are distinctive and disclose main scholarly agenda (e. g.
authorship, language, anti-Paulinism) on the epistle of James.'® After critically Investigating
these scholars’ views, we will also inquire whether or not James the brother of Jesus could

have written such a letter in view of Eusebius, Josephus and the New Testament.

A. Scholarly Views on James.

a. L. Massebieau (1895)."°

Massebieau asserted that the epistle of James is not a Christian document; ‘Incov
Xpwotov in James 1.1and 2.1 must have been added by a later Christian hand because the
Jamesian soteriology does not mention Christ’s suffering and resurrection. Moreover, James
does not use Jesus as a model of endurance; instead, the figures of Job, Elijah, and Abraham

are appealed to. Seemingly James alludes to the tradition of Jesus; however, if studied in

16Although four or five other Jameses have been suggested by scholars, it 1s almost incontestable that James the

brother of Jesus i1s the author among the other Jameses because he was the leader of the Jerusalem church in Acts.
Therefore, we will not compare James the brother of Jesus with other Jameses as other scholars have done. On
other Jameses, Mayor, 1-xlvn; Rope, 53-74; Adamson, James: The Man & His Message 3-52; Pierre-Antoine Bernhemm,
Jacque, Frere de Jéesus (Panis: Noésis, 1993) 23-46; MuBner, Jakobusbrief 1-8; Dibehs, 23-35; Wall, Community of the
Wise: The Letter of James 5-11.

See Penner, The Epistle of James and Eschatology 47-48; W. Popkes, Adressaten, Situation und Form des
Jakobusbriefes 32-33; R.B. Ward, ‘James of Jerusalem in the First Two Centuries’ ANRW 11.26.1,812; M. Ludwig,
Wort als Gesetz (Frankfurt: Peter Lang, 1994) 193.

131h footnotes P.H. Davids, L.T. Johnson, and G. Kittel will also be dealt with.

'L. Massebieau, "L epitre de Jacques: est-elle 'oeuvre d’un chrétien?” RHR 31-32 (1895) 249-83.




detail, there are discrepancies between the words attributed to Jesus and those in James:

although Jesus enjoins people to love their enemies, James does not encourage his readers to

love the rich (2.6-7; 5.1-6); while Jesus teaches people to pray that God not lead them into
temptation, James’ God is altogether dissociated from temptation (1.13); and James
encourages the poor to ‘se glorifier’(1.9), which contrasts starkly with the spirit of the
Sermon on the Mount.?® Massebieau assumes that the notion that faith can be separated
from works is borrowed from Philo, not from Paul?!; Paul discusses the works of the law.
specifically circumcision, while James discusses works, that is, love; although scholars at least

presuppose that James 1s arguing against some kind of Paulinism, James simply repeats an

early Jewish interpretation of Abraham’s justification (1 Maccabees 2.52).%

Critique: Massebieau maintained that James, if examined in detail, differs
significantly in thought from both Paul and the synoptics. His study, as far as the gospels are
concerned, overlooked the overall contextual environment of the synoptics and Paul’s letters.
Although Matthew, 1n particular, does not deny the redemption of Christ (see Matthew
20.28; 26.28), faith alone does not provide salvation (Matthew 7.21-23;25.31-46). This recalls
James 2.24 ("You see that a man 1s justified by works and not by faith alone"). Matthew
would like to balance the church’s lopsided faith-oriented and antinomian trend by stressing
works. Thus Matthew corrects pseudo-Paulinism by mentioning the judgment theme that
even Christians could be thrown nto eternal fire i1f they remain antinomans (Matthew 7.15-
23; 24.11,24; see also 13.47-50; 18.6-9, 34; 22.11-14). Similarly, James synthesizes faith and
works in James 2.14-26.” By emphasising the difference between James and the synoptics,
Massebieau failed in seeing the context that Matthew and James were responding to the
antinomianism of pseudo-Paulinism of the early church.*

Massebieau’s extreme conclusion that James is not a Christian document rests on his
observation that James does not refer to basic Christian beliefs, that 1s, to the death and

resurrection of Jesus Christ. Why did James not refer to Christ’s death and resurrection?

2O1bid. 256-257.
“1bid, 257.

“’Ibid, 261.

23Giinther Bornkamm et al., ‘The Risen Lord and the Early Jesus’ in Tradition and Interpretation in Matthew
(London: SCM Press Ltd, 1982) 326.

“*Dibelius, 31; Laws, The Epistle of James 15-17; Wall, 25; Penner, 49-38.



This difficult problem could be resolved by considering here again the context of the
Jamesian church. Why was Paul persecuted by non-Christian Jews and/or Jewish Christians?
His negative attitudes to circumcision, the Sabbath, and dietary laws furnish reasons for his
persecution by non-Christian Jews (Acts 21.21, cf. 28) and by Christian Judaizers or ‘false
brothers’ (Acts 15.1; Galatians 2.4)>°. However, the Jewish persecution of Christians arose
not only due to their attitude to the Torah but also to their faith in Christ, who functions and
eventually replaces the temple, a source of income to Jewish leaders and the symbol of
Jewish identity (Acts 9.20-25; 13.38-39,45: 17.5; 18.5). Bauckham mentions that both
Christians and the Qumran group could see themselves as the temple of God.2® The
Qumran sect envisaged a new temple because of the corrupt high priests in Jerusalem.
Whenever Paul calls the church ‘temple,” he used voog, not iepdv (1 Corinthians 3.16,17:
6.19). Noog is ‘the dwelling of God; the inmost part of a temple, the cell, in which the image
of the god was placed.”’ This use of vadg in Paul corresponds to its use in the

Septuagint.’® Within the veil of the Holy of Holies N™B> (TAGoTnpLOC, the mercy seat) was
placed over the ark.”” In the New Testament, Jesus is iAdothploc (Romans 3.25) and
iAaopog (1 John 2.2;4.10).°° The result is that Jesus ({AdoTAPLOC) and the saints (VOLOC)

form the new temple, which means that the Christian church replaces the time-honoured

237 Dunn, ‘Echoes of Intra-Jewish Polemic in Paul’s Letter to the Galatians,” JBL 112 (1993) 459-477: idem. The
Theology of Paul the Apostle (Edinburgh: T&T Clark, 1998) 317-89.

26Richzau'rzl Bauckham, ‘James and the Jerusalem Church,” 452ff. Bauckham, 457, interprets =77 20 (Amos 9.11;

Acts 15.16) as the eschatological temple of God. In fact the kingdom of God is Luke’s favourite literary device to
describe eschatology (Acts 1.3,6, 8.12,14.22,19.8,20.25,28.23,31). Though <77 Y is reminiscent of the kingdom,
the temple concept i1s more concrete and mature than the kingdom. The motif of the church as an eschatological
temple 1s frequent 1n the New Testament literature. Paul calls James and Cephas and John ‘pillars,” which is a
metaphor of the eschatological temple. Oblias (=James) in Eusebius EH 2.23.71s a decayed form of peribolos
(="A:§, boundary, wall) in Isaiah 54.11-12(cf. Tobit 13.16;Revelation 21). Compare Dibelius, 28, n.3. Bauckham,

44211., maintains that all these architectural expressions symbolize the eschatological temple peculiar to Christianity
and the Qumran community. The Qumran commumty called themselves temple (1QS 8.4-6;11.8etc.).

27Lidell & Scott s.v.‘naos.’

*8Michael Newton, The Concept of Purity at Qumran and in the Letters of Paul (SNTSMS 53; Cambndge:
Cambridge Umversity Press, 1985) 54.

2‘E'Edeus 25.17.18, 19,20, 21, 22:26.34:30.6;31.7:35.12:37.6,7, 8, 9; 39.35;40.20; Leviticus 16.2,13, 14, 15;
Numbers 7.89:1 Chronicles 28.11.

*OBecause hilaskomai is used in a passive form in two occurrences in the New Testament (Luke 18.13;Hebrews
2.17) and the subject of the verb is God, the verb seems to be better translated as ‘expiate’ rather than as ‘propitiate’
(cf. Craig L. Blomberg, Interpreting the Parables (Downers Grove, Illinois: InterVarsity Press, 1990) 258). The word
‘propitiate’ has the nuance that man attempts to alleviate the angry God. Salvation 1s God’s gift t0 man, not man’s
gift to God. Thus, in the New Testament the cognate words of hilaskomai should be translated as expiate or

expiation.



Jerusalem cult. Moreover, the economy of Jerusalem rests predominantly on the Jerusalem
cult.”! The existence and growth of the Christian church, which Jewish leaders definitely
knew about, replaced the cult industry and could be fatal to the economic interests of the
high priests of Jerusalem. Thus, James dared not mention Jesus’ death and resurrection,
which form the core of the Christian message. In the persecution setting of Jerusalem,
James could not openly talk about the redemption of Christ which supersedes the sacrificial

system of Judaism. The best possible option for James amongst the Jewish persecution in

Jerusalem was silence with respect to such a sensitive problem.>?
As J. Dunn puts it, the circumcision problem was directly related to justification by
faith, i.e., getting in a Christian community.>> James did not want to bring about

persecution on the part of the Jews to the church by expressively mentioning justification by
faith.

b. Amold Meyer.

Like Massebieau, Meyer argues that the epistle of James is not Christian because

4

there is no mention of Jesus’ death and resurrection.’* The name of Jesus in James 1.1 and

2.1 was for him a later Christian addition to a Jewish paraenesis, analogous to a Christian

author editing the Testaments of the Twelve Patriarchs, the Ascension of Isaiah, Apocalypse

of Abraham, etc.’®> In addition, he raises the age-old question of how James, the brother of

Jesus (that is, a son of a low-class, artisan carpenter) could write such a rhetorically skilled
epistle in Greek, the like of which only educated people could have composed at that

. time.”® Meyer thus ends up with much the same result as Massebieau, but in the opposite

way from a different direction. Contrary to Massebieau, who highlighted differences

between James and the synoptics and between James and Paul’s writings in order to

3 IJemsalem, 138.
32With Adamson, 264. On the condition of the Jerusalem church see below.
3Bpunn, ‘Echoes of Intra-Jewish Polemic,” 459-477.

4 Arnold Meyer, Das Rdtsel des Jacobusbriefes 86-118, especially 114.

3Meyer, 115 and n.2.

36Meyer repeats this argument from de Wette and Kern of the nineteenth century. See Dibelius, Der Brief des
Jacobus, 81.




differentiate between James and other Christian writings, similarities between James and
Paul are abundant: ‘the gospel to the Poor’ (James 2.5; 1 Corinthians 1.27), ‘yes yes, no no’
(James 5.12;2 Corinthians 1.17-20), ‘love of neighbours’ (James 2.8; Romans 13.10 and
Galatians 5.6), ‘catena’ (James 1.2-4: Romans 5.3-5), ‘righteousness’ (James 1.20; Romans
1.17), ‘the two ways’ (James 4.1; Romans 7.23 and Galatians 5.17).°” The notion of ‘two

ways (die beiden Wege),” along with other ideas, comes from Judaism.”® As is demonstrated

In Meyer’s comparison above, the shared ideas of Paul and James may be explained on the
basis of their common Jewish heritage, despite their contradictory approaches to ‘works’

(James 2.24°°and Romans 3.28). James and Paul challenge faith without works (Glauben

ohne Werke) in their own ways.*

37Meyer, 104-105,and see also other commentaries like Dibelius and Mayor.

38Meyer, 107, writes, "Alles das zeigt uns aber nur die gemeinsame Herkunft des Jac und Paulus aus dem
hellemistischen Judentum und liBt uns, was ein wichtiger Gewinn ist, einen Blick in die Lehr- und Ausdrucksweise im
Hellemsmus des 1. Jhs. n. Chr. tun." Meyer repeats the same 1dea mm 117. Contrastingly, Dibelus, 64, writes, "Ihrem
(1.e. Jamesian) Christentum, das man am besten als ‘entschrianktes Diaspora-Judentum’ bezeichnet, ist die
entschlossene Folgerichtigkeit des Paulus fremd,"” although Dibelius here pomnts out the difference between James
and Paul m terms of ‘poor piety.” If so, do Paul’s writings derive from Hellemistic Judaism? The word, ‘hellenistic’ is
a slippery term. The distinction between Hellemistic and Palestinian became blurred before Alexander the Great’s
1nvasion.

39Meyer, 94f, maintains that James 2.24 comes from 4 Ezra 9.7 ("It shall be that everyone who will be saved and
will be able to escape on account of his works, or on account of the faith by which he has believed”). However, P.
Stuhlmacher writes, "Religionsgeschichtlich nirgends (auch in den Qumrantexten micht!) davon gesprochen wird, daf3
der Glaube allein vor Gott rechtfertigt” (Gerechtigkeit Gottes bei Paulus 103, n. 1; contra E.P. Sanders)

40Meyer, 907. Meyer’s hypothesis that "the epistle 1s in origin the ‘testament’ of Jacobus, Jacob, to as twelve
sons” is substantially adopted by B.S. Easton, The Epistle of James (S. Laws, The Epistle of James, 11,n.1).

P.H. Davids, The Epistle of James: a Commentary on the Greek Text, 17, argues that there 1s no conflict
between James and Paul because James could distinguish between faith and works without borrowing Paul’s
characteristic terminology. James 2.14-26can be explained sufficiently on the basis of Genesis 15.6,22.1 and |
Maccabees 2.52. Agreeing with Massebieau and Meyer that James had nothing to do with Paul, Davids beheves that
because of the humble title of ‘James,’ James the brother of Jesus was at least the oral or written source for the
epistle of James (the staged authorship). Moreover, Paul speaks about the ritual laws in Romans and Galatians
whilst James deals with charity and intellectual faith (idem, James: A Good News Commentary 24). In addition,
Davids assumes that because of the importance of the reception of the Gentiles at the Jerusalem council, James
should have included the reception of the Gentiles in his epistle if the epistle had been written after the council.
The failure to mention the reception reveals that James was written before the Jerusalem council. Thus, the date of
James ranges from AD 40 to the Jerusalem council. However, the failure to mention the reception, 1.e.,the
circumcision polemic, may also imply that the problem was already over (Hengel, ‘Der Jakobusbrief als
antipaulinische Polemik,” 253). Thus, the mention of the reception of the Gentiles or not in the epistle cannot be
used to settle the date of the epistle.

L.T.Johnson, The Letter of James 89-121, maintains along with Meyer that James and Paul use the same
stock of terminology and biblical themes coincidentally. Writing contemporaneously James and Paul could have had
access to the same stock of theological materials. Johnson maintains that the antithesis between James and Paul
results from F.C. Baur’s conflict model between James and Paul. Johnson blames F.C. Baur for the emphasis on the
conflict because it is based on imagination rather than on biblical data. In Acts 21.20ff..it 1s not James but the
group which recommends that Paul keep the ritual laws. In Galatians 2.9 Paul places James before Cephas and
John, which shows Paul’s favourable stance towards James. Paul distinguishes James from the ‘false brethren’ who
insist on Titus’ circumcision (Galatians 2.3-5). In Galatians 2.11-14 Peter slips away from table-fellowship with the




Critique: Concerning the doubts about the Greek language skill of James (a peasant
carpenter’s brother), recent archaeological finds show that "65 percent of the inscriptions
from Roman Palestine are in Greek", and thus that "Greek had become common even
among the less entitled classes of Roman Palestine."*' Besides, we must also think about
who it was that comprised the Jerusalem church.*> Acts 6.1 shows that the church was
composed of two subgroups: the ‘Hellenists’ and the ‘Hebrews’. Who were these groups?
Scholars argue that the Hellenists were the Jews who chiefly spoke Greek while the Hebrews

were the Jews who spoke Hebrew or Aramaic as their mother tongue.*® Thus, the

Gentiles because of the men coming from James. James differs from the men from James. Johnson also points out
that 1t 1s not circumcision but table-fellowship that is the concern in Galatians. The four prohibitions on the
Gentiles in Acts 15.20,29also treat ‘Mabhlpraxis,” not ‘Heilsfrage.” However, the position held by Massebieau and
Meyer’s line that there was no mutual implication between James and Paul in their writings is contrary to James and
Paul’s reciprocal influences although they did not polemicise each other, which will be dealt with shortly.

*13. Andrew Overman, ‘Recent Advances in the Archaeology of the Galilee in the Roman Period,” Currents in

Research 1 (1993) 44; P. van der Horst, ‘Das Neue Testament und die jiidischen Grabinschriften aus hellenistisch-
Romische Zeut,” Biblische Zeitschrift 36 (1992) 161-78.

*See also S. Laws, The Epistle of James 40; J.N. Sevenster, "Do You Know Greek?"” How much Greek could the
First Jewish Christians have known? (Leiden: Brill, 1968); A.W. Argyle, ‘Greek among the Jews of Palestine in New
Testament Times,” NIS 20 (1973-1974) 87-89, maintains that Jesus preached in Greek, and that "There may be many
valid arguments against the ascription of apostolic authorship to I Peter and James, but the linguistic argument can
no longer be used with confidence among them"; Hengel, The ‘Hellenization’ of Judea in the First Century after Christ
(London: SCM Press, 1989) 7-18; idem, Hellenism and Judaism, 58-65; G. Mussies, ‘Greek in Palestine and the
Dhaspora,” CRINT 2.1040-64;E.M. Meyers and J.F. Strange, Archaeology, the Rabbis and Early Christianity
(Nashville: Abingdon, 1981) 62-91; S.E. Porter, ‘Jesus and the Use of Greek in Galilee,” in B. Chilton and C.A.
Evans (eds.), Studying the Historical Jesus: Evaluations of the State of Current Research (Leiden: Brill, 1994) 123-54;
Penner, The Epistle of James and Eschatology 37, n. 4.

YA bilingual (Aramaic and Greek) ostracon (277 BC) was found at Khirbet el-Qom, Idumea, in a salvage
operation 1n 197] (further see L. Geraty, “The Khirbet el-Kom Bilingual Ostracon,” BASOR 220 (1975) 55-61; BA 60
(1997) 6). The Hefzibah inscription unearthed seven km northwest of Beth-Shean recorded six official letters only in
Greek between Ptolemailos and the Seleucid kings Antiochus III and IV (201-195 BC) (Y. Landau, ‘A Greek
Inscription Found near Hefzibah, Israel,” IEJ 16 (1966) 54-70;J. Bertrand, ‘Sur I'mnscription d’Hefzibah,’ Zeitschrift
fiir Papyrologieund Epigraphik 46 (1982) 167-74; BA 60 (1997) 13; SHP 28-29; the Yavne-Yam mscription was written
in Greek concerning tax immunity between the Sidonian community and Antiochus V Europator (B. Isaac, ‘A
Seleucid Inscription from Jamnia-on-the-Sea; Antiochus V Europator and the Sidomians,” IEJ 41 (1991) 132-44).
From the time of Antiochus IV Greek was used in Jerusalem as a language of commerce and administration, as 1s
evidenced by long Greek inscriptions (S. Applebaum, ‘A Fragment of a New Hellenistic Inscription from the Old
City of Jerusalem,’ in Jerusalem in the Second Temple Period, eds. A. Oppenheimer, V. Rappaport and M. Stern
(Jerusalem: Yad Izhak BenZvi, 1980) 47-60; 1. Merker, ‘A Greek Tariff Inscription in Jerusalem,’ IEJ 25 (1975) 238-
44). On bilingualism in Palestine, T.W. Martin, ‘Hellenists,” ABD 3.135-136;Wolfgang Reinhold, ‘Die Hellemsten,’
Biblische Zeitschrift 42 (1998) 96-102;J.A. Fizmyer, ‘Languages of Palestine in the First Century A.D." in s 4
Wandering Aramean: Collected Aramaic Essays (SBLMS 25; Missoula, MT: Scholars Press, 1979) 29-56). Strabo (64
BC-c.AD 24) refers to Greek philosophers from Gadara (Geography 16.2.29;H. Frankemdlle, ‘Das semantische Netz
des Jakobusbriefes,’ Biblische Zeitschrift 34 (1990) 166). The fact that one third of inscribed ossuaries are in Greek
suggests that Palestine was bilingual with Hebrew/Aramaic and Greek and that one third of the Jewish population
spoke Greek as native speakers. Updating Hengel’s data, Loren Stuckenbruck personally informs me that, among
858 ossuaries in Palestine from 20 BC to AD mid-third century, 88 ossuaries bear Greek mscriptions and 156
ossuaries carry Aramaic and/or Hebrew inscriptions (refer to L.Y. Rahmani, A4 Catalogue of Jewish Ossuaries in the
Collections of the State of Israel (Jerusalem: The Israel Antiquities Authority, 1994)). Further, Sevenster, Do You
Know Greek? 51, lists the evidences of the use of Greek in first century Palestine from rabbmic literature. Before
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Jerusalem church would as a whole have been a bilingual community.** After the

persecution of Herod Agrippa I (41-44), there seems to have been a shift in the leadership
of the Jerusalem church from Peter to James.*® James was leading a bilingual community
for almost twenty years at least from the death of Agrippa I to his martyrdom in AD 62.
For such a long period it would have been indispensable for James to have had some
command of the Greek language if he was to minister to Greek-speaking Christians in
Jerusalem. The author of the epistle might have known Greek before, and at least twenty .
years’ (and probably more) exposure to the Greek language would have enabled James to
have a fluent command of Greek.*® It is therefore entirely possible that the author of the

Greek epistle could have been a Jew living in Palestine.

One contribution of Meyer’s 1s his observation that Paul and James draw on similar
1Ideas such as the Jewish ‘two ways’ tradition. Usually under the influence of Luther (and
Baur), scholars have misleadingly supposed that Paul is Christian because of his emphasis on

justification by faith while James is Jewish because of his emphasis on justification by

AD 70 R. Simeon ben Gamaliel said, "M MIRD B1M /RIR N33 9°1 O°75° AOR
P°399° NASM A5 mvn @M, In my father’s house there was a thousand students. Five hundred studied Torah and five
hundred studied the Greek wisdom,” b.Sotah 49b). Rabban Gamaliel encouraged fathers to teach their children

Greek (¢1.Sotah 15.8). However, during the war of Titus it was forbidden for a father to teach his children Greek
because of the exclusiveness of the revolters, ("MMPNANRDIR M ROT ... owd 5% o112, In the war against

Titus ... (they decreed) that a man should not teach Greek to his son," m.Sotah 9.14). Certainly the Hellenists
who as the diaspora Jews lived in Jerusalem and had their own synagogues, contributed to the early translation of
Christian documents into Greek, and spread the gospel to Antioch and other Greek speaking places. On the
theological reading of the Hellemists and Hebrews see below.

*See the Greek inscription of Theodotus which was in a Hellenist synagogue 1n Jerusalem before the
destruction of Jerusalem (A. Deissmann, Light from the Ancient East 439-441;C. Jones, New Testament lllustrations
(Cambridge: Cambridge Umiversity Press, 1966) 19).

PR. Bauckham. ‘James and the Jerusalem Church,’ 415-480. However, Ignatius (The Epistle of Ignatius to the
Trallians 7; The Epistle of Ignatius to Hero, a Deacon of Antioch 3) and Clement of Alexandna (EH 2.1.3)relate that
even before the martyrdom of Stephen and James, John’s brother, James the brother of Jesus was chosen by Peter,
James and John to be the bishop (émioxomoc) of the Jerusalem church.

However, semitic Greek expressions do occur in the epistle: wowmrhg A0YOL (1.22); TPOCWROV THG YEVESENS
(1.23); mpodowmov Aopupdvewy (2.1,9); moteiv Eeog (2.13); moumiyg vopov (4.11); npooevyh rpoouaro (5.17), etc.
This may suggest that he was not writing the epistle in his mother tongue. However, the semitism 1n James does not
bolster the two-staged composition of the epistle. The two-staged composition (James wrote or orally transmitted
important portions of the epistle and his colleague or secretary whose mother tongue was Greek fimshed the epistle)
is supported by Davids, Martin and J. Painter, Just James (Edinburgh: T&T Clark, 1999) 240. The epistle which
integrates the semitism is too smooth to suggest the two stages of composition (Penner, The Epistle of James and
Eschatology 43, n. 3).
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works.*” Although E.P. Sanders drew scholars’ attention to the fact that the notion of

Justification by faith is also found in Palestinian Judaism (thus that justification by faith is
not unique in Christianity-‘covenantal nomism’), thus boldly challenging Luther’s reformation

slogan,*® it is Meyer who had already opposed the James and Paul antithesis by declaring
the similarity of James and Paul on the basis of their common origin in Jewish tradition.

Sanctification (justification by faith and works) is not a Christian invention, but is derived

from ‘the two ways’ of Judaism.*°

c.J. B. Mayor.

Towards the end of the nineteenth century, Mayor argued that Paul expanded the
argument against James who had first written on the faith-and-works issue: that is, James the
Just wrote the epistle prior to Paul’s writing of Romans, Galatians, as well as prior to 1 Peter
and Shepherd of Hermas.”® This view was based on his observation that, usually, succinct
forms are earlier than lengthy ones (analogous to textual criticism) so that the epistle with its

short phrases is believed to have been written prior to the previously mentioned books.>'

Paul lengthens and elaborates the Jamesian €pya to €pyo miotewg, £pyo dydmng (the

*"Martin Hengel, ‘Der Jakobusbrief als antipaulinische Polemik,’ 254, writes, "Im Gegensatz zu der paulinischen
Relation: Wort (resp. Predigt/Evangelium)-Glaube-Hell (vgl. R6 10,91f.17;1,16f; Gal 3,1ff) ist fiir Jakobus die
Relation: Wort (kénmighiches Gesetz der Freiheit resp. Liebesgebot)-Tat der Liebe-Rechtfertigung im Gericht

grundlegend"”; see also Ulrich Luck, "Die Theologie des Jakobusbriefes," Zeitschrift fiir Theologie und Kirche 8]
(1984) 1-30.

*3E.P. Sanders, Paul, the Law, and the Jewish People (Minneapolis: Fortress Press, 1985) 543-556.

4'gAlthc:)ugh Dibelius and Meyer, following W. Bousset (W. Bousset, Kyrios Christos (Gottingen: Vandenhoeck &
Ruprecht, 19354) 289f1f), mention that James comes from ‘Hellenistic’ Judaism, our previous examination of ‘ethical
dualism’ will show that 1t 1s not only found in Palestinian Judaism but also in Alexandrian Judaism. Therefore, the

predicate ‘Hellenistic’ should be dropped (Sophie Laws, The Epistle of James, 36; Hengel, The ‘Hellenization’, 45-56,
who asserts that because of hellenization both in first century Palestine and the diaspora the adjective, ‘Hellenistic’ 1s

meaningless; idem, Judaism and Hellenism, 310-314; W.D. Davies, ‘Paul and the Dead Sea Scrolls: Flesh and Spirit,’
157). However, even Hengel himself mentions that Jews were opposed to the hellenistic culture (Zealots 324-25).
On critiques at Hengel’s overemphasis on hellenisation in Palestine, L.H. Feldman, ‘Hengel’s Judaism and Hellenism
in Retrospect,” JBL 96 (1986) 371-82;1dem, Jews and Gentile in the Ancient World: Attitudes and Interactions from
Alexander to Justinian (Princeton, NJ: Princeton University Press, 1993) 3-44; P. Green, Alexander to Actium: The
Historical Evolution of the Hellenistic Age (Berkeley: Umiversity of California Press, 1990) 312-35;idem, "The
Background to the Maccabean Revolution: Reflections on Martin Hengel’s ‘Judaism and Hellemsm,’" JJS 29 (1978)
21.

01 B. Mayor, The Epistle of James: the Greek Text with Introduction Notes and Comments (London: Macmillan,
1897) cxvii-ch.

bid, cxliii.
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matural fruits of faith and love’) and Epyo vopov (‘dead works done from slavish obedience
to an external law’).”* Mayor thinks that, since James and the elders repeated the four
prohibitions for Gentile Christians to Paul (Acts 21.17-26) when Paul visited Jerusalem after
the third missionary journey, James would not have missed the chance to include the four
prohibitions in his circular epistle if this epistle had been written after the council of
Jerusalem. For the earlier date of the epistle, see further below.

If James 1.1 were written by a later hand pseudonymously, one would expect
“TIoxoBog . . . xupiov Tioov Xprotol &deAdO¢’ instead of S0VA0C.>> Thus James the
brother of Jesus 1s, according to Mayor, the true author. The latest possible date of the
epistle 1s the time of James’ death in AD 62. Further, this epistle contains no allusion to the
destruction of Jerusalem in AD 70. The invectives against the rich in James would not be
explicable after the disappearance of the rich Sadducees,”* assuming that the setting is
Palestiman and that the community consists only of Jews. In James there is no hint at a
delay in the parousia. Instead, the mention of the imminent coming of Jesus highlights the
early composition of the epistle. Circumcision was not debated because ‘conversion’ to
Christianity was not yet certain at that time, or the addressees were not recent converts.”>
The ‘Judaic tone,” demonstrated in the many quotations from the Old Testament, also
supports the early date of James.”® Since the gospels were not finished, the source Q and
the Old Testament were used frequently. The church hierarchy was not fully developed; the
Jamesian community did not have the bishops and deacons which are found in 1 Peter 5.1-5.
The community appears to be a nascent one because it comprises teachers and elders who
heal the sick with oil.”’ However, the epistle is not non-Christian Jewish because the
phrase “Incov Xpwotov TNe d0ENS’ (James 2.1) involves faith in the resurrection, ascension,

and divinity of Christ.>® On balance, Mayor concludes that the epistle of James was written

SZIbid, CXXXV.
53Ibid, CXXXV.
5A‘Ibid., CXX.
>3bid, cxxiii.
O1bid, cxxii.
>Ibid, cxxi-Cxxii.

3 Blbid, CXXXV.
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between AD 40 and 50 before the Jerusalem council.®

Critique: Mayor’s estimation of the early date of the epistle situates the epistle
before the Jerusalem council and even before Paul’s first missionary journey (AD 46-48).
Despite Mayor’s convincing argument for the early date, James’ faith and works argument
seems at least to presuppose Paul’s emphasis on faith. Before Paul there had not been such
an intense debate about faith and works in either Palestinian or diaspora Judaism. So the
epistle may with reason be dated after Paul’s letters or at least after Paul’s message on faith
had become known. James 4.1-2 refers to fighting and killing in the Jamesian society. Thus

historically the date of the epistle may be around the time of the appearance of the sicarii

during the reign of the procurator M. Antonius Felix (AD 52-60). Mayor’s estimate of the

date may therefore be too early.

If the name James had been added later, the name might have been embellished.
Thus, according to Mayor, the simple name of James is evidence for James’ (the brother of

Jesus) authorship of the epistle, a view which has convinced later commentators.

d. Martin Hengel.

Martin Hengel offers a rather singular scenario for James’ attack on Paul, because in

SgIbid, cxxiv. In Germany, following the scheme of Mayor and Theodor Zahn, Gerhard Kittel, ‘Der
geschichtliche Ort des Jakobusbnefes,” Zeitschrift fiir neutestamentliche Wissenschaft 41 (1942) 71-105, also argues
against two fronts: the first front is that the epistle of James 1s not a Christian document but a Jewish one; the other
1s that the epistle of James was written in the second half of the second century of the Christian era. The fact that
James has definite literary connections with Q and Paul’s letters demonstrates that James 1s a Christian document
(ibid, 77). In the second century the persecution of the Jamesian community was due to its Christian faith. But 1n
the epistle of James the persecution originates from an inequality of economic distribution (ibid, 82). Since Paul was
asked to help the Jerusalem church (Galatians 2.10), the persecution in James refers to an economic one. Thus, the
date of James is prior to AD 70. The imminent judgment/parousia in James 5 draws the date of James earlier. It is
not a delayed event as in John 21.23and 2 Peter 3.4. As in Romans 13.11o0r in the two epistles to Thessalonians,
the Jamesian parousia is imminent (ibid, 83). So, the date of James is around the date of Romans and
Thessalonians, perhaps prior to the Jerusalem counci. Kittel sees James as the oldest Christian document. He
suggests that James was written about the middle of AD forties before the Jerusalem council and Paul’s first
missionary journey. Kurt Aland, ‘Der Herrenbruder Jakobus und der Jakobusbrief,” Theologische Literaturzeitung 69
(Mai/Junmi 1944) 108, however, turns down Kittel’s early date by asserting that “imminent eschatology’, a pointer to
the early date of James, is also found in second century Christian literature, the Shepherd of Hermas. Aland
attempts to put James in the second century. However, second century Palestinian economy was boosted because of
the presence of the Roman army in Palestine and of the integration of the Palestiman economy into the Empire. If
James was a second century work, James should have omitted the pointed expressions of the sharp contrast between
the poor and the rich. On the reconciled relationship of the rich and poor in Hermas’ community, see Dibelius, Der

Brief des Jacobus, 66.
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his view James criticised Paul directly.®* For ten years before the revolution of the Zealots
In Jerusalem in AD 66 the economic conflicts between rich and poor were extreme. The
believers of the epistle identified themselves with the poor, while the rich would not be
saved. While James in Jerusalem was poor, Paul was a rich missionary. For example, in

Acts 28.30 Paul waited for the emperor’s judgment as a prisoner in a rented house in Rome.
Hengel calculates that the lowest rent in Rome at the time amounted to 2,000 sesterces. The
wage of a dailly worker ranged from 2 sesterces to 4 sesterces. It would have been

impossible for Paul to live in any rented house in Rome on his own wages even were he to
have worked everyday without any holidays. There must have been missionary helpers
assisting Paul. Paul would have enjoyed much support from people like Priscilla and Aquila
of the Gentile churches. Paul’s affluence generated aversion on the part of the poor
Jerusalem Christians. This aversion is reflected in the anti-Paulinism of James. Even though
there is mention of alms for the Jerusalem saints (Galatians 2.10: 1 Corinthians 16.1,etc.),
Paul only once actually brought them to Jerusalem; there is no report that Paul himself
delivered the alms to the Jerusalem church (Acts 21.15ff). Perhaps Paul’s alms were either
rejected or not delivered to begin with (cf. Romans 15.31).%! So, James writes, "€id6t1 0OV
KOAOV TOLELV KOIl [T} TOLOUVTL, Gpaptio o0t €omv” (James 4.17). In the first century there

were no rich merchants who travelled about the metropolises.®

The description of
entrepreneurs (James 4.13-16) is ‘Missionmetaphorik.’®® The mercantile words
é¢uropevopot and xkepdoivew (James 4.13) could be used in terms of missions (1 Corinthians
9.19-22; 2 Peter 2.3). Although Paul and James agree on the matter of circumcision, Paul’s
soteriology is contrary to that of James. James encourages the Gentile churches who lost
their leader because of Paul’s detention in prison. Hengel thus dates the epistle of James to

between AD 58-62 while Paul was in prison.

Critique: Hengel adroitly attempts to connect the epistle of James to Paul. The merit

of Hengel’s thesis lies in his dating of the epistle around AD 58-62 in the light of the

®Martin Hengel, ‘Der Jakobusbrief als antipaulinische Polemik,” 248-278; Penner, The Epistle of James and
Eschatology 58, agrees with Hengel’s view of James’ anti-Paulimism, although he thinks that "outside of James 2 there
is no further evidence of sustained polemic against Paul in the letter.”

®l1bid. 258. The fact that Paul kept the enormous collection is confirmed by the fact that the governor Felix
hoped that the bail would be given him by Paul (Acts 24.26).

21hid. 255.

$31bid. 256.
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relationship between Paul and the Jerusalem church (James). Hengel also sees a diametrical

antithesis in theology between Paul and James. For this see below.

e. Sophie Laws.®
Laws argues,

That such misinterpretation (pseudo-Paulinism) occurred in communities which had connections
with Paul in their past, communities which he had founded or to which he had written, cannot be

ruled out; they were not guaranteed to keep his teaching sacrosanct.%”

Thus, she puts the date of James after Paul’s ministry and writings. One of her arguments

for the later date of James is the author’s anticipation of the second coming of Christ
(James 5.8).°° She also interprets the absence of the kerygma of the death and resurrection
of Jesus, charismatic gifts and institutional features (teachers and elders)®’ as pointers to
the late date of the epistle. She thinks that James the brother of Jesus (d. AD 62) could not
be the author of the epistle because the law in the epistle (=love) is different from the law
of James the brother of Jesus (=the Torah, especially ritual laws). She defines James the
brother of Jesus as a law-abiding person from the sources of Acts 15.13-21, Galatians 2.12,
Josephus (AJ 20.200), and Hegesippus (EH 2.23.6).°® Because of the differences in views
over the law, she concludes that the James of the epistle cannot be James the brother of
Jesus, following Dibelius.®” Therefore, the author of the epistle is a pseudonymous James
who was famous i1n the New Testament apocrypha after the death of James. Because of
strong literary and theological connections between James and the writings of Hermas, she

conjectures that the epistle was written sometime around the appearance of the writings of

*Laws, The Epistle of James (LLondon: Adam & Charles Black, 1980) 143.
Ibid, 17.

%1bid. 19,29, 35. However, for Mayor the expectation of the imminent coming of Christ serves as a reason for
the early date as i1s noted above.

%"Contra Mayor who posited its early date because the Jamesian church was still called synagogue and was not
fully institutionalised on account of the lack of the reference to deacons.

%81bid 40-41.

Dibelius, Der Brief des Jakobus, 32.
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Hermas (about AD 150) in Rome.

To conclude, Jamesian scholars usually discuss three prime issues: 1. Who wrote the
epistle of James, James the brother of Jesus, a pseudonymous or homonymous author?
Could James from a low-artisan class write the stylish Greek epistle? 2. Is the epistle, which
does not mention the Christian gospel, i.e.,the death and resurrection of Jesus, Jewish
Christian or non-Christian Jewish? 3. 1Is James to be understood as an epistle which is
antithetical to or which responds to Paul’s thought?’® These three questions (language, no
Christian gospel, Paulinism) are related to the authorship of the epistle. Among these three
problems, language and no Christian gospel have been resolved in the above critiques. To
summarise, we have discussed that James, a brother of a peasant carpenter, was able to
speak Greek as a native speaker in first century Palestine, and that the problem of no
Christian gospel in the epistle could be resolved by considering the socio-economic contexts

of the Jerusalem temple. Thus we are able to argue that James the brother of Jesus could

have written the letter. However, Paulinism which Laws points out in the above ABD article

has not been discussed yet. See below.

B. James, the Brother of Jesus, 1n Jewish and Christian literature.

It 1s argued by Laws (who follows Dibelius) that James the brother of Jesus was
contrary to Paul in theology, and that such an epistle with the Pauline ‘works’ in James 2.14-
26 could not be written by James the brother of Jesus. We will enquire below whether or
not the antithesis between James the brother of Jesus and Paul is certain by examining and
reconstructing an historical James from the extant Jewish and Christian literature. If no
antithesis is found between them through our examination, it will be substantiated that the
epistle with the Pauline concept of ‘works’ could be written by James the brother of Jesus.
Thus we will securely be able to locate the epistle in the latter half of the first century of

socio-economic hardship which James addressed 1n the letter.

a. James in Josephus and Eusebius.

"0gee also Laws, ‘James, Epistle of,” ABD 3.622.
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The fact that James attracts the attention of the historian Josephus who wrote that
James was executed by Ananus the high priest in AD 62 reveals that he was the church
leader in Jerusalem (Acts 12.17;15.13;21.19; Galatians 1.19;2.9;2.12; Jude 1.1).
Concerning the death of James, Josephus writes, "Those of the inhabitants of the city who
were considered the most fair-minded and who were ‘strict in observance of the law (gtvoi
KoL EPL TOVG VORoug dxpiBeic Bopémc)’ were offended at this" (4 20.201). The
sympathetic grief felt at the death of James by those strict in observance of the law (the
Pharisees) at least indicates that James was a Torah-observing person. Hegesippus also
comments that 1t 1s on account of his exceeding great piety that ‘Just’ (dixoio¢) was added to
the name James (EH 2.23.4). It appears to be evident through the reports of Josephus and
Hegesippus (in Eusebius) that James was a leading, pious and law-abiding man in the
Jerusalem church. On the other hand, when the ordinary priests were deprived of their
tithes by the servants of the high priests, there was a conflict ‘between the high priests, on
the one hand, and the priests and the leaders of the populace of Jerusalem, on the other’ (4J
20.180). Possibly ‘the leaders of the populace of Jerusalem’ were the Pharisees, the political
opponents of the Sadducees. Again when James the brother of Jesus was killed by the
Sadducean Ananus who accused James of ‘transgressing the law’ (mopovounooviov, AJ
20.200), those who were offended at the death on political grounds rather than on religious
ones, were the Pharisees (4J 20.201).”! It should not be 1ignored that James was regarded
as a transgressor of the law from the Jewish angle. If this construct is correct, the Pharisees’
political sympathy with James’ death does not mean their religious sympathy with James.”?
Thus if James was not of the Pharisaic circumcision party, we can infer that he wrote the

epistle without referring circumcision when he mentioned ‘works’ in the epistle.

b. James the brother of Jesus in the New Testament.”

"10n the political conflict between the Pharisees and the Sadducees, see R.A. Horsley, “High Priests and the
Politics of Roman Palestine: A Contextual Analysis of the Evidence n Josephus,” 44; E.M. Smallwood, ‘High Priests
and Politics in Roman Palestine,” 26.

2ct. 7. Baras. ‘The Testimonium and the Martyrdom of James,’ Josephus, Judaism and Christianity (ed. L.
Feldmand and G. Hata: Leiden: Brill, 1987) 338-348; Adamson, 245 and n. 99.

30n Paul’s chronology R. Riesner, Die Frithzeit des Apostels Paulus (Tibingen: J.C.B. Mohr (Paul Siebeck),
1994) 1-30: Robert Jewett, Dating Paul’s Life (London: SCM Press, 1979); L.C.A. Alexander, ‘Chronology of Paul,’
Dictionary of Paul and His Letters 115-123. This chapter focuses on the relationship between James and Paul. So, it
is beyond the scope of this chapter where the relationship between James and Paul 1s focused to cover scholars’
various chronologies of Paul and James.
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U. Luck maintains that the epistle of James is anti-Pauline because of the antithesis
between the Jamesian justification by works (James 2.24) and the Pauline justification by
faith (Romans 3.28). This theological antithesis seems to be corroborated by the historical
antithesis between Paul and James (Galatians 2.12). In the same vein, Laws argues that the
pro-Pauline James of the epistle differs from the anti-Pauline James of Galatians because
James in Galatians (and Romans) belongs to a circumcision party while James in our epistle
1S close to Paul. We will examine through Galatians and Acts whether or not Luck’s and
LLaw’s views on James the brother of Jesus are correct. Because James the brother of Jesus
and Paul were always closely associated in Acts and Galatians, we will identify James the
brother of Jesus through Paul’s relationship with James and the Jerusalem church to discern
whether or not James the brother of Jesus belonged to the anti-Pauline circumcision party.
Because the relationship between Paul and the Jerusalem church (or James) is intertwined as
Galatians and Acts show, Paul specifically in relation to the Jerusalem church and James will

be examined here.

Paul was converted by encountering the resurrected Jesus Christ on the road to
Damascus in AD 31 (Acts 9.3-6;22.6-10;26.12-18; 1 Corinthians 9.1; 15.8-9; Galatians 1.12,
16; Ephesians 3.3). After conversion Paul went down from Damascus to Arabia and
returned to Damascus (Galatians 1.17). Then, Paul had to leave Damascus because of King
Aretas’ persecution (2 Corinthians 11.32; Acts 9.22-25).

Three years after his conversion (AD 34) for the first time he went to Jerusalem to
see Peter and he also met James’* (Galatians 1.18-19); Paul stayed only fifteen days in
Jerusalem because of the hellenists’ persecution (Acts 9.29) and of a vision 1n the temple

(Acts 22.17-21).”> The fact that Paul met Peter and James in Jerusalem shows that there

"4James took over the leadership of the Jerusalem church. James is named first (Galatians 2.9); Peter withdrew
from the table-fellowship on account of certain men from James (Galatians 2.12); among those who saw the
resurrected Jesus, James comes before all the apostles (1 Corinthians 15.7). All these show that James was the
leader of the Jerusalem church, the mother church of the worldwide church before AD 62 (G. Luedemann, 46-48).

’SLuke did not record that Paul’s trip to Arabia lasted for three years. Instead of ‘three years’ Luke writes
‘fuépon txorvorl” (Acts 9.22-23). F.C. Baur, Paul: The Apostle of Jesus Christ, His Life and Works, His Epistles and
Teachings (ed. E. Zeller; London and Edinburgh: Williams and Norgate, 1873) 1.111,suggested that Paul would have
not been feared by the Jerusalem Christians contrary to Acts 9.26 because of the time span of three years after
Paul’s conversion in Acts 9.23 and Galatians 1.18. However, Baur’s doubt about the tear of Paul from the Jerusalem
Christians is vulnerable because people could still have been scared of Paul who persecuted even three years after
Paul’s conversion. Baur also identifies a discrepancy because the churches of Judea did not know Paul according to

Galatians 1.22 whilst Paul boldly preached in Jerusalem and Judea accordmg to Acts 26.20(1.115). However, to
show that Paul preached to Jews, not in Judea, Blass emended Tovdaicg into Tovdaloig in Acts 26.20 (Metzger, A4

Textual Commentary on the Greek New Testament (Stuttgart: United Bible Society, 1975) 495-96; F.F. Bruce, The Acts
of the Apostles: Greek Text with Introduction and Commentary (Grand Rapids: Wilham B. Eerdmans Publishing
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was no conflict between them. He returned from Jerusalem to his hometown Tarsus through
Caesarea (Galatians 1.17-21; Acts 9.26-30). He, perhaps a successful independent Gentile
missionary’®, was invited by Barnabas to the Antioch church thirteen years later (AD 47).
Jewish persecutions drove Christians away from Jerusalem to Samaria and Syna.
Jewish Christians preached even to the Gentiles in Antioch, the third largest city in the
Empire. Barnabas was sent to the Antioch church by the Jerusalem church. Barnabas, who
had earlier introduced Paul to the Jerusalem church, brought him again from Tarsus to
Antioch to share in his ministry; their ministry was so successful that the members of the
Antioch church were ‘with political overtones’ observed as ‘Christians’ by outsiders, (i.e.,
magistrates of Antioch).”” This implies that the Antioch church grew enough to draw the
attention of outsiders (Acts 11.25-26). Paul and Barnabas ministered there for a whole year
(Acts 11.19-26). However Paul does not mention their ministry in the Antioch church in
Galatians.”® Paul’s second visit to Jerusalem was occasioned by Agabus’ visit to Antioch
from Jerusalem and his prophecy of a great famine over all the world which took place in
the days of Claudius according to Acts 11.27-28. The Antioch church sent relief to the
Jerusalem church by the hands of Barnabas and Paul (Acts 11.29-30). A question may arise
as to why the Antioch church sent relief specifically to the Jerusalem church since the famine
was worldwide. The answer i1s that four Roman regular brigades in Antioch created jobs,
and the Antioch economy was much healthier than that of Jerusalem. It will be discussed
below. Barnabas and Paul’s second visit to Jerusalem may have fallen in AD 48 because
fourteen years had elapsed since Paul’s first visit to Jerusalem 1n AD 34 (Galatians 2.1). The

famine hit Palestine during the reign of the governors Cuspius Fadus and Tiberius Alexander

Company, 1990°) 503: E. Haenchen, The Acts of the Apostles: A Commentary (Philadelphia: The Westminster Press,
1971) 689).

"°In the mean time, Paul perhaps became an ‘acute theological thinker, a careful commumty orgamizer and a

missionary to the Gentiles with many years experience of independent preaching’ in Cilicia and Syria (Galatians 1.23)
(Hengel and Schwemer, 230).

77Hengel M. and Anna Schwemer, Paul Between Damascus and Antioch (London: SCM Press, 1997) 230; E.J.
Bickerman, ‘The Name of Christians,” HTR 42 (1949) 109-24; H.J. Cadbury, ‘Names for Christians and Christianity in
Acts,” The Beginnings of Christianity (London: Macmillan, 1920-33) 5:383-86; H.B. Mattingly, “The Origin of the
Name Christiani,” JTS 9 (1958) 26-37.

78paul was named last in the list of the Antioch church (Acts 13.1). This implies that Paul was not recognised
much in the church. The Antioch church was controlled mostly by the Jerusalemite Christians. See below.
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(AD 44-48). There was a ‘hundred year flood (eighteen cubits high)’ in AD 45 in Egypt.”
This flood spoiled the harvest of Egypt, ‘the breadbasket for the whole region.” "By August-
November of 45 the price of grain had already jumped to more than twice that of any other
recorded price in the Roman period before the rule of Vespasian" in Egypt. Moreover, the
famine became harsher on account of the sabbatical year AD 47-48 in Palestine.*® At that
time, ‘an assaron was sold for four drachmas’ (4J 3.320).%! "3%issaron ] seah."®

Therefore, 1 seah during the famine was equal to 14 denarii (3%2 x4). The price was

fourteen tmes the regular price because normally 1 seah of wheat was sold at 1 denarion
(m.Sheqalim 4.9; m.Baba Mesia 5.1; m.Peah 8.7). Queen Helena of Adiabene and her son
Izates sent relief to Jerusalem (AJ 20.53,101). Barnabas, who donated his land to the
Jerusalem church and thus was much concerned about the church, also went with Paul to

Jerusalem to deliver the relief to the poor in the Jerusalem church during the sabbatical

year.%

Especially from this point on, Acts and Galatians do not fit well with each other.
Discrepancies between Acts and Galatians have been pointed out, especially since Baur. If
Galatians 2 is identified with Acts 15,* Galatians 2 is to be Paul’s third visit to Jerusalem
according to Acts (the first visit: Acts 9.26-29 = Galatians 1.18-19; the second visit: Acts

11.27-30, 12.25 = no equivalent in Galatians; the third visit: Acts 15 = Galatians 2%*). If so,

7“;’K.S. Gapp, ‘Notes: The Umversal Famine under Claudius,” HTR 28 (1935) 258-65; Ben Witherington, III, The
Acts of the Apostles: A Socio-Rhetorical Commentary (Carlisle: The Paternoster Press, 1998) 372; Riesner, Die

Friihzeit 114; P. Garnsey, Famine and Food Supply in the Greco-Roman World. Responses to Risk and Crises
(Cambridge: Cambridge University Press, 1988) 220ff.

80B.Z.‘ Wacholder, ‘The Calendar of Sabbatical Cycles,” HUCA 44 (1973) 153-96, 191; Klaus Beyer, Die
aramdischen Texte vom Toten Meer (GO ttingen: Vandenhoeck & Ruprecht, 1984) 307; Martin Hengel and A .M.
Schwemer, Paul Between Damascus and Antioch 241; R. Riesner, Die Frithzeit des Apostels Paulus 119; Jerusalem 143:

Jeremias, ‘Sabbathjahr,” ZNW 27 (1928) 100, n. 9; Zealots 345. AD 4041 was the Sabbatical year when Agrippa I
ascended to the throne (m.Sotah 7.8). Thus the next ones were in AD 4748, 54-55.

81Josephus mistakenly placed thas famine during the high priesthood of Ishmael (AD 58-60) under Claudius (d.
AD 54). The famine took place when Joseph (AD 44-47) or Anamas (AD 47-58) was high priest.

SZSperber, Roman Palestine 200-400 Money and Prices 196.

%3Contra those who deny the historical possibility of Barnabas and Paul’s relief trip to Jerusalem by mantaining
that the trip is Luke’s forgery. See below.

84Du1:m, Hengel, Esler, Holmberg, Luedemann, Betz.

>Baur’s simple dichotomous prejudice rests upon the discrepancies of the Jerusalem council between Acts 15
and Galatians 2 (Baur, 1.116-151):

1. In Galatians 2.2 Paul presented the gospel to the apostles privately, xat 1diorv, whilst in Acts, publicly
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the statement of Acts 11.30, 12.25 of Paul’s second visit to Jerusalem would appear to be

historically erroneous given Paul’s emphasis, "In what I am writing to you, before God, I do

not lie!” (Galatians 1.10). Haenchen argued that Acts 15 = Galatians 2.1-10 because the
second visit in Acts 11.27-30, 12.25 is Luke’s combination/fusion of two oral traditions:

‘Paul’s journey with the fund’ and ‘his other journey to Jerusalem.’®® What is the reason for

Luke’s fabrication of Paul’s relief visit in Acts 11-12? To this question Baur answers Luke’s

fictional devise to harmonise between Paul and the Jerusalem church by Paul’s relief trip to .

7

Jerusalem.®’ Baur’s argument is that Luke relativises the edged conflict between Pauline

and Petrine Christianity.
Nevertheless, Paul’s second visit described in Galatians 2.1-10 may be identified with
the relief trip (Acts 11.30)*® because it is difficult to harmonise the private (xat’ idicv)

meeting (Galatians 2.2) with the public Jerusalem conference (Acts 15).*” However, it

appears that Galatians 2.1-10 does not mention the relief trip of Acts 11.30 at all.*® Paul’s
private visit to receive the Jerusalem apostles’ recognition for the Gentile mission at Antioch

may also be explained by the previous persecutions of the Hellenists (intergroup conflict)

who had sought to kill him 14 years ago (Acts 9.29) or by the presence of the circumcision

party in Jerusalem (intragroup/factional conflict). Although Baur guessed that Cornelius’

(Baur, 1.121);

2. Paul brought the uncircumcised Titus to Jerusalem to polemicise the circumcision party in Galatians 2.3
whilst Acts is silent about Paul’s acute challenge against the circumcision party by bringing Titus to
Jerusalem to harmonise the Pauline Christianity and the Jewish Christiamty (Baur, 1.127);

3. Baur believed that the Antioch incident between Paul and Peter concerming the food law which had
taken place after the Jerusalem council displays that the four prohibitions decided at the Jerusalem council
for the coexistence between Jewish Christians and Gentile Christians were not actually even the agenda of
the council (1.134);

4. The Antioch incident between Paul and Peter (Barnabas) was relativised by the ‘apologetic and
conciliatory tendency’ of Acts 1n Acts 15.36-41 (Baur, 1.135);

5. Galatians did not mention the weighty Apostolic Decree but the sharp contrast between Paul and Peter
and the xotvovia for the poor in Jerusalem (Baur, 1.138-39);

6. Rather Paul allowed the Corinthian church to eat sacrifices to 1dols contrary to the four prohibitions
(Baur, 1.140).

86Haenchen.‘.. 375-379; Catchpole, ‘Paul, James and the Apostolic Decree,” NI'S 23 (1977) 428-44.
87Baur, 1.118-31].

88E.F. Bruce, Paul Apostle of the Heart Set Free (Grand Rapids: Eerdmans, 1993) 151; C.H. Hemer, The Book of
Acts in the Setting of Hellenistic History (Winona Lake: Eisenbrauns, 1990).

Galatians 2.2 reads, "I went up by revelation; and I laid before them (but privately before those who were of
report) the gospel which I preach among the Gentiles." However, the Jerusalem council was held for an apparent
reason and publicly (Acts 15), not by revelation or privately.

*perhaps the revelation in Galatians 2.2 may indicate Agabus’ prophecy in Acts 11.28. In addition, the word,
‘privately’ (koit’ 1diov), may refer to the rich’s secret charitable actions to the poor (m. Shegalim 5.6 and see below).
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conversion through Peter is a forgery on Luke’s part in order to harmonise Peter and
Paul,”' Paul might already have known that the circumcision party”’ already upbraided
Peter who ate with Gentile Cornelius (Acts 11.2-3). Paul himself confirmed Peter’s table-
fellowship with the Gentiles in Galatians 2.14 before the Antiochean accident. Thus, even
Galatians recognises the harmony between Paul and Peter contrary to Baur who mentioned
that Acts which concocts the harmonisation between Paul and Peter is not historically
authentic and that Galatians which shows the conflict between Paul and Peter (James) 1s
genuine history. Paul also had to be more cautious in going privately to Jerusalem not
because of Paul’s colleagues Peter and James but because of anti-Pauline Jews or the
circumcision party.

Another discrepancy between Acts 11.30 and Galatians 2.1-10 is that in Acts 11.30
Barnabas and Paul met elders whereas according to Galatians 2.9 Paul met apostles (James,
Peter and John). However, if Peter and John are at least associated with the name elder (cf.
1 Peter 5.1;2 John 1.1;3 John 1.1), Luke could write that Paul met elders 1n Jerusalem as 1n
Acts 11.30. Moreover, ‘elder’ may be a synonym of ‘apostle’ (Acts 15.2,4, 6, 22, 23; 16.4).

In the phrase ‘elders xot apostles’ kol may be a ko of apposition.

It may also seem that the trips of Acts 11.30 and Galatians 2.1-10 have different
aims. However, this problem may be settled by the fact that the Lucan concern in Acts 1s
different from Paul’s concern in Galatians. Luke was concerned with edifying Theophilus
and thus stressed the mutual help among Christian communities while Paul was acutely
concerned with the apostles’ recognition of the Gentile mission in Antioch (Galatians 2.2b, "I
laid before them (but privately before those who were of repute) the gospel which I preach
among the Gentiles, lest somehow I should be running or had run in vain"). Nevertheless, a
link between Acts 11.30 and Galatians 2.10 can be seen because both of them deal with relief
for the Jerusalem saints. The tense of first aorist (¢6movooon), the meaning of the verb

(hurry or be eager) and an emphatic owto (Galatians 2.10) highlight the fact that Paul

91Baur, 1.131.

92Syncn-:-tic opponents combining ‘some Jewish rites with laxity in morals’ (C. Crownfield, “The Singular Problem

of the Dual Galatians,” JBL 63 (1945) 491-500); circumcised Gentile Christians because of ol mepirepuvouevol, ‘those
who receive circumcision,’ in Galatians 6.13 (J. Munck, Paul and the Salvation of Mankind (London: SCM Press Ltd..
1959) 89); the Zealots (R. Jewett, ‘The Agitators and the Galatian Congregation,” NI 17 (1971) 198-212;R.
Longenecker, Galatians (Dallas: Word Books, 1990) xciii-xcvi;Dunn, ‘Echoes of Intra-Jewish Polemic in Paul’s
Letter to the Galatians,” 459-477); Paul’s ally (G. Howard, Paul: Crisis in Galatia (SNTSMS 35; Cambridge:
Cambridge University Press, 1979) 9). Among these scholars’ views on the circumcision party ‘the Zealots’ is the
most probable. Longenecker, Galatians xcv,defines, "Paul’s opponents were Jewish Christians-or, more accurately,
Christian Jews-who came from the Jerusalem church to Paul’s churches in Galatia with a message stressing the need
for Gentiles to be circumcised and to keep the rudiments of the cultic calendar, both for full acceptance by God and
as a proper Christian life style.”
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himself already surely participated in the relief to the Jerusalem church. Galatians 2.10a
("Only they would have us remember the poor") gives the impression that the apostles In
Jerusalem asked Paul and Barnabas to remember the poor at this meeting for the first time.
If so, Paul’s relief trip should be dated later than the meeting in Galatians 2.1-10. However,
the present tense of the verb ‘remember’ (UvrnLoeVmUEV) has its continuous aspect as well.
Thus Galatians 2.10a could be translated into "Only that we should continue to remember
the poor." This translation of Galatians 2.10a presupposes Paul and Barnabas’ relief trip in .
Acts 11.29-30, which is confirmed in Galatians 2.10b ("Very thing I was eager to do").”

Paul might have brought the uncircumcised Gentile Christian Titus with him to
Jerusalem as a test case in order to ascertain whether Gentile Christians coming to the
church without circumcision could be approved by apostles in Jerusalem. Despite the secret
meeting of Galatians 2.1ff which looks very similar to that of Acts 15, the differences
between the two are that in Galatians 2.9 the Gentile mission 1s recognised by the apostles
whilst in Acts 15 the table-fellowship or full membership™ is allowed to Gentile Christians.
Upon their arrival from Jerusalem at Antioch Paul and Barnabas left for the first mission
journey (Acts 13.2). This missionary journey is a natural corollary which corresponds to the
apostolic recognition of Gentile mission in the second meeting in Jerusalem (Galatians 2.9).
Therefore, it 1s inferred that apostolic permission for the Gentile mission (Galatians 2.9) was
discussed in the relief trip in Acts 11.30 which was followed by the first missionary journey.
It 1s unthinkable for Jerusalemite Barnabas and Paul to have taken the first mission trip
without the permission of the Jerusalem church.

Although there were some prophets/leaders in the Antioch church (Acts 13.1), the

Jerusalem church would have been concerned about the vacant leadership of the Antioch
church due to Paul and Barnabas’ missionary journey.” Presumably the Jerusalem church

sent Peter to the Antioch church where Jews were resident predominantly to fill the vacant

93Witherington I, Acts of the Apostles 375; Bruce, Commentary on Galanans: A Commentary on the Greek Text
(Exeter: The Paternoster Press, 1982) 126.

9'ﬁlParl:icip:.ation in a table-fellowship decides one’s social boundary (D.E. Smith, “Table Fellowship,” ABD 4.302-

304). The community meal in 1QS has also a sociological dimension. On the sociological aspect of the Lord’s
supper see D. Tidball, ‘Social Setting of Mission Churches,’” Dictionary of Paul and His Letters 885; Meeks, The First
Urban Christians 159-161: P.F. Esler, Community and Gospel in Luke-Acts 71-109.

>There was fluidity in boundaries between prophets and apostles as here (see Hengel and Schwemer, 239).

**Bengt Holmberg, Paul and Power (Lund: CWK Gleerup, 1978) 184, wrote, "It (the Antioch church) was vitally
dependent on the previous institutionalisation of the Jerusalem church from which 1t had received its creed,
christology, cult and sacraments and partly even its organisation” (see idem, 19; Acts 13.1;11.27;15.32).
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position although there are no allusions to this sending in Acts and Galatians. After the first
missionary journey Paul and Barnabas returned to Antioch around AD 49 (Acts 13-14).”
Peter ate with Gentile Christians there as he had done with Cornelius. The circumcision
party who had once attacked Peter because of his fellowship with Cornelius (Acts 11.2-3)
came to Antioch with suspicion to inspect whether or not Gentile Christians were
circumcised (Galatians 2.4). Although the circumcision party came from James (Galatians
2.12), the circumcision party is seen as separate from James (pillar) whom Paul consulted for
the recognition of his missionary works and mission boundary (Galatians 1.18-19;2.1-10).”
The party found fault with Peter, contending that Gentile Christians should be circumcised
prior to having table-fellowship with Jewish Christians (Galatians 2.11-14; Acts 15.1). If not,
the party polemicised, Jewish Christians should separate themselves from Gentile Christians.
Although the agreement of mission boundaries between Jewish and Gentile Christians in
Galatians 2.9 may still retain anti-Pauline aspects because it presupposes a distinction
between Jewish Christians and Gentile Christians,” Peter’s withdrawal from table-fellowship
with Gentile Christians (Galatians 2.11-14) shows not that Peter was anti-Pauline, but that
there was no apostolic decision on the matter of table-fellowship in the previous private
meeting in which they only discussed mission boundaries (Galatians 2.9). The fact that Peter
i1s not anti-Pauline 1is once more corroborated by the fact that Peter involuntarily withdrew
with Barnabas from the fellowship fearing the circumcision party (Galatians 2.12). In

Galatians Paul does not argue against Peter but against ‘what 1s happening now with

reference to the Galatians.’!®

In Antioch Paul and Barnabas vehemently argued against the circumcision party’s
requirement of proselytisation of Gentile Christians to Judaism (Acts 15.2; Galatians 2.11-
14). Even the circumcision party went to Galatia and persuaded some Gentile Christians to
receive circumcision. So, Paul wrote, "O foolish Galatians! Who has bewitched you, before
whose eyes Jesus Christ was publicly portrayed as crucified?” (Galatians 3.1). Now the table-

fellowship of Gentile Christians with Jewish Christians became an acute public polemic. So

Paul and Barnabas publicly went to Jerusalem to resolve this question. Presumably Galatians

’TThe first missionary journey was short because it was monitored by the churches of Antioch and Jerusalem
while his independent missionary journeys were relatively long.

*8Even Baur, 1.131 -133,agreed.
*Luedemann, 37-38.

100G hmithals. Paul and James 3.
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was written just before the Jerusalem council.'®! Luke wrote, "the apostles and the elders
gathered together to consider this matter" in Jerusalem (Acts 15.6). Thus the Jerusalem
council took place. After Peter’s speech, James decreed four prohibitions for Gentile
Christians, offering Gentile Christians with full membership or Gentile Christians’ table
fellowship with Jewish Christians without circumcision, eventually turning down the
circumcision party’s appeal for proselytization of Gentile Christians (Acts 15.7-21).'% This
1s the last thing either the Jews or the circumcision party wanted to accept. God-fearers
remained without full membership in Jewish communities, while Gentile Christians observing
the same prohibitions enjoyed full membership in Christian communities. God-fearers were
attracted by the full membership of their friends in Christian communities. Thus God-
fearers were frequently converted to the Christian faith. Jews (the circumcision party alike)
disliked and persecuted Christian communities because they recruited God-fearers to

Christianity effortlessly through providing full membership to God-fearers whom Jews made

all efforts to win to their synagogues.'®

(4

However, it 1s true that there remained °‘some tension between Paul and Jerusalem’

in the early church.'™ We should notice the close relationship between Peter and
Barnabas: Peter stayed with the well-to-do Mary whose son is John Mark, Barnabas’ nephew
or cousin. Barnabas understood and sympathised with Peter because both of them came

from the Jerusalem church and they had known by experience who the circumcision party

'91C . Hemer, The Book of Acts in the Setting of Hellenistic History 277ff; Witherington III, The Acts of the

Apostles 817f; Bauckham, ‘James and the Jerusalem Church,’ 469. Again this hypothesis 1s not without a problem
because the word, 10 mpOTEPOV (formerly), in Galatians 4.13 would presuppose at least two trips to Galatia (Werner
Georg Kummel, Introduction to the New Testament (trans. H.C. Kee; Nashville: Abingdon Press, 1992) 303).
However, Turner proposes that "the expression T0 ®poTeEpov was more likely to have been intended by the apostle as
an elative superlative rather than a true comparative, thus it has the resultant meaning ‘originally,’ ‘at the very first’"
(N.A. Tumer, Grammatical Insights into the New Testament (Edinburgh: T. & T. Clark, 1965) 90). Some may
question that Galatians was written after the second and third missionary journeys because the word Galatia appears
in the journeys in Acts 16.6;18.23. It 1s clear that Paul visited South Galatia in the first missionary journey.

'%Haenchen, The Acts of the Apostles 469, points out that the specific four bans "are given not only to Israel but

also to strangers dwelling among the Jews" according to Leviticus 17, 18. In that Paul "allows Gentile Christians to
eat meat sacrificed to idols contrary to these regulations (1 Corinthians -10)," Schmithals doubted the historicity of
these regulations (Schmithals, Paul and James 98). However, in that Pauline churches appeared not to eat what
aroused the compunctions of the weak (Romans 14-15.6;1 Corinthhans &-10), they might have observed the apostolic
decree. Haenchen wrote, "In fact, the introduction of these four conditions must have occurred at a time when it
was hoped that they would cement the fellowship of Jewish and Gentile Chrnistians™ (Haenchen, 470-471). The
Apostolic Decree was necessary in ‘racially mixed Christian commumnities.’

1035 hmithals, Paul and James. Cf. Esler who argues that discontent god-fearers who were excluded from the

temple worship at Jerusalem could enjoy full-membership through participating in the table-fellowship, which
explains growth of the early church (Community and Gospel in Luke-Acts).

1046 ven Bruce, Paul 154.
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was in Jerusalem (Acts 11.2-3). Barnabas, perhaps one of 70 apostles sent by Jesus,'”
seemed to be surprised at Paul’s intrepid rebuke of Jesus’ preeminent disciple and church
leader Peter. Such qualms at Paul’s self-assertiveness against Peter and the authority of the
Jerusalem church, eventually resulted in a separation between Paul and Barnabas, who took
Mark on the next missionary journey (Acts 15.36-41) although Barnabas agreed upon the
agenda in the Jerusalem council. Paul took the Jerusalemite Silas for the second missionary
journey. This suggests that Paul’s desire to have links and continuity with the Jerusalem
church remained strong (Acts 15.40; Galatians 2.1) despite his declaration of independence
(Galatians 1.11-12). It appears in the first missionary trip that Paul and Barnabas were
sponsored by the Antioch church. With limited mission funds from the Antioch church, the
first missionary trip (48-49) was shorter than the second and third self-employed missionary
trips (50-57). There 1s no report of Paul’s working in the first missionary journey (Acts 13-14
and Galatians). However, Paul worked during the second and third missionary journeys
(Acts 18.3;20.34; 1 Corinthians 4.12;:9.14-15; 1 Thessalonians 2.9; 2 Thessalonians 3.8).
Although Paul was commended by the Antioch church in the second journey (Acts 15.40),
the church did not financially support Paul’s missionary works not because of theological
anti-Paulinism but because of Paul’s rude reaction to Peter, the authority of the Jerusalem

church. The contention of the moderate Jerusalem party (Barnabas and the Antioch church)

against Paul does not concern doctrine, but is ‘the question of spiritual supremacy.’'®

Later Paul and Barnabas were reconciled (1 Corinthians 9.6).'"”” The circumcision party
was still anti-Pauline through Galatians,'® Acts and other Pauline epistles'®. Especially
at Antioch Paul is not influential. "Eusebius (EH 3.22,36) employed lists of bishops for the

metropolis that begin with Peter and fail to mention Paul."''® Moreover, Paul hardly

105Clemtfznt of Alexandna, Stromata 2.20.112;Hengel and Schwemer, 205.
196Cf. Holmberg, Paul and Power 23.

107 W . Norris, ‘Antioch,” ABD 1.268.

198y D.G. Dunn, The Acts of the Apostles (Peterborough: Epworth Press, 1996) 209; idem, ‘The Incident at
Antioch,” JSNT 18 (1983) 40.

lO9They (ot &k mepitoutis) took Peter to task when he ate with Cornelius (Acts 11.2). During Paul’s second visit

to Jerusalem, they (ropeicoxtol yevdodeApol) insisted Paul to circumcise Titus (Galatians 2.4). They (miveg amo
ToxdBov) who are also named ofpeoig wv Poproiwv (Acts 15.5), charged Peter to separate from the Gentile

believers (Galatians 2.12). When Paul planned to go to Jerusalem to dehver relief for the last time, Paul was afraid
of the Jews and of the circumcision party ({nWwtonl 700 vouov) as well (Romans 15.31;Acts 21.20-21).

HOE W Norris. ‘Antioch,” ABD 1.268.
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mentions Antioch in his letters except for 2 Timothy 3.11 any more. However, some attitude
against Paul on the part of the Antioch church and Barnabas is not doctrinal but
hierarchical. The hierarchical conflict between Paul and Barnabas (and the Antioch church)
should not be confused with doctrinal anti-Paulinism of the circumcision party.

We have thus far shown that James was close to Paul in theology and that he
continued to remain as a leader of the Jerusalem church, distinguishing himself from the

circumcision party.''' This will be further formulated below.

c. Parties of Early Christianity in the First Century AD.

It 1s difficult to infer parties simply from the terms of Hellenists and Hebrews in

Acts. Bruce M. Metzger writes,

Perhaps the chief objection of modern scholars to adopting €éAANVWOTOG here in Acts 11.201s the
belief that it always means ‘Greek-speaking Jews,” and therefore is mappropriate to stand in
contrast with the preceding Tovdatot. But since éAAnwviotTng is derived from éAAnvilely, it means

strictly ‘one who uses Greek [language or custom]’; whether the person be a Jew or a Roman or
any other non-Greek must be gathered from the context. In Acts 6.1 the contrast 1s no doubt

between Greek-speaking Jewish Christians and Semitic-speaking Jewish Christians.'!?

While in Acts 6.1 the ‘Hellenists’ were Christians, in Acts 9.29 the term 1s used for those who
were not. Although the persecutors 1n Acts 9.26 were called Hellenists, theologically they
were so devoted to the law that they tried to kill Paul. Thus, the names Hellenists and
Hebrews are misnomers when used to designate theological positions.''” Pharisaic

Christians or the circumcision party could be either Hellenists or Hebrews according to their

use of language. Therefore, it 1s wrong to discern real parties behind the terms Hellenists

and Hebrews.

Schmithals rejects the existence of the circumcision party in the church because its
theology could not have been compatible with faith in Christ. However, Schmithals’ position

is not supported by the evidence of their presence in Acts 11.2-3;15.5;21.20. On the other

mSchoeps, Paulus: Die Theologie des Apostels im Lichte der Jidischen Religionsgeschicht 62.

112Metzger., Textual Commentary on the Greek New Testament 388.

113J N.Sevenster, Do You Know Greek? 28-31.
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hand, H.J. Schoeps rightly proposes that there were three Christian parties in early
Christianity before AD 70: on the left wing Paul, in the middle Peter and James and on the
right wing the circumcision party.''* Following Schoeps, J. Julius Scott, Jr. argues that

there were two parties in the Jerusalem church: ‘the Pharisaic Hebrew Christians’ and ‘the
Moderate Hebrew Christians.’'!> The circumcision party demanded that the Gentiles must
first become proselytes to Judaism which included submitting to circumcision and the Torah,
before they could be admitted to the Christian fellowship.''® However, the mainline
moderate Jerusalem church rejected circumcision and the Torah as necessary conditions for
being accepted into the community although they maintained and practised ‘their Christian
faith within a distinctive Jewish framework.’'"” The leaders of the Jerusalem church (the

Twelve Apostles, James the Just, and the elders) were representatives of a Moderate

Christianity.''®

Galattans 2.6 From those (James, Peter and John) who were reputed to be something (what they

were makes no difference to me; God shows no partiality) -- those, I say, who were of repute
added nothing to me.

] Cormnthians 15.11 Whether then it was I or they (including James), so we preach and so you
beheved.

Acts 15.19-20 Therefore my (James’) judgment is that we should not trouble those of the
Gentiles who turn to God, but should write to them to abstain from the pollution of idols and
from unchastity and from what 1s strangled and from blood.

Such scholars as F.C. Baur, O. Cullmann, Strecker and Luedemann find some anti-
Pauline vestige in the Pseudo-Clementines and the Ascents of James.!'"” However, it was
only after the death of James that James was recognised as ‘Papst der ebionitischen

Phantasie.’'* After the two Jewish revolts in Palestine the Pharisaic, circumcision party

g, Schoeps, 57-64; H.D. Betz, Galatians: A Commentary on Paul’s Letter to the Churches in Galatia
(Philadelphia: Fortress Press, 1977) 82; Baur, 1.131-33(}).

3y Julius Scott, Jr., ‘Parties in the Church of Jerusalem as seen in the Book of Acts,” The Journal of the
Evangelical Theological Society 18 (1975) 217-227.

Hépd.
" bid.
H8mid.

119R0obert E. Van Voorst, The Ascents of James History and Theology of a Jewish-Christian Community (Atlanta:
Scholars Press, 1989) 6-26.

IZOSchoeps, 61.
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became listless and observed the law, by choice, but did not seek to impose it upon others
(see Justin Martyr, Dialogue with Trypho 43-47) while the moderate party was integrated 1nto
the mainstream Pauline church.

To conclude, Luther and, much later, Meyer and Luck have maintained that the
epistle of James is Jewish in the light of ‘justification by works’ (James 2.14-26). However,
the old Tiubingen school who reads too much of the antithesis between Paul and Peter

(James) into Galatians 2.12 should not impose it on the interpretation of the epistle of

21

James.'”! As we have seen above, James and Peter never belonged to the circumcision

party. Schoeps writes, "Daraus ergeben sich nun erhebliche Korrekturen am Tiibinger
Geschichtsbild des Urchristentums."'®> Rather, the antithesis should be between Paul

(James and Peter) and the circumcision party. Dibelius' and Laws'** mistakenly

surmise that James who observed ritual laws as evidenced iIn Eusebius and Josephus must
belong to the circumcision party and must have been referring to circumcision in the faith
and works polemic 1n the epistle if James the brother of Jesus is the author of the epistle. In
other words, James could not have written the epistle because circumcision is not meant In
the concept of the word ‘works’ (James 2.14-26). However, now we can safely conclude that
James the brother of Jesus could have written the epistle without referring to circumcision

because there 1s no theological and relational antithesis between Paul and James.

Thus far, we have defended the authorship of the epistle by James the brother of
Jesus considering language, no gospel (Jesus’ death and resurrection or justification by faith),
and Paulinism/anti-Paulinism. The reason for this lengthy defence of the authorship by
James the brother of Jesus is because James the brother of Jesus in the latter half of first

century Palestine could most reasonably have composed such an epistle.

'21Baur wrote, "There was an ebdoryyéMov Thig MEpLTopig, and an eboryyéAAov Tiig dkpoPuotiog; and an

Ao TOM] ElG TNV TEPLTOUTY, and an G&rooTOAN €lg Tor £OVN; in one the Mosaic law prevailed, in the other it did not,
but each depended inextricably on the other” (Baur, 1.130); Betz, Galanans 82. Baur and Betz are inconsistent
because they are confused about whether there are 2 or 3 parties. This 1s caused by the confusion between the
Jerusalem council (three parties; Acts 15) and the private meeting (two mission boundaries; Galatians 2.1-10,

especially v.9).
IZZSchoeps, 62.
BDibelius, 32, ns. 1, 2; 33; 38; 40; 42.

124Laws, 41-42.
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Chapter Two: The Addressees of the Epistle of James.

We have examined authorship to identify the social location of the epistle. An
Investigation of addressees will illuminate a more concrete socio-economic location of the
epistle. The epistle provides some clues as to the addressees in the expressions ‘the Twelve
Tribes 1n the Dispersion’ (1.1), ‘the lowly brother’ and ‘the rich’ (1.9-11), the rich and the
poor (2.1-7), ‘you’ who Kkill (povevete) (4.2), the merchants (4.13-17), and the large estate
owners (5.1-6). Each of these clues will be examined here. Although the immediate
addressees of the epistle were the Jamesian community, James sent it to the Christian

church at large because he thought that there were problems similar to his community in

other churches.

A. ‘The Twelve Tribes in the Dispersion’ in 1.1.

The opening 1n 1.1 suggests that the letter was sent from James in to the
diaspora.!”® There are prior examples that letters were sent from Jerusalem to the

diaspora. Jeremiah sent a letter from Jerusalem to the Jews exiled to Babylon.

Jeremuah 29.1, These are the words of the letter which Jeremiah the prophet sent from Jerusalem
to the elders of the exiles, and to the priests, the prophets, and all the people, whom
Nebuchadnezzar had taken into exile from Jerusalem to Babylon.

Under Darius II (419 BC) a letter was sent from Hananiah to Yedomiah and his

125James as leader of the world church in Jerusalem until his death in AD 62 is believed to have sent letters to
daughter churches (MuBiner, 11; Mayor, cxv; Bauckham, ‘The Book of Acts 1n its Palestinian Setting,’ 424: idem,
James 11-28). There have been arguments whether the epistle of James 1s a letter or not: the literary form of the
epistle 1s classified either as a paraenesis (Dibelus, MuBner, L.G. Perdue, W. Popkes, Bauckham), homily-extracts
(G.H. Rendall, B. Reicke, Davids), a diatribe (Ropes), or an allegorical testament (A. Meyer). On the epistolary
form of James, see F.O. Francis, ‘The Form and Function of the Opening and Closing Paragraphs of James and |
John,” Zeitschrift fiir die neutestamentliche Wissenschaft und die Kunde der dlteren Kirche 61 (1970) 110-26;J.L. White,
‘New Testament Epistolary Literature in the Framework of Ancient Epistolography,” ANRW 11.25.2,1730-56;F.X.
Exler, The Form of the Ancient Greek Letter: A Study in Greek Epistolography (Washington: Catholic University of
America, 1923); Cargal, Restoring the Diaspora 207-16; Tsuji, 12-17; also see the bibhiography in Johnson The Lerter
of James 172; D. Pardee, Handbook of Ancient Hebrew Letters (SBL Sources for Bibhcal Study 15; Chico, California:
Scholars Press, 1982); 1. Taatz, Frithjiidische Briefe: Die paulinischen Briefe im Rahmen der offiziellen religitsen Briefe
des Friihjudentums (Freiburg: Universititsverlag and Gdéttingen: Vandenhoeck & Ruprecht, 1991); J. Neusner, The
Rabbinic Traditions about the Pharisees before 70 (Leiden: Brill, 1971) 1.356-79;P.S. Alexander, ‘Epistolary
Literature,” in Jewish Writings of the Second Temple Period, CRINT 2.581,n. 14.
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colleagues the Jewish garrison to Egypt to keep the passover.'?®
To my brethren, Yedoniah and his colleagues the Jewish garrison, your brother Hananiah.

2 Maccabees 1.1,2 contains senders in Jerusalem and receivers in Egypt of the

letters.'?’

2 Maccabees 1.1, The Jewish brethren 1n Jerusalem and those in the land of Judea, To their
Jewish brethren n Egypt, Greeting, and good peace.

2 Maccabees 1.10, Those 1n Jerusalem and those in Judea and the senate and Judas, To
Aristobulus, who is of the family of the anointed priests, teacher of Ptolemy the king, and to the
Jews 1n Egypt, Greeting, and good health.

According to Acts 15.22-23,1t 1s James the leader of the Jerusalem church who sends

a letter of four prohibitions to ‘the Gentiles in Antioch, Syria, and Cilicia.” See also Acts

28.21.

Acts 15.22-23 Then it seemed good to the apostles and the elders, with the whole church, to
choose men from among them and send them to Antioch with Paul and Barnabas. They sent
Judas called Barsabbas, and Silas, leading men among the brethren, with the following letter: "The
brethren, both the apostles and the elders, to the brethren who are of the Gentiles in Antioch and
Syria and Cilicia, greeting!?® . . .

2 Baruch 78-86 1s formulated as a letter from Baruch the son of Neriah 1n Jerusalem

to the nine and a half tribes in Babylon (2 Baruch 78.1).'%

Finally, Gamaliel I (Acts 5.34), R. Yohanan ben Zakkai and R. Simon ben Gamaliel

126 . Cowley, Aramaic Papyriof the Fifth Century B.C. (Oxford: the Clarendon Press, 1923) 60-65.

'27See J.A. Goldstein, I Maccabees (New York: Doubleday, 1983) 137-88.

l28Greeting in Greek is yoipelwv. This word with the meaning of greeting appears only in James 1.1 and Acts

15.23. Thus A.R. Fausset, The New Testament: 1 Corinthians-Revelation (Critical Commentary Vol. IV; London and
Glasgow: William Collins, Sons, & Co., Limited, 1900), 167 [2], suggests that xoipely with the meaning of greeting
indicates ‘an undesigned coincidence and mark of genuineness’ about the authorship of James the brother of Jesus

although Dibelius, 96, intentionally links the word, xoipetv, in 1.1 with xopav in 1.2. Also see the similarity between
Acts 15.17("Who are called by my name, ¢¢’ obg émxExAnron 10 dvopd pov £n’ adto0g”) and James 2.7 ("Name

which was invoked by you, 6vopo 10 EMKANEEV ¢¢’ vpog") which increase the degree that the historical James wrote
the letter (Mayor, 85). Moreover, Mayor, 88, maintained the authorship of James the brother of Jesus because a

similar style (€0 npdkete) of kKoAdG TOwETTE is also used by him in Acts 15.29.

129Gee D.J. Verseput, ‘Genre and Story: The Community Setting of the Epistle of James,” CBQ 62 (2000) 101.
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reportedly sent letters to Jews in the diaspora.'*

Consequently, the notion of an epistle being sent from Palestine/Jerusalem to the
diaspora is not unusual. A major reason for denying the Palestinian provenance has been
found in its stylish, polished Greek. However, the Gentile provenance was argued against

above by the use of Greek in first century Palestine. Frankemo~lle summarises the point:

"The excellent rhetorical style of James could not be the reason why the letter was not
composed in Palestine, but in Alexandria or Egypt."'?! The convincing references to the
Palestinian provenance of the epistle are ‘mpoipov xon Oyiuov’ (the early and the late rain,
James 5.7; Deuteronomy 11.14;Jeremiah 5.24;Joel 2.23) and ‘kotvowv’ (the strong and hot
wind of Palestine, James 1.10;Job 27.21;Isaiah 49.10; Jeremiah 18.17; Jeremiah 28.1; Ezekiel
17.10; Hosea 13.15;Jonah 4.8;Judith 8.3; Sirach 18.16;34.16; 43.22; Matthew 20.12). Ropes

Writes,

Only 1n Palestine among the countries that come in question do the seasonal conditions produce
the intensity of anxious hope to which this verse refers. By reason of just that itensity of feeling
the phrase has every appearance of being not a hterary allusion but a reference to a famihar fact

of daily life.!3

Moreover, James does not refer to the idolatry and immorality which were characteristic of
Gentile churches (cf. 1 Corinthians 6.9-11; Galatians 5.19-21)."° The fact that the
synagogue was used for their meeting place 1n 2.2 shows the author’s experience was
confined to a Jewish c:ommunityd..“"4 Thus, the references to weather and the lack of

Gentile influences suggest that the author and his own community lived in Palestine. The

author’s community, however, should not be confused with those to whom the epistle is

addressed.

The phrase ‘the Twelve Tribes in the Dispersion’ in 1.1 invites two possible

139y Neusner, A History of the Jews in Babylonia: I The Parthian Period (Brown Judaic Studies 62; Chico,
California: Scholars Press, 1984) 45.

Blprankemélle, ‘Das semantische Netz des Jakobusbriefes: Zur Einheit eines umstritten Briefes,” Biblische
Zeitschrift 34 (1990) 67.

13 2R0pes, 42.
133Chaine, LXXXV.

lMMayor, cxx;Chaine, LXXXV.

33



interpretations: the symbolic/spiritual diaspora (the Christians at large) as in 1 Peter 1.1
and the literal/historical diaspora as in John 7.35'%%. Scholars’ views on the addressees
have gravitated towards the symbolic/spiritual diaspora (the Christian church at large).
There are no specific reasons for limiting the letter to Jewish Christians."’

In sum, first century Palestine, specifically Jerusalem, is the most plausible place from
which the letter was sent to ‘the Christian church at large.” James has likely drawn an

experience within his community as he raises and discusses issues in relation to his

addresses.

B. “The lowly brother’ (0 ddeApog 6 tamervoc) and ‘the rich’ (6 Thovorog) (1.9-11).

This pericope (1.9-11) intrudes into a large part of the theme of trial/temptation in
1.2-18.'38 Thus, it is to be understood in the context of trial/temptation. As Mayor put it,

"It seems best to take this (€v Tog mwoperong) here in the literal sense, as in the only other
passage 1n which it occurs in the N.T. referring to the journeys and voyages of the

merchants.”"® These verses may have been written in the context of trials/temptations 1In

L3 5""zﬁu'.ldresses readers 1n a social world characterised by feelings of alienation and powerlessness’ (Wall, 43):
those who ‘have wandered from the truth’ (Cargal, 213); all the Christian churches since Paul’s imprisonment
(Hengel, ‘Der Jakobusbrief als antipaulinische Polemik,” 259); ‘the hoped-for restored Israel among the nations’, ‘a
spiritual Israel normed by the texts of Torah and living in service to God and the Lord Jesus Christ’ (Johnson, The
Letter of James 172); ‘a Christian community as fulfilling or inheriting the réle of Israel’ (Laws, 49); ‘das wahre Israel
1n seiner eschatologischen Wiederherstellung” (MuBner, Der Jakobusbrief 62); ‘chrétiens, le nouvel et véritable Israél’

(Marty, 7).

136<The true Israel (1.e. Jewish Christians) outside of Palestine (i.e. probably in Syria and Asia Minor)’ (Davids,
The Epistle of James: A Commentary on the Greek Text 64); ‘des Juifs convertis a la foi chrétienne’ (Chaine,
LXXXYV); ‘the Christian Jews not being yet defimtely marked off from their unbelieving countrymen,’ ‘the original
Eastern Diaspora, settled in Babylon and Mesopotamia, and extending as far as the eastern and northern borders of
Palestine” (Mayor, 30). Those who believe that the Christological titles are interpolated by later Christians
automatically advocate that the addressees are non-Christian Jews (L. Massebieau, A. Meyer, F. Spitta).

137Hfmgel., ‘Der Jakobus,” maintains that James sent this letter to the Christian church at large after Paul’s
mmprisonment.

1381y ibelius. 113.

139Mayon, 45; my italics. Maritime merchants in the first century were known as the rich (6 mAoboioc)
(Revelation 18.3,"The merchants of the earth have grown rich (€xAovtnoov) with the wealth of her wantonness":

Revelation 18.23,"Thy merchants were the greatmen of the earth (ol éumopoi gov hoav ol peyioTiveg The YhHe)":
I[saiah 23.8, "Merchants were princes, whose traders were the honored of the earth, YIN™T20) W 0T T |
Enoch 101.4:R. Bauckham, The Climax of Prophecy,373; Pedrito U. Maynard-Reid, Poverty and Wealth in James
(Maryknoll, New York: Orbis Books, 1987), 68-80; M. Tsuji, Glauben zwischen Vollkommenheit, 138). IThovoiot

would also be financiers (2.6) and/or rich agriculturahists (5.1).
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the arena of economic competition in the market. It is noteworthy that James did not
intentionally use ¢ muyd¢ (beggar) but 6 tomervog (humble or humbled).'*® ‘O tomelvog
does not denote a beggar but a person who is humbled by losing the game in the market.
Since James does not specify any further what Uyoc¢ means, its connotation could consist of
several dimensions: it may imply material blessings, the spiritual high status of a humble
person, or eschatological blessing.'*!

It 1s a burning issue whether or not 6 mAoVG10¢ in James 1.10 refers to the Christian
community, because the expression is not modified by 6 &deAddc.'*> ‘O ddeAdpog does not
appear to be omitted merely to avoid repetition of the same word. Thus, 6 TAOVGLO¢ may

denote a spiritual condition. Although the ‘rich one’ could be a member of the Jamesian

community, his mentality would be contaminated by ‘falscher Selbstiiberschdéitzung und

»143

Verachtung der Armen,” ™ possibly because he had become relatively successful in the

vicissitudes of market competition. Such arrogant people will be brought low (¢v ™
tarewwoel) in 1.10 and 4.6.'** The ephemeral splendour of the rich is symbolised as a
flower of grass in Palestine which would be dried up dead by the scorching wind.'*
MuSBner mentions that this symbol was used for the death of the rich.'*® However, the
symbol could refer to the futility of wealth even during the life of the rich, not necessarily
their death. By mentioning and threatening them with the futility of wealth, James 1is
undermining the basis for the arrogance of the rich. By promising blessings to the loser,

James encourages and maintains his group, because the loser suffers from an inferiority

complex. It becomes possible to infer from this that the Jamesian community was afflicted

'4OLiddell and Scott s.v. ‘Twoyog,” and ‘toetveg.’

l“Likewise,when James quoted Proverbs 3.34 ("God opposes the proud, but gives grace to the humble”) In

James 4.6, ‘grace’ could include spiritual and/or matenal blessings.

142R0pes, 145-47; Tsuji, 135-141; MuBner, Der Jakobusbrief 72-75; Dibelius, 113-18.
'“SMuBner, Der Jakobusbrief 74.

1441 uke 14.11, "For every one who exalts himself will be humbled, and he who humbles himself will be exalted":

Hillel said, "*nRanopgn noDg o (my humility is my greatness and my greatness 1S my humility” in ExRab
45.5 and LevRab 1.5 (C. Safrai, ‘Sayings and Legends in the Hillel Tradition,” J.H. Charlesworth ed., Hille! and Jesus:
Comparisons of Two Major Religious Leaders (Minneapolis: Fortress Press, 1997), 313-314).

143 This picture of the transitoriness of grass was used by 1 Peter to show 1n relief the eternity of the word of
God, and also by 1 Enoch 96.6 to depict the fate of the rich in the light of the eschatological judgment (MuBner, 75,
n. 9).

146phid.
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by intragroup conflicts among its businessmen.'*’ In that sense, the community was
suffering from trials/temptations. The economically fluctuating condition of the community

which manifested itself in group conflict will be examined in Part Two.

C. ‘The rich’ (0 TAoVo10C) and ‘the poor’ (0 wrwyoc) in 2.1-7.

The author blames the community for showing partiality. James’ accusation of
discrimination of the poor by the rich makes it clear that the rich were among the members
of the community.'*® Although Dibelius regards the narrative as fictive,'*’ the substance
of the charge seems at least to have reflected the author’s experiences. Although there were
equestrian Jews in Judea who were crucified by the procurator Florus (AD 64-66; BJ 2.308),
the rich with gold rings in James 2.2-3 certainly did not belong to the equestrian order
because the Romans did not wear gold rings."”® The society in which the rich wore gold

rings was not Roman, but probably Jewish. The rich are sharply contrasted with beggars.

4w Popkes, Adressaten, Situation und Form des Jakobusbriefes,54-62,77, esp. 61, n. 51. Intragroup conflict in

the Jamesian community presupposes that the community was not entirely composed of the poor or beggars. Robert
Smith, ‘Were the Early Christians Middle-Class?,” Currents Theological Mission 7 (1980): 274, "It 1s a mistake to think
that the recruits of earliest Christtanity came primarily from the lowest ranks of society, from the unemployed or
underemployed. Christianity was not a religion of slaves. The majority of its adherents in the whole perniod up to

Constantine were members of the middle class of antiquity.” According to R. Smith’s argument which nevertheless
needs correction, there was a middle class in the Jerusalem church. John Mark had his house in Jerusalem and had

a female servant (moadiokm, Acts 12.12-13). Simon of Cyrene seemed t0 own a farm in the vicinity of Jerusalem
(Mark 15.21).

l"‘SMaycpr,,, 84, wrote, "James is speaking of the persecution of Christians by Jews, especially by the rich

Sadducees.” The rich in 2.1-5 were more or less friendly to Christians whilst the rich in 2.6-7 were antipathetic to
Christians. Thus Ropes, 197, took a middle and eclectic road between the two and wrote, "The rich are plainly
neighbours who do not belong to the conventicle but may sometimes condescend to visit it. No word, however, hints
that the two classes do not worship the same God, and the whole tone of the passage seems to imply a less complete
departure from the dominant religion of the community than would have been the case m Rome or any heathen
city.” Ropes depicted some rich in liminality between the Jewish synagogue and the Jamesian community. Similarly

Tsuj, 140.

149nyibelius, 163.

130y aws. 98, mistakenly writes, "The gold ring part of the insignia of the equestrian order, the second rank of

the Roman aristocracy, " following E.A. Judge, The Social Pattern of Christian Groups in the First Century (London:
Tyndale, 1960), 53. Romans did not wear gold rings. "Romans were accustomed (0 wear iron rings as a symbol of
courage in war" (NH 33.8). Pliny the elder (AD 23/4-79) wrote, "The majority of the peoples who live under our
Empire at the present time possess no gold rings at all. Even now the East and Egypt do not seal documents and
are content with only a signature” (NH 33.21). "Rings clearly introduced a third order (the equestrian order or the
knights) between plebeians and the Senate” (NH 33.29). Roman judges also wore ron rings (NH 33.40). As regards
the custom of Romans’ wearing rings, the equestrian order and judges wore iron rings.

36



The rich did take the poor (probably & mévre)'®! to court (xprrripu'>?) as a way of

dealing with problems arising from debts, rents and the like.'>” Because they were told not
to despise beggars, the addressees could not initially have been beggars. However, the
income from their land was below their expenditure; therefore they had to borrow money.

They were dragged to court by rich financiers to pay debts; finally they would be forced to
sell their fields.>* Eventually they too could become beggars.

D. The ‘you’ who kill (dovevete) in 4.2.

Some scholars opine that the word should have been ¢Boverte (you envy) because it
Is unimaginable that the Jamesian Christians could kill each other.'”> However, ¢@oveite
has no textual witnesses. Although scholars try to read ¢ovevete symbolically by relating it
to literary traditions, it is better that the word should be read literally. The emergence of
the sicarii (daggers/killers) under the governor Felix (AD 52-59) may coincide with the

socio-economic backdrop of the word ¢povevete.>® The historical conditions which led to

the Jewish revolt in AD 66-73 will be examined in Part Two.

E. The merchants 1n 4.13-17.

Maynard-Reid writes,

'>IFinely, AE 41, defines, "A nevng need not be propertyless; he could own a farm or slaves, and he could have
a few hundred drachmas accumulated 1n a strong box but he was compelled to devote himself to gaining a
livelihood." Davids 112, reads ¢ wuwyo¢ in the light of Matthew 5.3 and the anawim piety. Thus he fails to
distinguish the addressees (‘you’) and O ®wwyOG.

1524 pLTipLoV is a singular neuter. Kputpuo is plural. On the Jewish legal system, HJP* 2.184-226,3/1.107-125.
'>3Ropes, 195-96; Pedrito U. Maynard-Reid, 63.

'>4John H. Kautsky, The Politics of Aristocratic Empires, 35, 284-288, mentions that commercialization in the

Roman Empire resulted in selling smallholders’ land to pay debts and taxes; they become landless and revolutionary.
On the detailed process of the peasants’ downfall in first century Palestine, see below.

'35Dibelius, 260; Tsuji, 173, n. 232; Klein, 109.

156Gee Ralph P. Martin, James 146 referring to F.F. Bruce, New Testament History (New York: A Galilee Book-
Doubleday, 1980), 93-100.
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It must be remembered that the epistle is dealing with the three groups of rich persons specifically
mentioned in the New Testament; in chapter 2 James seems to be referring to financiers; in 4:13-
17 he has in mind the merchants; and in 5:1-6 James is writing about the rich agriculturalists.
However, we must realize that these ‘classes’are not distinct; rather, the activities are different

functions of the same individual or individuals. !>’

Maynard-Reid may be correct because only the rich could simultaneously be involved In

banking business, maritime mercantilism and commercial farming. On the other hand,

Mayor has maintained that the Jews could easily be prosperous merchants because of the

cobweb-network of the diaspora:

The dispersion of the Jews, which gave them connections all over the world and let them know at
once of any new opening for trade, led to their being constantly on the move.!'”S

Moreover, the Palestinian mercantilism would have been prosperous, because Palestine was
geo-economically located at the centre of the Rome-India trade. The merchants might have
included Sadducees.” However, the merchants are admonished as insiders in the epistle
(4.15-17). There were rich members in the Jamesian community.'® Merchants purchased
wares at a good price and sold them at a high price where the wares were scarce. Their
entrepreneurial activities are described in 4.13. They usually sold them in the city (ROALC,
4.13) where rich absentee landowners and other rich people lived. They made large margins
of profit through their marketing efforts. They pompously boasted about their wealth (4.16).

James enjoined the merchants to redistribute their wealth 1n 4.17.

F. The large estate owners 1n 35.1-6.

The supply of labour increased beyond the demand for labourers because of a

»161

‘reserved army of unemployment. Wages were set below subsistence level because of

'5"Maynard-Reid, 69.
13 gMayor, 145.
15%With Maynard-Reid, 76.

'89David Fiensy, ‘The Composition of the Jerusalem Church,’ in Richard Bauckham ed., The Book of Acts in Its
Palestinian Setting (Grand Rapids: William B. Eerdmans Publishing Company, 1995),213-236, especially, 226-230.

16l peasons for the increase in the labour supply will be examined in Part Two.
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the increase in the labour supply. It meant larger profits for agriculturalists or capitalists.

They did not even pay wages to labourers (5.4) because there were the excess unemployed

who wanted to work by any means to survive. See the chart below.

The Labourer Market of the Jamesian Society

Price of labour Demand for Labour
Supply of Labour (optimum)

Subsistence Cost

N\
k 62

)163

Supply of Labour Caused
by Various Factors

Expendables (Unemployed

Cheap labour reduced the costs of production, resulting in agriculturalists/capitalists being

able to hoard money and to maintain a luxurious lifestyle (5.2-3, 5).'®* Withholding wages

lE’ZEmployf:d labourers were paid below the subsistence level. Sean Freyne ascribes the revolution to inhuman
market economics where the price of agnicultural products was adjusted below the cost of marginal productivity by
the law of the ‘survival of the fittest’ (Freyne, ‘Herodian Economics in Galilee: Searching for a suitable model,’

Modelling early Christianity, 28-45).

> The surplus labourers consisted of beggars, bandits or sicarn in first century Palestine. However, expandables

in the Jamesian society were not Marx’ "reserved army of the unemployed” because, according to Lenski and Finley,
unemployment in ancient Rome occurred on account of the lack of technology. On the other hand, Marx
maintained that unemployment arises out of the advancement of technology which produces machines. According to
Marx, the capitalist wants to increase profits by replacing labour with machines. Thus, the increase in supply of
labour decreases the price of labour in the market. Now, the capitalist uses cheap labour which eventually results in
an increase in wages because of the demand for labour. The increase in wages which reduces the profits of the
capitalist again causes the capitalist to invest in machines instead of mn labour. However, the spiral operates through
an increase in mechanization and unemployment, according to "Marxian Algebra (P=8°(1-Q))." P is the rate of
profit. S’ is the rate of surplus caused by cheap labour. Q 1s the rate of investment in machines compared with the
total investment, machines and labour. According to this formula, the increased use of machines means a decrease
in profit. The algebra is designed to show that P (rate of profit) results from S’ (surplus caused by cheap labour)
rather than from Q (rate of investment in machines). Thus, Marxists ascribe profits to labourers in order to
persuade them to regain their lot through the class struggle. See Harry Landreth and David C. Colander, History of
Economic Thought (Boston: Houghton Mifflin Company, 19943 ), 194f. Ancient economy which is different from the

Marxist’s will be dealt with in due course.

164contra Tsuji who, 146, writes, "Das (5.1-6) ist keine analytische Bemerkung zum Reichtum, sondern Ausdruck

seiner Antipathie gegentber allen Reichen.”
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from the labourers, which was sometimes compared with murder (5.6; Sirach 34.21-22),
resulted in complaints (‘cries’) to God (5.4). Being inspired by early Jewish traditions, James
pronounced divine judgment on the rich agriculturalists who were exploiting the inhumane

labour market mechanism (5.1-6).'°

To conclude, the epistle was addressed by an author in Jerusalem to the Christian
churches at large (1.1). James was dealing with both losers and winners in mercantile
businesses in 1.9-11. In 2.1-7 he deals with the problems of partiality towards the rich and
the poor. The debts problem had led to landlessness and, eventually, to terrorism (4.2).
James refers to merchants in 4.13-17. In that merchants were addressed twice 1n 1.9-11 and
In 4.13-17, the social location of the epistle would seem to be a centre of mercantilism.
James describes injustice as practiced by rich agriculturalists in 5.1-6. In brief, James largely
addressed economically categorised groups: poor peasants/artisans, beggars, rich financiers,
maritime merchants/shipowners, large estate owners, and landless daylabourers. In order to

gain a clear focus on the social location, Part Two will be devoted to an investigation of the

soclo-economic setting of first century Mediterranean and Palestinian society.

Chapter Three: Methodology

Two thousand years ago, ancient readers might well have understood the epistle
without difficulty. In order to understand the epistle of James in its original setting, it 1s
necessary to explore its enigmatic terminology and ideas against the background of
contemporary early Jewish literature. We are obliged to utilise the 1deas of the thought
world contemporaneous to the epistle in order to overcome the immense time lapse, because
the epistle was written without any attempt to communicate to modern minds. At the same
time, social scientific categories will assist us in analysing the socio-economic conditions of

Jamesian society with the help of historical data. Before beginning the task of interpreting

1850n the judgment theme of the second temple hterature, refer to Manus Reiser, Jesus and Judgment: Jesus’

Eschatological Proclamation in Its Jewish Context (trans. Linda M. Maloney; Minneapolis: Fortress Press, 1997), 43-

163: Randal A. Argall, I Enoch and Sirach: A Comparative Literary and Conceptual Analysis of the Themes of
Revelation, Creation and Judgment (Atlanta: Scholars Press, 1995), 165-225;refer to 1 Enoch 48.10;94.8;95.6-7;96.8;

97 8-9and Sirach 13.18:21.5:34.21-22;35.17-20. Further see Part Three.
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the epistle of James in Part One, the socio-economic conditions of Jamesian society in Part
Two, and the ideas from early Jewish literature used by James in Part Three, we will discuss

methodologies applied in these parts.

A. History and Sociology.

The argument concerning the dichotomy between sociology and history continues to
be a contentious 1ssue: put simply, the difference is that sociology utilises models while

history does not.'°® Although P.F. Craffert mentions that sociology and history are actually

incompatible with each other,'®’ he criticizes the antithesis between sociology and history in
an early article.'®® Craffert finds an argument against the antithesis between history and
soctology in Burke’s words: "The historical and the sociological approach are both
complementary and dependent on one another, and both necessarily involve the comparative
method."'*® Such antithesis between sociology and history would also contradict any
legitimation of an interdisciplinary approach. Nevertheless, it is taken for granted that
soclology is more oriented towards models than history is. The difference between sociology
and history 1s a matter of degree. The distinction is elaborated further below. Social
description uses more history while social explanation, sociology.'” Craffert also argues
against the dichotomy between social description and social explanation in biblical
Interpretation, because the former also uses models, but only covertly and implicitly, whilst in
the latter they are explicit.'”' Despite the hierarchical biased view that social description

serves as the source of social explanation, J. Gager convincingly adopts an eclectic approach

to social description and social explanation: "Explanation without description is vacuous.
'%peter Burke, Sociology and History (London: George Allen & Unwin, 1980), 33: "Sociology is concerned with
the establishment of general laws, while history i1s concerned with the particular, the unrepeatable, the unique.”

'°7p F. Craffert, ‘Relationships between Social-Scientific, Literary, and Rhetorical Interpretation of Texts,’
Biblical Theology Bulletin 26 (1996) 45-535.

168p F. Craffert, ‘“Towards Interdisciplinary Definition of the Social-Scientific Interpretation of the New
Testament,” Neotestamentica 25 (1991) 124-125.

'Ibid; Burke, Sociology and History 33.

'"Thomas F. Best, ‘The Sociological Study of the New Testament: Promise and Peril of a New Discipline,’
Scottish Journal of Theology 36 (1983) 191-194.

leraffert, ‘“Towards an Interdisciplinary Definition of the Social-Scientific Interpretation,” 123-144.
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Description without implicit theory is impossible."'”?

In the socio-economic analysis of the Jamesian society (Part Two) both history and
the overpopulation theory are going to be used. By applying the insights from the socio-
economic analysis of Part Two and the voluntary association model, we will portray ‘the poor

In the Jamesian community’ in the epistle of James in Part One.

B. Ontological/Theological Ideas and Etic Models.

Usually modern social-scientific critics/interpreters utilise etic models (or modern
social-scientific models) to interpret emic texts. Susan R. Garrett has, for one, been critical
of an indiscriminate use of etic models in relation to biblical texts because the imposition of
etic models on emic data is wont to produce anachronism and ethnocentrism. The observer’s
etic view would be incommensurable or incompatible with the ancient author’s emic view.
Alternatively Garrett argues that symbolic forms are to be preferred over models.'”

Garrett’s opinion that disciplines in the humanities consist only of patterns, symbolic forms,

rituals, or myths i1s summarised in the table below. She believes that biblical interpretation

Critics who firmly espouse the use of etic models in biblical interpretation do not agree with

also belongs 1n the right-hand column.

Garrett. For example, Esler appears to fall into methodological reductionism'” when he

maintains, against Garrett, that "(etic or modern social scientific) models are heuristic tools,

"John G. Gager, ‘Shall We Marry Our Enemies?: Sociology and the New Testament,” Interpretation 36 (1982)
259.

'73gusan R. Garrett, ‘Sociology (Early Christianity),” ABD 6.89-98. On symbolic interpretation, see Clifford
Geertz, The Interpretation of Cultures (London: Fontana Press, 1993) 87-141.

17410hn Elliott, Social-Scientific Criticism of the New Testament: An Introducnion (London: SPCK, 1995) 93.
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not ontological (theological) statements."'” Although detecting only emic ideas in the texts
has been condemned as a ‘methodological docetism,’'’ it is at least correct to say that
modern etic models cannot provide comprehensive hermeneutical tools that correspond to
the particularity of the Bible. As is noted above, Christian social justice is here dealt with
ontologically or theologically because the topic of social justice ultimately belongs to the
domain of values.'”” As Esler maintains that scholars of social justice or social justice itself
are not social-scientific,'’® the discipline of social justice has to be distinguished from the
category of social-science or sociology. In short, Esler’s methodology cannot address the
author’s theological treatment of social justice. Other researchers may wish to conduct a
thorough examination of the sociological dimensions of James. Here, however, we will
mainly concentrate on our issue in the exegetical part, and examine social justice in early
Jewish writings 1n the light of ethical dualism and the notion of the image of God in Part
Three. Nevertheless, we will also at least at times find reason to make use of sociological

findings 1n a piecemeal way as they are relevant within the context of a particular discussion.

'TSEsler. ‘Introduction: Models, context and kerygma in New Testament mterpretation,” in Modelling early

Christianity 4, (italics added).

7oRobin Scroggs, ‘The Sociological Interpretation of the New Testament: The Present State of Research,” New
Testament Studies 26 (1980) 165; Elliott, Social-Scientific Criticism 90.

17-"E.g.L,,,bGeorg Simmel according to whom, sociology is to examine ‘formfs] of sociation’ or “seelische

Wechselwirking’ among social factors rather than to discuss values; thus sociology which is free from values 1s the
science of relationship (‘Beziehumgslehre’) (G. Simmel, Georg Simmel: On Individuality and Social Forms (ed.,
Donald N. Levine; Chicago: University of Chicago Press, 1971).

"8Erom personal conversation with hm.

43



PART ONE: EXPOSITION OF THE EPISTLE OF JAMES

Chapter One: Introduction

This part shall ultimately focus on an exegetical analysis of the epistle of James in
relation to the problem of social justice. Before commencing with the exegesis itself, we
shall consider to what extent social theories not inherent in the document may be thought to
provide a framework within which to conduct our analysis. These theories will,
appropriately, be evaluated 1n relation to ‘the poor in the Jamesian community,’ since any
consideration of social justice in James must take these into account. The exegesis (chapters,
two and three) will then examine social justice within the framework of James’ anthropology
and Christology. As will become evident, there are two kinds of anthropology at work in the
epistle: one that regards the human being as essentially sinful and another that affirms that
the human being is created in the image of God. Considered 1n relation to Christology,

these kinds of anthropology determine the way the problem of social justice 1s addressed.

A. Some Social Justice Theories

Here we will briefly examine four theories of social justice to ascertain whether or
not any of them could serve as a interpretative tool for social justice in the epistle of James:

communist utopia, euergetism (the patron and client relationship), Aristotelian friendship,

and the theories of justice by Nozick and Rawls.

a. Communist Utopia?



John Dominic Crossan has claimed that "egalitarianism stems not only from peasant

Judaism but, even more deeply, from peasant society as such."”' Similarly, James Scott writes:

The radical vision to which I refer is strikingly uniform despite the enormous variations in peasant
Cultures and the different great traditions of which they partake. ... At the risk of

overgeneralizing, it is possible to describe some common features of this reflexive symbolism. It
nearly always implies a society of brotherhood in which there will be no rich and no poor, in
which exist no distinctions of rank and status (save those between believers and nonbelievers).
The envisioned utopia may also include a self-yielding and abundant nature as well as a
radically transformed human nature in which greed, envy, and hatred will disappear. While the

earthly utopia 1s thus an anticipation of the future, it often harks back to a mythic Eden from
which mankind has fallen away.?

According to this view, peasants, more than other levels of society, are prone to place an
emphasis on ‘brotherhood’ or egalitarianism in order to share someone else’s wealth,

whether or not they have produced it. Crossan and Scott agree that there existed a vague
dream of ‘brotherhood’ in antiquity which was hoped would bring about a utopia.” The
society in which "there will be no rich and no poor” in an economic sense is not what James
dreams of. Although James espouses distributive justice (2.15-16; 5.1-6), he does not
condemn private entrepreneurship (so 4.13-17). The harsh tone in 5.1-6 does 1nvite the
expectation of a utopian organisation in the Jamesian community. However, contrary to our
expectation, we find no social structural programme for the poor in James as in Josephus’

description of Essenian communism (BJ 2.122):

These men are despisers of riches, and so very communicative as raises our admiration. Nor 1s
there any one to be found among them who has more than another; for it is a law among them,
that those who come to them must let what they have be common to the whole order, - mnsomuch,
that among them all there is no appearance of poverty or excess of riches, but every one’s
possessions are intermingled with every other’s possessions: and so there 1s, as it were, one

patrimony among all the brethren.*

Yohn Dominic Crossan, The Historical Jesus: The Life of a Mediterranean Jewish Peasant (New York:
HarperSanFrancisco, 1992) 263.

2Bolds added: Crossan, 264; James Scott, ‘Protest and Profanation: Agraran Re\éolt and the Little Tradition,’
Theory and Society 4 (1977) 225-226.

>See also Hengel, Earliest Christianity (London: SCM Press Ltd, 1986), 151 and 155, who argues against "the
thesis that private property came into being as a result of the Fall." On the views of common possession of the
Cynics, Stoics and Neo-Pythagorean schools, Hauck, ‘Kowog,” TDNT 3.794-795;see also H.J. Klauck,
‘Giitergemeinschaft in der klassiken Antike, Qumran und im Neuen Testament,” Revue de Qumran 11 (1982) 47-70.

4 47 15.371 reads, "These men (the Essenes) live the same kind of life as do those whom the Greeks call

Pythagoreans.” See also Quod Omnis Probus Liber Sit 75-87, especially 85-87; Apologia Pro Iudaeis 11.1-18, especially
11.5-13.
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If actually put into practice in the nascent Jerusalem church (see Acts 2.44-45), Christian
‘Guitergemeinschaft’ did not survive very long because the community did not sustain itself
through economic production as the Essenes of Qumran. Perhaps this was due to an

éxpectation of the imminent coming of the kingdom, which was escalated by the experience
of receiving the Holy Spirit.’

First century Jews had their own charitable institutions. In 2 Maccabees 3.10, there
were deposits for widows and orphans in the temple treasury. Ze’ev Safrai introduces Jewish
Charitable organisations like kepuh which "gave weekly financial support" and famhui which
"provided daily food portions."® He also mentions that "the gabbaim were 1n charge of the
charitable institutions. ... Charity was collected by two gabbaim and dispensed by three,
just like any other court-sponsored activity."’ However, it is not clear whether all this
charitable orgamisation accurately reflects the situation in the pre-70s. Out of 14 tithes
during a seven year cycle, two tithes were given to the poor while 6 tithes went to priests and
6 tithes were for feasts in Jerusalem.®

Jesus’ stance was not altered in the Jamesian church.”? If a socio-economic

programme was not chosen, this would mean that the Jamesian community had to deal with
the poverty problem through charitable institutions. The Jamesian community suffered more
severely (1.27; 2.14-17;5.1-6; Acts 6.1; Paul’s collection from the Gentile church for the
Jerusalem church [Acts 11.30:24.17; Romans 15.25:1 Corinthians 16.1; 2 Corinthians & and
9 chapters]). It 1s possible to infer that Jewish Christians were being excluded from sharing
public funds. The author was forced to enjoin his readers to create an alternative for the
poor. James’ attack on the rich agriculturalists (5.1-6) 1s more ruthless because the church

was excluded from the public charity of which the rich agriculturalists (high priests) were in

SHengel, Early Christianity 182; Hengel and Schwemer, Paul Between Damascus and Antioch 463,n. 1256.

SERP 50.
"Ibid.

Jack Pastor, Land and Economy in Ancient Palestine, 139. On tithes see Jubilees 32.10-15;Targum Pseudo-
Jonathan to Deuteronomy 26.12-13;Tobit 1.17;Josephus AJ 4.240; m.Sota 9.10; 11QTemple 43.

esus’ tradition is indeed critical of the rich: it is easier for a camel to go through the eye of a needle than for
a rich man to enter the kingdom of God (Mark 10.25;Matthew 19.24;Luke 18.25);it warns his disciples to beware
of the Pharisees and Herodians who were rich in Galilee at the time (Mark 8.15; Matthew 16.6; Luke 21.1).
However. it does not say to a rich young man to donate his possessions to Jesus’ circle and to work mn the collective
farms of the community as in the Essene community; it rather tells him to give them to the poor and to follow Jesus
(Mark 10.17-22). It called him not to undertake economic activities, but to take care of the poor or the community
by following Christ. Thus the Christian church takes the middle way (via media) between commumsm and
individualism or between responsibility and liberty (Brunner, Justice and Social Order 183).
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Charge.

b. Euergetism: the Patron and Client Relationship?

According to Goodman, euergetism - in Malina’s language, the patron and client
»

relationship - could not fully develop in Jewish society during the first century AD.! In
Jewish society, the rich were called D'R@n (the secret ones) who " gave secretly to the poor

not only occasionally and in an unorganised fashion but out of a common treasure
established for the purpose”'' possibly on account of the honour of God and the poor
(Matthew 6.1ff). Honouring God, which eclipses human honour, was in principle the Jewish
ethos although 1t was neglected in many cases. Josephus and Luke attributed Herod
Agrippa’s death to his depriving God of his honour, rather than to disease (4J 19.343-352:
Acts 12.20-23). Historically Jews avoided ostentatious public actions: the Second Temple was
built by Idumean Herod the Great; a synagogue in Capernaum was built by a centurion
(Luke 7.5); under the procurators Cuspius Fadus and Tiberius Julius Alexander (A.D. 44-46)
the "great famine occurred in Judea, during which Queen Helena bought grain from Egypt
for large sums and distributed it to the needy" (4J 20.101; here again Helena was not a
Jew).'” Pursuing God’s honour may result in diminishing human glory/honour (euergetism,
the patron and client relationship). Jewish society was feebly structured on account of this
Jewish ethos.

James reproaches his community for their sycophancy to the rich which tends to

cultivate a kind of euergetism or the patron and client model (2.1ff). James’ egalitarian
encouragement of the poor, "Let the poor brother boast in his exaltation” (1.9; and see

Matthew 23.9-12), 1s contrary to the Greco-Roman ethos of the hierarchical patron-chient

19RCJ 128; contra Malina, ‘Patron and Client,” 3-32.

Uyweber, Ancient Judaism, 409 (my italic); Jeremias, Jerusalem 132, mentions that in the temple there were two

chambers: chamber of secrets where the pious put gifts for the poor; chamber of utensils (m.Sheqalim 5.6,
27290713 BP0 2RETS NOM P DINNREM "R BREN DTS /D755 NowS NNRY/REN NS NNR /ZTPRI TR DTS N

. (ORZN2 OMADOINDNN

2pcy 127.
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model'>. Any hierarchical view or partiality between rich and poor brothers, which is,
nevertheless, true in the Jamesian community, is contrary to James. Thus it is difficult to

adopt this for the exegesis of James.

c. Aristotelian Friendship?

Aristotle thought that communitarianism could be achieved through the concept of
friendship: the proverb "friends have all things in common" is quite right, because friendship
enables a communal life.'* Aristotle analysed three kinds of friendship; each is based on
utility, pleasure, or what a friend 1s. When friends are no longer useful or give no pleasure,

friendship disappears. Only friendship based upon what a friend 1s endures permanently.

Aristotle’s notion of true friendship is in a sense similar to the later notion of Christian

>

love'>. However, although Aristotelian true friendship might include a slave,'® it should be

contingent upon the ‘goodness’ or ‘good character’ of friends. This restricted condition of
Aristotelian friendship differentiates itself from the Jamesian anthropology. Thus, the love
or royal law in 2.8 is not as limited by any condition on the part of the beneficiaries as in

Aristotelian friendship.

d. Nozick or Rawls’ Theories of Justice?

Recently two justice theories (procedural and distributive justice) have been in

'3Malina, The New Testament World: Insights from Cultural Anthropology 28-62;] K. Chow, Patronage and
Power: A Study of Social Networks in Corinth (Sheffield: JSOT, 1992).

14 A ristotle. Nichomachean Ethics, 8.9.
I5¢f Niebuhr, Nature and Destiny of Man 2.2511f; Brunner, Justice and Social Order 18ft.

16 Therefore friendship to him as a slave is impossible, although as a human being it is possible” (Aristotle,
Nicomachean Ethics 8.11). However, Christian communitariamsm cannot be identified with Aris.tote.lian frue
friendship because ancient Greco-Romans did not embrace beggars as friends until the Christianisation of r:he
Roman Empire (AE 38-39). Child benefit in the Empire was given to the middle class, not to the. poor (ibid, 200-
203). Until the Empire became a Christian nation, the government did not care about the poor (ibid, 201).
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contention.!’” Alasdair Maclntyre lucidly explains the two particular viewpoints (‘A’

represents Nozick’s view on procedural justice, and ‘B’ illustrates Rawls’ view on distributive
justice):

A, who may own a store or be a police officer or a construction worker, has struggled to save
enough from his earnings to buy a small house, to send his children to the local college, to pay for
some special type of medical care for his parents. He now finds all of his projects threatened by
rsing taxes. He regards this threat to his projects as unjust; he claims to have a right to what he

has earned and that nobody else has a right to take away what he acquired legitimately and to
which he has a just title.

B, who may be a member of one of the liberal professions, or a social worker, . .. is. if anything,

even more mmpressed with the inability of the poor and the deprived to do very much about their
own condition as a result of inequalities in the distribution of power. He regards both these types

of inequality as unjust and as constantly engendering further injustice.'®

Both A and B accuse each other of injustice. A accuses B of theft because B wants to share
A’s possessions. B accuses A of injustice because human beings are naturally born equal.'”
In the context of Aristotelian true friendship or euergetism, 1f B shares A’s goods, B gives
honour to A. However, in the contemporary American setting, in sharing A’s goods, B does
not give honour to A. A tries to hold back his goods while B tries to get more of a share
from A in a legal struggle. In modern politics a ‘genuine moral consensus’ is not found.
Modern government serves as a ‘peace-keeping or truce-keeping body,’ and tries to achieve a

0

‘set of institutional arrangements.’”® In modern society the integration of Aristotelian or

traditional Christian morality no longer survives. On the other hand, Rawls’ justice is
regulated by ‘difference principle’ and ‘maximin principle’. According to Rawls, difference
principle in the framework of liberty principle 1s allowed as long as unequal society

maximizes the ‘primary goods’ (rights, liberties, opportunities, income, and wealth, not simple

yohn Rawls, A Theory of Justice (Oxford: Oxford Press University, 1973); R. Nozick, Anarchy, State and Utopia
(Cambridge, Mass.: Harvard University Press, 1974). According to Arnstotle, Nicomachean Ethics, 5.3.7,distributive
justice must be ‘in accordance with merit/desert in some sense (kot’ &&lorv Tiva).” Idem 5,3,3,also reads, "If what
is unjust is unequal, what is just is equal (gl 0OV 10 &dikov &visov, 70 dixonov loov.)" He, idem 5.4.1,proposes one
more type of justice: ‘rectificatory’ justice (dtopBwtikov) which is carried on in commercial transactions. "When
neither party has too much or too little but both have exactly what they gave, they are said to ‘have thewr own’, and
there is no question of gaining or losing” (5.4.6). ‘Rectificatory justice’ could be termed ‘procedural justice’ which 1s
Nozick’s justice. Aristotle’s distributive justice 1s comparable to Rawls’ justice.

13 A Jasdair Maclntyre, ‘Justice as a Virtue: Changing Conceptions,” Communitarianism and Individualism (eds.
Shlomo Avineri and Avner De-Shalit; Oxford: Oxford University Press, 1992) 51-52.

'9For the origins of this view, refer to Hengel, Earliest Christianity, ‘Natural law and utopia in antiquity,” 151-

156. Philosophers talked about charity (Cicero, De Off. 2.18.61-62,2.16.55-56),but in reality the poor were despised
(RCJ 125; AE 38). Practical care for the poor originated in Judaism and Christiamty.

20Maclntyre, ‘Justice as a Virtue,” 61-63.
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benefits) of the worst-off members (the ‘maximin’ principle).?! Nozick’s and Rawls’
Categories are useful but ultimately unsatisfactory for the interpretation of the epistle of
James for James is concerned with anthropology (human depravity and value) and,

consequently, with how to achieve ‘works’ (social justice) rather than to define or confine the
boundaries of justice.

We found out here that James does not adopt communist utopia, eugetism,
Aristotelian friendship and Nozick’ and Rawls’ theories of justice as interpretative devices.

In the next section, we will examine the poor in the Jamesian community for whom James

spoke social justice before practicing the exegesis.

B. The Poor in the Jamesian Community.

The ‘voluntary association’ model from cultural anthropology could serve as an
appropriate explanation for the growth of the Jamesian church.??> Voluntary associations
usually appear during urbanisation. Although the urbanisation of Roman society is an issue
for debate, commercialization undoubtedly drove landless peasants to the cities.” In
referring to urbanisation, it is important to distinguish between modern and ancient
urbanisation. The i1ndustrial revolution, beginning in the 18th century, created jobs so that
rural peasants could be employed i1n industrial complexes without being obliged to sell their

land. However, 1n antiquity there were no such mass production factories. The landless-

2IRawls, 4 Theory of Justice; Rawls, ‘Distributive Justice,” Justice (ed. Alan Ryan; Oxford: Oxford University
Press, 1993) 73-94.

*20n scholars who interpret the Christian church as a voluntary association, Denmis C. Duling, “The Matthean

Brotherhood and Marginal Scribal Leadership,” Modelling Early Christianity, 159-164; W. Meeks, The First Urban
Christians: The Social World of the Apostle Paul 77-80; R.L. Wilken, ‘Toward a Social Interpretation of Early
Christianity Apologetics,” Church History 39 (1970) 1-22; idem, ‘Collegia, Philosophical Schools and Theology, in The
Catacombs and Colosseum (eds. S. Benko and J.J. O’Rourke; Valley Forge: Judson, 1971) 268-91; E.A. Judge, The
Social Pattern of Christian Groups in the First Century (London: Tyndale, 1960) 40-48. About field researches as
regards voluntary associations, see Kenneth Little, West African Urbanization: A Study of Voluntary Associanons in
Social Change (Cambridge: Cambridge Umversity Press, 1965); C. Meillassoux, Urbanization of an African

Community (Seattle: Univ. of Washington Press, 1968).

23 4E 185-86. On commercialization and exploitation of peasants, John H. Kautsky, The Politics of Aristocratic
Empires 28-35; the second part of this thesis.
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unskilled-unemployed population came to the cities”® and formed impoverished districts
there, while the rich distanced themselves from the poor by building walls between the two
precincts.” In antiquity the demand for unskilled labour was quite limited; it was created
only by construction works in times of agricultural surplus. Being especially sympathetic to
the marginalised of society, Christianity was attractive to the urban poor who had lost their

land to the rich, left the primary kinship group (the traditional extended farrliiy), felt severe
emotional deprivation, and were seeking an alternative fictive kinship in cities. Although 1n.

the rural and traditional setting they had lived under a kind of traditional kinship which
served an insurance function in a time of crisis, in their new urban setting the unskilled rural

population found no jobs, no money for food or necessities, no families, no one who cared

for them, and thus felt helpless.?

Consequently, voluntary associations as ‘small fictive kinships’ became ‘surrogate
groups’ for the previous traditional kinship.?’ There are usually three types of voluntary

association: tribal associations; cult associations; and economic associations. Synagogues of

the Jewish diaspora were tribal and cult associations. Trade guilds (collegia) were economic

associations.”® Since the ‘fundamental unit of economic production’ of ancient advanced

4 . . . .
2%y eremias, Jerusalem, mentons that Jerusalem was a centre of mendicancy (116) and that a large section of the

population was dependant on charity and rehef (112; 138); unemployed workers (26) and teachers were supported
from the Temple treasury; the temple treasurer and the captain of the temple were relatives of the high priests (196).

>Richard L. Rohrbaugh, ‘The Pre-industrial City in Luke-Acts: Urban Social Relations,” The Social World of
Luke-Acts (ed. J.H. Neyrey; Peabody: Hendrickson, 1991) 139, 144.

26They lived in dirty, shabby and crumbling houses in cities (Juvenal, Safires 3.193-202;Martial, Epigrams 8.14.5-
6, etc). On early Christian church growth in the lonely urban setting, see Rodney Stark, The Rise of Chrisnanity: A
Sociologist Reconsiders History (Princeton, New Jersey: Princeton University Press, 1996) 129-161; Abraham J.
Malherbe, Paul and the Thessalonians: the Philosophical Tradition of Pastoral Care (Philadelphia: Fortress Press,
1987) 34-35, but 36f, maintains that feelings of deprivation come from conversion experience as in philosopher
groups rather than the social setting of converters; idem, Social Aspects of Early Christianity (Baton Rouge/London:
Louisiana State University, 1977) 69, suggests house churches to soothe deprivation feelings, but mentions that the
Christian church drew its members from a ‘cross-section of most of Roman society’ rather than the poor (p. 87). On
another sociological motivation of drawing people to the early church, see E.A. Judge, The Social Patterns of
Christian Groups.in the First Century, who examines Christian gatherings generated by relieving the frustrated social

aspirations of all range of people.

27Duling, ‘The Matthean’; Gerhard Lenski, Power and Privilege:A Theory of Social Stratification; Jonathan H.
Turner, Societal Stratification: A Theoretical Analysis (New York: Columbia University Press, 1984) 86-87.

28C(zontra,r},( to this view, Finley, AE 136-139, 195, argues that because manufacturing was not developed due to
the high cost of transport especially by land and to the small size of the ‘consumer stratum’ of peasant/Roman
society there were no industrial guilds mn the ancient economy. Because most of the workers were s:laves., they
belonged to their owners so that they had no psychological need to participate in guilds. On collegia, refer to
Duling, ‘The Matthean’ 162; ESAR 4.208;841-844; Jerusalem 21.
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agrarian society was the householder (pater familias, M2™9p3, Jdx0deondtTC),”” a voluntary
association, specifically the cult-association, calls its head ‘pater.” "The members of these
solidarities are brothers. ... The cult-association, then, is a family and feels itself such."*°
In a modern society or city the concept of father is not as strong as in an ancient agrarian
society, because in the former a man’s wife, daughters, or sons may have better occupations
and mcomes than his. However, in a traditional extended agrarian family, the father has the
most significant means of income through his ownership of land until his death. His
patriarchal power in the family i1s unique and unsurpassed by any other members of his
family. The Roman concept, pater familias, provides a good symbol for God as the ‘father’ of
the community. The word pater familias was often used as a synonym for pater. Roman law
endowed the father with virtually absolute control over the lives of his household. "This
control was called the patria potestas (‘the father’s power’).">! Although most fathers were
concerned about the welfare of their family, a Roman father might legally abuse his children

by selling a child into slavery or even Kkilling ‘a child whose behaviour displeased him.’

The head of the house is also the household priest. This dominica potestas extends not only to all
children at all ages, including adopted children, but also to grown-up married sons and their issue.
It lasts unfil the death of the father. It also embraces other members of the household, the
slaves. It includes the jus vitae necisque and the right to expose children. The father has
disciplinary and penal power. He can marry and divorce his children as he sees fit. He can give
in adoption and emancipate. According to ancient Roman law the son earns income only for the

father. Relaxation of paternal control comes only with the Justinian Code.>*

As will be examined in Part Two, the society of Palestine had more expendables than
any other regions of the Roman Empire. Moreover there was a famine and a sabbatical
year during AD 44-48 which drove impoverished Palestinian peasants to cities, especially to

Jerusalem. These peasants were psychologically and financially impoverished. We may

29Neusner, The Economy of the Mishnah, 26.

+30A.D, Nock. ‘The Historical Importance of Cult Associations.’ Classical Review 38 (1924) 105; Duling, "The

Matthean’ 163. Jesus also used familial language to describe his church: God is father (ho pater ho uranos); Jesus
himself is master: his followers are brothers (Matthew 12.46-50:23 .8-10). Malina, ‘Patron and Client: the Analogy

behind Synoptic Theology,” Forum 4/1 (1988) &, writes, "Such (patron-client) relations ‘kin-ify’and suffuse the o
persons with the aura of kinship, albeit fictive or pseudo-kinship. ... Patron-chient relations take on these !(mshlp
dimensions”: Sverre Aalen, "‘Reign’ and ‘House’ in the Kingdom of God in the Gospels,” New Testament Studies 8

(1962) 215-40; Oakman, Jesus and the Economic Questions of his Day, 196.

31y6-Ann Shelton, As the Romans Did: A Sourcebook in Roman Social History (New York/Oxford: Oxford
University Press, 1998) 17-8.

32gchrenk, ‘pater,” TDNT 5.950:see also W.V. Harris, "'The Roman Father’s Power of Life and Death,” m Studies
in Roman Law in Memory of A. Arthur Schiller (eds., R.S. Bagnall and W.V. Harris: Leiden: Brill, 1986) 81-95.
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assume that they would have been attracted to the Jamesian church which concerned itself
with the poor. No doubt James would have attempted to comfort those who were bereaved
of their previous primary relationship by providing a new fictive kinship in the Christian
community. The author of the epistle describes God as father (motip) (1.17,27; 3.9). He
repeatedly calls the addressees brothers (GdeAgpol) (1.2, 9, 16, 19: 2.1,5, 14, 15; 3.1, 10, 12:
4.11;5.7,9, 10, 12, 19).*® Since the concept of God as an object of honour might be vague
and remote,”* Jesus as the broker of the heavenly patron (God) makes honouring God
more tangible.”®> The phrase ‘the Lord of Glory’ may be a strong patron formula which
comforts those who suffer from bereavement and helplessness.?® The word ‘Christ’ is also
related to the Jewish eschatological hope. Yet the Jamesian community was supposed to
walt for the second coming of the LORD (James 5.7-9). All these hopes involving Christ
encouraged the landless poor who were psychologically deprived. The fact that Jesus was the
lawgiver and judge (0 VOROBETNC kol xXPLTNC, 4.12) also reassured those who were socio-
economically oppressed. The fact that Jesus is greatly compassionate and merciful
(TOAVGTALLYXVOG 0TV O KOPLOg Kol olkTipu®y, 5.11) and answered prayer (5.17-18) would
have been intended to bring comfort to those who were helpless and discouraged. The
Jamesian community was the client who honoured Christ who, in turn, answered their
prayers and cared for their lives in the contemporary precarious world. However, the
community was full of jealousy, envy and backbiting. Because of the prospering economy of
the Eastern Roman Empire, some had become successful while others remained the same
but felt severe relative deprivation. Moreover, the members were despising the poor who

came to the church to be comforted. Although they were verbally nice to the poor, they did

330f course, the addressees are not altogether the poor. However, in this part where the social problem of the
poor is dealt with the author’s offer of the diadic, fictive kinship to the addressees may form a consolation to the

poor.

*The naming of God, Jesus, and his community reveals two relationships: unequal relationship between God

and humans and equal relationship among humans. Regarding unequal relationship, Aristotle wrote, "The superior
friends should get more honour, and the needy friend more gain; because honour is the reward for virtue and
beneficence, whereas the remedy for need is gain” (Nicomachean Ethics 8.14). On the other hand, Arnstotle also

writes, "Where there is a great gulf, as between God and man, friendship becomes impostsible,"' (ibid 8.7) which
implies that the unequal hellenistic relationships between gods and humans are very nominal, although the myths of

the hellenistic gods are rhetorical.

3SFor a detailed explanation of honour, see Malina, The New Iestament World, 28-62. However, predominantly

the honour and shame system is the paradigm of the gender roles of male (husband) and female (wife) m the
Mediterranean region (J.P. Mitchell, ‘Honour and Shame,” An Encyclopedia of Social and Cultural Anthropology 280-

81).

36yacus is referred to as the LORD and Christ (xvpiov Thood Xpiotov, 1.1), the LORD of glory (700 xuplov
udv Inoov Xptotob The 80Ene, 2.1), and the LORD (xdprog), [1.7.12; 4.10, 15:5.4,7, 8, 10, 11 (2x), 14, 15].
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not help them at all. James had to deal with such problems as inner conflicts motivated by
envy, discrimination, and no action toward the poor. We will consider James’ rejoinder to

these problems of social justice below.
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Chapter Two: Ethical Dualism and Social Justice in the Epistle.

James describes the human being as full of envy and subject to temptation by his own
desire (1.14;4.5). This hamartio-anthropology requires divine help in order to produce good
works (1.5; 3.17). Autonomous people do not want to accept any doubt regarding the
sufficiency of human ability and thus think that they do not need any supernatural help for
their actions (cf. 4.13). James does not reflect a world view which divorces human actions
from dualistic cosmic powers. The epistle of James depicts the human being in struggle
between two powers, namely, wisdom from above and wisdom from below. Thus 1t i1s
legitimate to say that "sanctification is a relationship concept”' in the sense that humans
need divine help to do good works. Early Jewish literature also bears witness to the fact that
human actions are controlled and governed by dual cosmic powers. This dualistic framework
for understanding human activity is especially evident in Testament of Judah 20. 1-2% and in
10QS 3.20-21.°> We will examine below how opposing supernatural powers 1n James influence

and produce human actions, in other words, how they lead to social justice or mjustice.
A. Temptation and Faith (1.1-8).
Jews dominated the thriving multinational trade in the eastern part of the Empire.

Some Palestinian merchants enjoyed profits from the transit trade by virtue of the

geographic location of Palestine between the Roman Empire and India/China.® Although

'L. Berkhof, Systematic Theology, 527.

2vgo understand, my children, that two spirits await an opportunity with humanity: the spirit of truth and the
spirit of error. In between 1s the conscience of the mind which inclines as it will.”

3ncontrol over all the sons of righteousness lies in the hand of the prince of lights, and they walk mn Fhe ways of
light; complete control over the sons of injustice lies in the hand of the angel of darkness, and they walk mn the ways
of darkness.” Further refer to ethical dualism in this thesis.

dnefer to the economic part of this thesis.
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most scholars undoubtedly agree that James 4.13-17 refers to merchants, merchants’ traveling
is also implied in such phrases as ‘all his ways’ (1.8) and ‘his journeys’ (1.11). Thus it is
suggested by scholars that the addressees of 1.2-25 are also merchants.®® Jewish merchants
recruited their relatives in Palestine. However, most remained as before and felt poorer
although nothing had changed in their circumstances on account of unfavourable comparison
with successful businessmen.®® We have already remarked above that ‘the lowly brother’ (6
QOEAPOG O TamELvoC) in James 1.9 is not the beggar (0 mwwwy0¢), but the humiliated person in
the market mechanism. The fact that some members’ prayer to have more (economic) gain
was not answered by God (4.3) suggests James views their prayer as motivated by envy or
jealousy, rather than by necessity. A proverb contemporaneous with James that "the love of
money is the mother of all evil” (Pseudo-Phocylides 42; Sibylline Oracles 2.111; 1 Timothy
6.10) corroborates this especially among people 1n the economically thriving Roman East.

The word welpacpog (1.2, 12) may be understood against this background.

However, the word temptation in Greek (melwpacpoc) has two entries of definition:

1

trial and temptation.®® Similarly it could be either external persecution by the rich or lust,

according to Mayor and Ropes.®’ E. Tamez suggests that it is an economic external
persecution of the rich on the poor.®® Wall argues that it connotes anger caused by desire
for wealth.®® Laws and Adamson respectively interpret the word WELPUGUOG as inner
temptation®® or lust®. James clarifies that welpoopog is lust, when he wrote, "Each person
is tempted (rewpd {eton) by his self-centred desire or lust (Thg idlog ¢moéovpiog) being lured
and enticed” (1.14). Thus the definition of the word ®elPaGHO¢ in James denotes temptation

rather than external trial.

9Maynard-Reid, 47; MuBner, 75; Chaine, 16; Mayor, 45.
%ORCJ 62-63.
611 iddell and Scoft s.V. ‘TEWPUOHOS.
_ 62Mayc:.r,, 183ff; Ropes, 133.
63Tamez, ‘Elemente der Bibel. die den Weg der Christliche Gemeinde erhellen. Eine hermeneutische Ubung

anhand des Jakobusbriefs,” Evangelische Theologie 51 (1991) 92-100. who reads the epistle of James in the light ot
liberation theology.

64wall, 50, 95, 253.

651 aws. S1ff.

66 A damson, James: The Man and His Message,330ft.
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Verse 1.14 does not refer to a supernatural being but to lust as that which influences
human actions. Thus, temptation appears to be purely a psychological phenomenon.
However, although a person is tempted by lust, James is silent about a being by whom the
person 1s ‘being lured and enticed.” Later Jewish tradition could regard the devil and lust as
synonymous ("Satan and the Yeser and the Angel of Death are one" [b.Baba Bathra 16a)).
Testaments of Twelve Patriarchs come close to this as well. It is made clear later in 3.15 and
4.7 that the being is the devil or wisdom below. The word dsAea{® (lure, entice) is defined
"to entice by a bait."'> As Spitta put it, the subject of deAect{® may be the devil who behind
the reality uses lust as a bait to cause humans to sin. Surveying the word melpoGpd¢ in the
New Testament and the Dead Sea Scrolls, K.G. Kuhn makes the point clear: "Peirasmos
describes the situation of the believer in this battle as that of being constantly attacked by
Satan, being at all times exposed to his assaults and having to hold one’s own against
him."'"* Thus the word ®ElpooILOC suggests the spiritual warfare of believers against Satan

and lust in the flesh. Adamson writes, "In the body the Prince of Darkness has already set

his snares.""’

In order to conquer lust, James introduces endurance (Vmwopovn) and wisdom (1.3-5).
Commentators define ‘endurance’ (Omopovr), 1.3-4,5.11) as an active and militant concept of
‘steadfastness, staying power, not passive patience’ against Satan.'® Commentators find
martyrs’ militant stance of 4 Maccabees in this word. James encourages readers to ask
wisdom from above to overcome temptation (1.5). Generally scholars regard wisdom from

above in James as the Holy Spirit,"” or Jesus'®.

If wisdom were the Mosaic law,'? James
would not enjoin the addressees to ask wisdom from God or above. This demand for
wisdom from above appears to be directly influenced by Wisdom of Solomon 9.10 ("Send her

[wisdom] forth from the holy heavens, and from the throne of thy glorysend her, that she may

13 Lidell and Scott.

4% .G. Kuhn, ‘New Light on Temptation, Sin, and Flesh in the New Testament,” in The Scrolls and the New
Testament (ed. K. Stendahl; London: SCM Press L, 1958), 108.

15 Adamson, 343.
l6Ropes, 135; Laws, 53; Adamson, 318.
171 aws. 54; Adamson, 322; Johnson, The Letter of James 202.

18 » damson. 387: Baasland, Kirk, Hoppe, Hartin.

19wall, 82.
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be with me and toil, and that I may learn what is pleasing to thee"). Wisdom (Jesus)? in
1.5;3.13,17 is contrasted to wisdom from below in 3.15 or the devil in 4.7. Prayer for
wisdom could mean a kind of exorcism because exorcism in 5.12 which is implied in the word
OpKOG (‘an oath’; ‘the witness of the oath, the power or object adjured’-Liddell and Scott)
could be projected back into our verse 1.5 and also 1.25;4.7. The verb form of the word,
Opxilw, appears in Acts 19.13b which reads, "I adjure (6pxil®) you (a demon) by the Jesus
whom Paul preaches."*! Exorcism should be performed only (‘neither by heaven nor by
earth’ 5.12; see also ‘kOTO TOL GTOLYELO TOV KOGHOVL KOl 0V KoTa Xprotov,’ Colossians

2.8%%) in the ‘name of the Lord’ through prayer (5.14). S. Eitrem writes, "We may be
allowed to date the insertion of his name into this sort of magic formulae back to Jesus’

lifetime (Mark 9.38)."% Jesus’ name exorcises peirasmos and the devil.

To summarise, the devil makes use of desire or lust to tempt believers to sin.

Believers could conquer the devil through steadfastness in faith and wisdom from above.

B. Death in Sin and New Life in Christ (1.12-25).

A number of scholars think that the Word of truth (1.18), the implanted Word, the
Word, and the perfect law of liberty are synonyms.”* James mentions ‘the implanted Word’
(1.21), ‘the Word’ (1.22), and ‘the perfect law of liberty’ (1.25) without sufficient explanation.

So, scholars’ views on these terms are various: ‘the commandment of love’?; ‘the Sermon

200 the identification of wisdom with Jesus J.A. Kirk, ‘The Meaning of Wisdom in James,” NTS 16 (1969/1970)
24-38; Hoppe, 98; Hartin, 81-115.

2lwalter Bindemann, ‘Weisheit versus Weisheit: der Jakobusbrief als innerkirchlicher Diskurs,” ZNW 86 (1997)
196.

22 Ancient exorcists adjured many names of gods (see Deissmann, Light from the Ancient East 260).
23§ Eitrem., Some Notes on the Demonology in the New Testament (Uppsala: Almquist & Wiksells, 1966) 18.

241 aws. 83-85: MuBner, Der Jakobusbrief 107-108; Marty, 53; Chaine, 26; Ropes, 167; Johnson, The Letter of
James 214: Dibelius, 149; R.B. Ward, "The Communal Concern of the Epistle of James,’ 123. 125: O. Via, ‘Right
Strawy Epistle Reconsidered: A Study 1n Biblical Ethics and Hermeneutic,” Journal of Religion 49 (1969) 253-267,

being puzzled by the inconsistency that the gospel (the Word) is suddenly replaced by the law of liberty 1n 1.25,
attempts to combine the law of liberty with the law of the Spirit/Christ (see Romans 8.2). The law and the Word

are also synonyms among Stoics (SVF 3.78.2:3.79.40;2.295.31;3.81.23;3.158.11,19).

251 aws, 28.
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on the Mount’?®: ‘the Gospel’?’; ‘Christianity as a law, including and fulfilling (Mt. 5.17)

the old one’?®; ‘the law of Christ as a perfection of the old law’*; the ‘ethical teachings of

Jesus as a nova lex’*°;a ‘metaphor of the levitical Jubilee (Leviticus 25)”*!; ‘the Mosaic

32, « . e ’ ¢* " . . .
Torah’*; ‘the new Christian Norm’’; the ‘internalization, ethical concentration, and

intensification’ of the Mosaic law>?.

There are five types of explanations for the expression. Firstly, Wall unambiguously
denies that the implanted Word is either Jesus® or the Holy Spirit.’® He maintains
instead that it is the Torah’’ and that the Torah is still necessary in the history of
salvation’®. In his opinion James teaches that the human being could achieve good works
without divine help or the Holy Spirit’” because the Torah is self-sufficient to save the soul

("The law of the LORD 1s perfect, reviving the soul” Psalms 19.7=James 1.21 [‘the Word

which is able to save your soul’]).* Thus according to Wall James believed that (the yoke

of) the law provides liberty in contrast to Paul who taught liberty from the law.*' James

2°Davids, 100.

2"’Mayor,. 70; MuBner, Der Jakobusbrief 107.
: 9’Ropes, 178.

2Chaine, 33.

30Cargal.,. 104.

*lwall, 93.

32Marty._., 60; Meyer, 153.

3Dibelius, 152.

uBauckham, James 147.

Pwall, 73.
owall, 82.
3'Wall, 83.
Swall, 86.

PFwall. 87.

mWall, 89,

41Wall, 02.
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was a Pharisaic Christian in view of such passages as Galatians 2.12; Acts 15.13-21, and
21.15-26.* While Wall maintains that the Word or law is ‘a metaphor of the biblical

Torah,’* he suddenly relegates the meaning of the term to the law concerning the jubilee
for the poor.* Although Wall’s definition of the term as the law of jubilees for the poor

may perhaps fit into 2.12 where love is discussed, the law as the law of jubilees for the poor

1s unlikely in 1.25 where anger is being dealt with.

Secondly Ropes and Johnson have similar position as regards the Word or law in that
they include every possible meaning in it. According to Ropes, it means the Old Testament,

the precepts and truths of the gospel.*> Johnson defines this term as ‘gospel, Torah and the

Word of creation.’*®

Thirdly Laws does not take her position, but implicitly identifies the term with Jesus

when she quotes, "Behold, the Lord 1s our mirror” (Odes of Solomon 13.1) in the explanation
of 1.23-24.%

Fourthly Adamson almost inclines to identify the law with Jesus: ‘the Jewish Torah,
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