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Abstract 

The purpose of the study is to develop an insight of Otto Michel on 

Rom. 1.5, viz., when Paul coins the phrase 'the obedience of faith', he does so 

antithetically to Judaism and Jewish Christianity. Other purposes include: (1) using 

Jewish materials not employed by E. P. Sanders in Paul and Palestinian Judaism as 

a testing ground for his thesis of 'covenantal nomism'; (2) to shed light from the 

sources selected on the question of Paul and the law. 

The documents chosen for detailed examination are those which formed part 

of the Septuagint. These have been selected for three reasons: (1) they have not 

been treated by Sanders; (2) they were known in Paul's day; (3) they reflect the 

popular piety in' existence at the time of the Pauline mission. The framework of the 

investigation is provided by the Old Testament ideas of faith and obedience. 

In order to establish the thesis, the doctrine of faith's obedience is traced in 

pre-Pauline Jewish traditions. Since most, if not all, of the sources stem from the 

persecution of the Jews under Antiochus Epiphanes, 'the obedience of faith' is 

primarily defined as fidelity to God's covenant as embodied in the totality of the law 

of Moses. Disobedience, accordingly, is predominantly apostasy from the 

covenant. 

Because of this denotation of 'the obedience of faith' in Jewish theology, 

Paul's phrase assumes the character of a manifesto that the nations' can participate 

in God's covenant apart from becoming and remaining Jewish. Herein consisted 

the offense of the Pauline gospel: it was rejected by the Jewish people because it 

was interpreted as deleterious to Israel's status as the chosen people and as an 

invitation to apostasy from the Mosaic covenant. 

It is further affirmed: (1) 'covenantal nomism' was pervasive in Judaism 

before A. D. 70; (2) the controversy between Paul and Israel over the law had to do 

not with 'grace' as opposed to 'legalism' but with ethnic inclusiveness as over 

against Jewish nationalism. 
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Introduction 

Occasion and Purpose of the Study 

At the central point of his opening paragraph of the Roman letter Paul places 

a programmatic statement of the design of his apostolic preaching. That is, he has 

received grace and apostleship EELS üTTaKOInv ? rZoTEwc Ev TTäoly Toic EOVEWLV 

üirEp Toi) avd jiaTOc aOTOÜ (1.5). 1 Commenting on the phrase 'all the nations', 

0. Michel has correctly observed that'Wir haben es mit einer zusammenfassenden, 

missionarischen Wendung zu tun, die dem Begriffe des Glaubensgehorsams 

entsprechen muß'. 
2 In fact, it is Michel who has suggested the subject-matter of 

this investigation. 'Der neue Gehorsam wird ... 
durch den Glauben, der als 

eschatologisches Ereignis in die Welt kam (Gal. 3.25), bestimmt. Er ist selbst ein 

Akt des Glaubens und steht irnGegensatz zum Gehorsam gegenüber dem Gesetz. 

Offenbar ist diese formel antithetisch und polemisch gemeint'. 
3 

In due course we will see that part of Michel's statement is in need of 

modification. 
4 It is, nevertheless, his insight which has provided the stimulus for 

what follows. For years scholars have been cognizant of the relation between faiths 

and obedience in Paul; 6 
and 'the obedience of faith' has not escaped their 

attention. 
7 Michel, however, has called attention to two factors adhering to this 

phrase which have not received the full-scale attention which they deserve, i. e., the 

polemical and eschatological. 
8 

While it is true that irnaKoin TfioTEioc can be construed as a comprehensive 

ethical principle in Paul, 9 it is likewise true that in its immediate context it functions 

to articulate the core concern of Paul's gospel for all the nations. As Michel further 

informs us, 'Paulus steht ja auch hier in der Diskussion mit Judentum und 

Judenchristentum'. Indeed, 'Wichtig ist die Beobachtung, daß die Einleitung [of 

Romans] von Anfang an in die Diskussion mit Judentum und Judenchristentum 

eingreift'. 
1 
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Not only in the introduction but throughout Romans Paul's prime objective 

is to explain his gospel (2.16). He does so, however, not in the abstract but by 

way of dialogue with those who have, to one degree or the other, taken exception to 

his message. As Michel has seen, Paul's principal opponents were his Jewish 

kinsmen and the Jewish Christian missionaries who countered his gospel with 

their insistence on circumcision, the food laws and the special days of Israel, etc., 

as prerequisites to salvation. It is, then, in this controversial context that Paul's 

coins a phrase which epitomizes his position as over against that of his rivals. 

Hence, 1TraKo I MUTE 09 is 'antithetisch und polemisch gemeint'. 

But not only is 'the obedience of faith' antithetical and polemical as regards 

those with whom Paul's disagrees, it is also eschatological. In point of fact, the 

two are integrally related. It is because faith has entered the world as 

'eschatologisches Ereignis' that faith's obedience can partake of the character of the 

new aeon. Since this is so, we are alerted to the fact that the polemical thrust of 

Paul's phrase is bound up with the eschatology which underlies it, or, to be more 

precise, in the complex of eschatology and christology. 

All of this implies that there was prior to Paul and contemporary with Paul a 

reasonably well fixed conception of the obedience of faith, a conception which 

characterized both Judaism and at least a segment of non-Pauline Christianity. The 

purpose of this investigation, then, is to explore the background of Paul's coinage 

of his phrase nTraKo TrIQTEwS, i. e., to set it within its historical context in order to 

determine the nature of the controversy between Paul and his Jewish counterparts as 

expressed by this phrase. We shall see that although the combination of words is 

unique to Paul, the idea is not. Indeed, it is just in the continuity factor resident in 

faith's obedience that the discontinuity between Paul and his opponents becomes 

most apparent. 

With the burgeoning of interest currently in Paul's relation to Judaism, a 

study such as this must seek to be sensitive to the issues at hand, of which two 
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are outstanding. The one is the character of Judaism as a religion and a way of life. 

No approach to the subject can be made these days without reference to E. P. 

Sanders' epoch-making Paul and Palestinian Judaism. " Sanders' work is well 

known by this time, and no attempt will be made here to summarize its contents. 

Suffice it to say that much of NT scholarship has come to view the working 

principle of ancient Judaism as, in Sanders' now famous phrase, 'covenantal 

nomism'. 
12 One important consequence of Sanders' research has been the 

realization on the part of Christian scholars that Jewish texts have a significance of 

their own and are worthy of study on their own terms apart from merely forming 

the backdrop of (and much less a foil for) the NT. 13 This study, then, seeks as 

one of its goals a contribution to our understanding of Jewish faith and life as 

reflected in these documents. This is particularly so as one persistent criticism of 

Sanders is that he has not dealt with all of the available evidence. 
14 

The second issue of consequence, which, in fact, has been touched off by 

Sanders' work, is that of Paul and the law. On the one hand, J. D. G. Dunn has 

built on the perspectives furnished by Sanders. 15 Assuming covenantal nomism as 

his avenue of approach to the Jewish sources, Dunn has concluded that the picture 

of Judaism, and particularly regarding its doctrine of the law, which emerges from 

Paul is not a distortion or misrepresentation. 
16 Rather, what is required is a 

readjustment of our conception of the precise bone of contention in the controversy 

over the law. That is to say, what Paul opposed was the too narrowly nationalistic 

conception of God's purposes in history. It is in these terms that Dunn has defined 

'works of the law'. That is, the phrase is intended to express not the compilation of 

good deeds for the purpose of earning the favour of God, but the requirements of 

the covenant as these come to focus in the 'identity markers' and 'badges' of Jewish 

ethnic identity, particularly circumcision, the food laws and the sabbath. 
17 Israel's 

boasting, then, is not in her efforts at self-salvation but rather in her privileges and 

possessions as the chosen people. 
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On the other hand, H. Räisänen, likewise acknowledging his debt to 

Sanders, has arrived at radically different conclusions. For him, not only is Paul's 

thinking on the law beset with countless inconsistencies and contradictions, it is at 

best a misunderstanding of his Jewish opponents and at worst a distortion of their 

views. 
18 

Therefore, along with our other purposes of exploring Paul's phrase 'the 

obedience of faith' in its historical setting and of providing a testing ground for 

covenantal nomism in the sources not examined by Sanders, we propose to shed 

what light is available on the question of Paul and the law. Of course, a truly 

adequate treatment must take into account exegesis of Pauline texts as well as 

Jewish ones, a task certainly beyond the restrictions imposed on this thesis. 

Nevertheless, our attempt will be to explore in depth a number of pre-Pauline 

documents in order to determine their bearing on the debate. 

Scope of the Study 

Because of the necessity of limiting the materials, I have opted to restrict 

detailed exegesis to those books either translated into Greek or with Greek as their 

original language which circulated as part of the LXX scrolls, 
19 

without, however, 

being unmindful of parallel literature. The reasoning behind the choice is as 

follows. 

First of all, as stated above, Sanders has been criticized for not taking into 

account all of the strands of Jewish literature. One particularly noticeable gap is this 

collection of books. Apart from Ben Sira, none of the books of the 'Apocrypha'20 

occupied his attention in Paul and Palestinian Judaism. Therefore, these documents 

have been selected in order to fill this gap. I would suggest, incidentally, that 

another fruitful area of research would be the Testament literature. 

In the second place, the translation of these books and their subsequent 

incorporation into the LXX argue in favour of their being fairly well known in 
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Paul's day. Of course, since the LXX at this time existed as a group of scrolls and 

not as a codex, it is possible that individual writings were not universally known 

among the Jews. Even so, they were all thought to be sufficiently important to 

translate, if need be, into the lingua franca of the ancient world for the purposes of 

instruction and edification. 
21 It is, then, a reasonable assumption that these books 

were part of the 'main stream' of Jewish religious life and not the product of 

extreme sectarian groups. The relevance of these documents is increased by the 

probability that Paul knew the book of Wisdom. 

Thirdly, this collection is especially rich in the stories of fidelity and heroism 

so loved by the Jews. We will see that strong arguments can be made for dating 

most - if not all - of them during and subsequent to the Hellenistic crisis under 

Antiochus Epiphanes. These stories thus went far to encourage suffering Jews and, 

consequently, to crystalize the national self-consciousness. In short, such writings 

are reflective of the sort of popular piety likely to have been encountered by Paulin 

the synagogue, and they contribute in no small measure to our understanding of his 

relations with his kinsmen according to the flesh. 

The order in which the texts will be considered is complicated by two 

factors: (1) the difficulty of fixing precise dates for most of the documents in 

question; (2) the diversity of genres within this gathering of books. Nevertheless, 

because of its chronological priority, Ben Sira has been placed first; but because 

Wisdom shares the same genre, it has been placed alongside. Thereafter come 1 

and 2 Maccabees, which depict the struggle for the paternal covenant and laws in 

the midst of Israel's apostasy. Next come the tales of Tobit and Judith, which place 

before the faithful ideals of the sort of behaviour expected of the partners of 

Yahweh's covenant, particularly in the face of foreign domination and threat. Then 

the additions to Daniel, Jeremiah and Esther and 1 Esdras, all of which seek to 

adapt biblical books to the crisis under the Hellenistic regime, are considered in this 

order. 
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Presuppositions 

Since Paul himself occupies a place in the history of Judaism, it follows that 
he shared with his non-Christian compatriots basic outlooks and convictions. If 

nothing else, both he and his debating partners appealed to the Scriptures of Israel 

as justification for their respective positions. Therefore, the groundwork of this 

study is laid by the ideas of faith and obedience in the OT. Since faith in particular 

has received more than adequate treatment, 
22 

we simply note in brief those data 

which provide our basic point of departure. 

Faith in the OT is not merely belief in or assent to a given set of 

propositions. As articulated especially by 71 ]1 ntt, 'faith' is both active and passive 

at the same time. According to E. Perry, 'The import of the active sense of' ' emuna 

is "trust and obedience" while the passive sense signifies the condition of sustained 

trust and obedience which is "trustworthiness"'. 23 On this basis, then, it is 

artificial to distinguish between faith and obedience. As Perry explains: 

It is to be further noted from the study of this word that the Old 
Testament does not set trust and obedience in contrast to each other 
as separate ways of satisifying the demands of God. 'emuna 
comprehends the totality of what we commonly mean in the familiar 
expression "faith and works. " Obedience without trust (i. e. 
obedience not genetically generated from trust) is not the obedience 
God requires. Only the obedience of trust is reckoned to man as 
righteousness and everything else is exposed for the sham that it is, 
"lying wind words, " "false lips" and "deceitful ways. " Conversely, 
trust inevitably expresses itself in action. "Trust in the Lord and do 
good" are two aspects of the same act of will by which man is 
declared righteous'. 

24 

Perry is not alone in his assessment of faith in the Hebrew Scriptures. 

Bultmann can say that faithfulness is obedience; hence, the law and the 

commandments are among the objects of faith. 25 D. Hill likewise remarks that 

'Judaism has really no place for a rigid distinction between faith and works: faith 

can only fully exist when it is embodied in works'. 
26 G. Fohrer, then, is able to 

remark that a systematic exposition of faith in Judaism is unnecessary, impossible 

and even foreign to its idea of faith, because 'Glaube ist Handeln - dies gilt für den 
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biblischen Glauben wie für das nachbiblische Judentum'. 27 

In a sense, then, to speak of faith is to speak of obedience. 'Faith and 

obedience are one action. Faith has to be proven by obedience'. 
28 Further 

confirmation is provided by the terminology of obedience in the OT. Properly 

speaking, there is no word 'obey' in the Hebrew language. Our term, along with 
'heed', 'listen to' or the archaic 'hearken to', is an attempt to draw out an idea 

implicit in the Hebrew SJ nW, as rendered principally by the Greek dKovEiv, 

m 29 
TaKOÜEZV and EioaKOÜELV. F. W. Young is worth quoting at length. 

To really hear God's word inevitably involves one in an obedient 
response in action prompted by faithfulness to and faith in the God 
who is revealing himself in and through particular historical events. 
Not to respond in obedient action is tantamount to unbelief - and so 
the prophet chastises his people for their blind eyes and deaf ears 
(Isa. 6.9-10), which betray their faithlessness. This inevitable 
consequence of failing to hear is rebellion or disobedience. But 
rebellion is not just the wilful disobedience of one who has heard. 
Rebellion is the sign that one has not really heard, since to hear 
implies a faith-obedience response. 

30 

The occurrences of 'obey'/'disobey' in the OT provide us with the 

following data. 

(1) The voice of God is the primary reference point of the pious Israelite's 

obedience; this is why hearing on the part of man assumes a role of primary 

importance. From a certain point of view, as we have said, hearing is obedience. 

The first man's primal act of disobedience consisted in his listening to the voice of 

his wife, not the voice of God. Abraham's obedience, on the other hand, was 

precisely his willingness to obey God's voice. 

(2) The voice of God is often equated with his law(s), commandments and 

statutes (e. g., Gen. 26.5; Ex. 15.26; Lev. 21.3f; Dt. 13.3-4). Therefore, to give heed to 

his voice and to hear his commandments are regarded as one and the same activity. 

Not to hearken to his voice, accordingly, is sin (Jer. 40.3) and rebellion (Dt. 9.23- 

24; 1 Sam. 12.14; Isa. 1.19-20; Jer. 3.13; Dan. 9.9-11). 31 Israel's obedience or 

disobedience is thus measured in proportion to her doing or not doing the revealed 
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will of God (e. g., Ex. 20.20-22; 24.7). 

(3) As we will see in the Jewish sources, obedience/disobedience is a 

concept very much connected with the covenant idea. In Ex. 19.5, obedience is 

correlated with keeping the covenant. On the other hand, disobedience is said to be 

covenant-breaking in such passages as Judg. 2.20; 2 Ki. 18.12; Jer. 11.3-11. Thus, to 

be obedient is to be a covenant keeper and to be disobedient is to be a covenant 

breaker. Moreover, the blessings and cursings of the covenant relationship are said 

to be the consequence of obedience or disobedience respectively. In the case of 

Abraham and Isaac, the blessings of the covenant are renewed because Abraham 

obeyed God (Gen. 22.18; 26.5). As regards Israel, the promises of blessing and the 

threats of cursing are directly contingent on the nation's obedience or disobedience. 

See, e. g., Lev. 21.3f; Dt. 7.12; 8.19-20; 11.26-28. The conditionality of the Sinai 

covenant is thus underscored: everything depended on the response of Israel as the 

human partner of the covenant. Later, when the prophets conclude that Israel is 

incapable of responding to the Lord's voice, there emerges the figure of a servant, 

who, according to Isa. 42.1; 42.4 receives the Spirit of Yahweh and establishes 

justice in the earth. He is set over against the servant-nation who would not obey 

God's laws (42.24), and it is he who is made a covenant for the people (42.6). 

(4) In view of the covenant context of obedience, it comes as no surprise 

that Israel is constantly summoned to listen to Yahweh (e. g., Isa. 51.4,7-8; 55.1); 

and although the charge is repeatedly made that the nation has not listened, the 

desire of Yahweh remains unchanged: '0 that my people would listen to me, that 

Israel would walk in my ways' (Ps. 81.13). Consequently, the call for Israel to 

give heed, i. e., obey, becomes one of the major burdens of the prophetic 

movement. 

(5) The reciprocity of the covenant bond gives rise to a mutuality of listening 

on the part of those joined by the covenant. Israel is bound to listen, but on various 

occasions God is said to listen as well. He hearkens to his people when they vow 
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to extirpate his enemies (Num. 21.3); when they call upon him and pray to him 

(Jer. 29.12); when they fear him (Mal. 3.16). Yet God does not listen when Israel 

rebels against his commandments (Dt. 1.43-45). When his people will not heed his 

calling, Yahweh will not heed their calling (Zech. 7.11-13). The reciprocity of the 

covenant is, from a certain point of view, epitomized by the mutual listening or non- 

listening of its participants. 

(6) In at least two passages, obedience is depicted as a characteristic of the 

kingdom of God (Ps. 103.19-20; Dan. 7.27). 

(7) In several texts, obedience/disobedience is connected with faith/unbelief. 

In Gen. 15.6, Abraham believes God in a time of testing; and in Gen. 22.18, his 

supreme test is complemented by his obedience to the voice of God - hence, an 

obedience of faith: a listening to the Lord's voice which eventuates in righteous 

behaviour according to the covenant. On the other hand, Israel's rebellion against 

God's commandments (lit. his 'mouth'), in Dt. 9.23, is attributed to her failure to 

believe in him and obey his voice. According to Ps. 106.24-25, Israel despised the 

pleasant land because she had no faith in God's promise; and by murmuring in 

their tents the people did not obey the voice of Yahweh. The prophet Zephaniah 

laments over Jerusalem the rebellious and defiled city: 'She listens to no voice, she 

accepts no correction. She does not trust in the Lord, she does not draw near to 

her god' (3.1-2) - hence, a disobedience of unbelief: a disobedience consisting in 

unbelief and a rebellion against the Lord commensurate with distrust of him. 

(8) As was so with Abraham, for Israel also testing forms the context of 

obedience/disobedience. Judg. 3.4 (cf. 2.21-22) relates that the nations left in 

Canaan were for the purpose of testing Israel to know whether she would obey the 

commandments of Yahweh. This design of God to test the people in the land 

represents an extension of the same purpose in the wilderness (e. g., Dt. 8.2). The 

consistent witness of the OT is that Israel failed the test. According to Jer. 7.28, the 

nation did not accept God's discipline; she was disobedient. Instead of being tested 
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and found faithful, she put God to the test and rebelled against him 
(Num. 14.22; Ps. 95b-9). 

(9) After a period of exile due to her disobedience, Israel will in the end 
become obedient (Dt. 4.30). At that time, the people will call to Yahweh, and he 

will answer (Jer. 29.12). 

(10) The king (Gen. 49.10; 2 Sam. 22.45; 1 Chr. 29.23) and the Servant of 
Yahweh (Isa. 50.10). are singled out as persons to be obeyed because they represent 
God. 

have a place in 
`ý /. (11) The Gentiles Al God's programme for an obedient people. As 

Israel, they are summoned to listen to Yahweh (Isa. 34.1; 49.1; Mic. 1.2). On the day 

that Yahweh extends his hand to recover his people from their exile, they will 

become a conquering power. Their hand will be against Edom and Moab, and the 

Ammonites will obey them (Isa. 11.14). According to Daniel's vision of the saints 

of the Most High, 'The greatness of the kingdoms under the whole heaven shall be 

given to the people of the saints of the Most High 
... and all dominions shall serve 

and obey them' (Dan. 7.27). These passages set forth the expectation that the 

Gentiles would eventually become the obedient subjects of a renewed Israelite 

kingdom; they are to be incorporated into the kingdom of God and, along with 

Israel, make their pilgrimage up to the holy city (e. g., Isa. 2.2f. ). 

This overview of faith and obedience in the Hebrew Scriptures has been 

basic, but the data provided by it will be the constant frame of reference for the 

ensuing study. 

We have proposed that Paul's phrase 'the obedience of faith' was 

fundamentally significant for his missionary message, and more especially as his 

gospel was proclaimed in contrast to the time-honoured beliefs and teachings of his 

fellow Jews. Positioned at the pivotal point of the introduction to Romans, a letter 

in which Paul endeavours to explain the essence of this gospel, bnaKo? nIOTEWS 
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Ev 1TaT1V Toic EAVEQLV VITEp Toü ÖVÖµaTOc aiTOÜ represents the sum and 

substance of the apostle's commission from the risen Christ. Our task, then, will 
be to set the historical context in which this motto assumes its polemical and 

apologetical significance, which we will do by a close examination of relevant texts. 

Because our primary orientation is historical, the space devoted to Romans «'ill 

necessarily have to be limited. Yet we will pay sufficient attention to Rom. 1.5 in its 

immediate setting to demonstrate how it functions within the cadre of Paul's 

conception of the new obedient people of God. 

1Repeated in 15.18. Because of the textual problem involved with 16.26, direct 
reference is not being made to it. 

2Der Brief an die Römer (Göttingen: Vandenhoeck & Ruprecht, 5th ed., 1966), 
p. 76. 

3ibid (italics his). 

4In 
particular his too exclusive identification of obedience as faith, which does not 

leave enough room for an obedience which flows from faith. 

5On faith in Paul, see, e. g., A. Schlatter, Der Glaube im Neuen Testament 
(Stuttgart: Calwer, 6th ed. 1982 (= 1927)), pp. 323f; W. H. P. Hatch, The Pauline 
Idea of Faith in its Relation to Jewish and Hellenistic Religion (Cambridge, Mass: 
Harvard University Press, 1917); W. Mundle, Der Glaubensbegriff des Paulus 
(Darmstadt: Wissenschaftliche Buchgesellschaft, 1977 (= 1932)); R. Gyllenberg, 
'Glaube bei Paulus', ZST 13 (1936), pp. 613-30; R. Bultmann, Theology of the 
New Testament (London: SCM, ET 1952), I, pp. 314f; O. Kuss, Der Römerbrief 
(Regensburg: Pustet, 1957), I, pp. 131f; H. Ljungman, Pistis. A Study of its 
Presuppositions and its Meaning in Pauline Use (Lund: Gleerup, 1964); D. 
Lührman, Glaube im frühen Christentum (Gütersloh: Mohn, 1976), pp. 46f; H. -W. Bartsch, 'The Concept of Faith in Paul's Letter to the Romans', BR 13 (1968), 
pp. 41-53; J. J. O'Rourke, 'Pistis in Romans', CBQ 39 (1973), pp. 188-94; 
Michel, Römer, p. 93. See further Stuhlmacher's introduction to Schlatter's Glaube, 
pp. ix-x. 

6See, 
e. g., E. Wißmann, Das Verhältnis von TTIITI2: und Christusfrömmigkeit 

bei Paulus (Göttingen: Vandenhoeck & Ruprecht, 1926); R. Bultmann, Theology, 
I, pp. 324f; O. Merk, Handeln aus Glauben (Marburg: Eiwert, 1968); V. P. 
Furnish, Theology and Ethics in Paul (Nashville: Abingdon, 1968), pp. 181 f; H. N. 
Ridderbos, Paul. An Outline of His Theology (Grand Rapids: Eerdmans, ET 
1975), pp. 231f; cf. C. Spicq, Theologie morale du Nouveau Testament (Paris: 
Gabalda, 1970), I, pp. 229f. F. -J. Ortkemper's commentary on Rom. 12-13, Leben 
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aus dem Glauben (Münster: Aschendorff, 1980), reflects the same consciousness 
of the origin of obedience in faith. In a sense, the whole of the Pauline ethic is 
encapsulated in 14.23: TTäv BE 0 OÜK EK 1TIOTEWC avapTirz EOTLV. 

7P. Minear has used the phrase (and the idea) in an attempt to explain Romans as a 
whole, The Obedience of Faith (London: SCM, 1971). (However, Minear pays 
surprisingly little attention exegetically to Rom. 1.5 in its context. ) M. Black also 
takes 'to win obedience from the Gentiles' as 'the main purpose of the Epistle to 
the Romans (Romans (London: Marshall, Morgan & Scott, 1973), p. 175). N. T. 
Wright, 'The Messiah and the People of God: A Study in Pauline Theology with Particular Reference to the Argument of the Epistle to the Romans' (D. Phil. thesis, 
Oxford University, 1980), p. iii, regards 1.5 and 1.16-17 as 'programmatic 
statements' of the outworking of Paul's christological gospel in Romans (cf. 
Michel, Römer, p. 76(n. 37)). 

8The 
eschatological dimension of Paul's concept of faith in the broader sense 

certainly has not passed unnoticed. H. Binder, for example, Der Glaube bei Paulus 
(Berlin: Evangelische Verlagsanstalt, 1968), repeatedly emphasizes this. See, e. g., 
pp. 43,89. Cf. Bultmann, Theology, I, pp. 329-30. There is here a parallel with 
righteousness as an eschatological entity. See, e. g., K. Kertelge, 'Rechtfertigung' 
bei Paulus (Münster: Aschendorff, 2nd ed. 1971), p. 104, et passim. 

9The 
precise significance of Paul's phrase is a familiar crux. The commentators are 

divided in their assessment particularly of the genitive TrioTEWS. For a convenient 
summary of opinion, see C. E. B. Cranfield, A Critical and Exegetical Commentary 
on the Epistle to the Romans (Edinburgh: T&T Clark), I, p. 66. Basically the 
options boil down to two: genitive of apposition (epexegetical genitive) and genitive 
of source. In other words, either the obedience which is faith (in Christ/the gospel) 
or the obedience which proceeds from faith. In all likelihood, however, it is 
artificial to distinguish sharply between the two, even in view of 10.16; 11.23,30-31 
(Paul's penchant for stretching the genitive to its limits is well known). Even 
commentators who opt for the appositional genitive insist, for example: 'It is 

... true 
to say that to make the decision of faith is an act of obedience toward God and also 
that true faith by its very nature includes in itself the sincere desire and will to obey 
God in all things' (Cranfield, Romans, pp. 66-67). See as well J. Murray, The 
Epistle to the Romans (Grand Rapids: Eerdmans, 1959), I, p. 14; A. Schlatter, 
Gottes Gerechtigkeit (Stuttgart: Calwer, 1935), p. 22; Dunn, Romans, ms p. 24; 
Kertelge, 'Rechtfertigung', p. 283; G. H. Parke-Taylor, 'A Note on "Eis* ünaKOinv 

TIIOTEWS" in Romans i. 5 and xvi. 26', ET 55 (1943-44), p. 305. As C. K. Barrett 
puts it, it was important to Paul to show that 'obedience has a place in the system of 
grace and faith' (A Commentary on the Epistle to the Romans (London: A&C 
Black, 1957), p. 131, on Rom. 6.16); cf. A. Nygren, Commentary on Romans 
(Philadelphia: Fortress, ET 1949), p. 55. This is confirmed by Paul's consistent 
usage of obedience language, which always underscores the moral demands of the 
gospel, as exemplified primarily by Christ himself, the obedient Last Adam 
(Rom. 5.12f; Phil. 2.6f. ). See further G. Friedrich, 'Muß ünaKOii 1TIOTEWc Röm 
1.5 mit "Glaubensgehorsam" übersetztwerden? ', ZNW 72 (1981), pp. I 18f. Below 
it will be seen that in pre-Christian Judaism there was no conception of a faith 
which was not at the same time an obedience. Here we have the link between 
justification by faith and judgment by works in Paul. See the stimulating studies of 
K. P. Donfried, 'Justification and Last Judgment in Paul', ZNW 67 (1976), pp. 90- 
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110; N. M. Watson, 'Justified by Faith, Judged by Works - an Antinomy ? ', tiTS 
29 (1983), pp. 209-21; K. R. Snodgrass, 'Justification by Grace - to the Doers: an Analysis of the Place of Romans 2 in the Theology of Paul', NTS 32 (1986), 
pp. 72-93; U. Wilckens, Der Brief an die Römer (Neukirchen: Neukirchener 
Verlag, 1978), I, pp. 142f. ('Des paulinische Evangelium ist in seinem Kern 
keineswegs Werk-feindlich', p. 145). 

10Römer, 
p. 76 and n. 37. 

11 Philadelphia: Fortress, 1977. Sanders' book was preceded by 'Patterns of 
Religion in Paul and Rabbinic Judaism: A Holistic Method of Comparison', HTR 
66 (1973), pp. 455-78; 'The Covenant as a Soteriological Category and the Nature 
of Salvation in Palestinian and Hellenistic Judaism', in R. G. Hamerton-Kelly and 
R. Scroggs, eds., Jews, Greeks and Christians: Studies in Honor of W. D. Davies 
(Leiden: Brill, 1976), pp. 11-44. Subsequently there have appeared: 'On the 
Question of Fulfilling the Law in Paul and Rabbinic Judaism', in E. Bammel, C. K. 
Barrett and W. D. Davies, eds., Donum Gentilicium. New Testament Studies in 
Honour of David Daube (Oxford: Clarendon, 1978), pp. 103-26; 'Paul's Attitude 
toward the Jewish People', USQR 73 (1978), pp. 175-87; 'Puzzling Out Rabbinic 
Judaism', in W. S. Green, ed., Approaches to Ancient Judaism (Chico: Scholars 
Press, 1980), II, pp. 24-32; Paul, the Law, and the Jewish People (Philadelphia: 
Fortress, 1983); 'Jesus and the Sinners', JSNT 19 (1983), pp. 5-36; Jesus and 
Judaism (Philadelphia: Fortress, 1985); 'Judaism and the Grand "Christian" 
Abstractions: Love, Mercy, and Grace', Interpretation 39 (1985), pp. 357-72; 'Paul 
on the Law, His Opponents, and the Jewish People in Philippians 3 and 2 
Corinthians 11', in P. Richardson and D. Granskou, eds., Anti-Judaism in Early 
Christianity (Waterloo, Ontario: Wilfrid Laurier University Press, 1986), I, pp. 75- 
90. 

12E_g., Paul, p. 236. 

13A 
corollary is the dissatisfaction which many have now come to feel with the 

Lutheran/Reformation approach to Judaism. J. A. Ziesler, for example, has written 
that Sanders has 'rendered out of date a good deal that has customarily been said 
about the Judaism contemporary with Paul' (Pauline Christianity (Oxford: Oxford 
University Press, 1983), p. 100). See the useful overview of 'Paul, the 
Reformation and Modern Scholarship' by F. Watson, Paul, Judaism and the 
Gentiles (Cambridge: Cambridge University Press, 1986), pp. lf. The current 
approach to Paul was foreshadowed by K. Stendahl's article, 'The Apostle Paul 

and the Introspective Conscience of the West', HTR 56 (1963), pp. 62-77 (= Paul 

among Jews and Gentiles (London: SCM, 1977), pp. 78-96). There are, of 
course, some notable exceptions to the consensus, e. g., H. Hübner, 'Pauli 
Theologiae Proprium', NTS 26 (1980), pp. 445-73; idem, Law in Paul's Thought 
(Edinburgh: T&T Clark, ET 1984). Also, we shall see below that the idea of a 
merit theology in the pre-Christian sourcesstill persists in some quarters. 

14E. 
g., J. H. Charlesworth, in a public lecture at Durham University, 12 March, 

1984; Snodgrass, 'Justification', p. 77; J. J. Collins, Between Athens and Jerusalem 
(New York: Crossroad, 1986), pp. 13f. 
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151The New Perspective on Paul', BJRI, 65 (1983), pp. 95-122; 'The Incident at Antioch', JSNT 18 (1983), pp. 3-57; 'Works of the Law and the Curse of the La«, (Galatians 3.10-14)', NTS 31 (1985), pp. 523-42. 

16As has been charged, inter alia, by H. J. Schoeps, Paul. The Theology of the Apostle in the Light of Jewish Religious History (London: Lutterworth, ET 1959), 
pp. 213f. 

17As 
adumbrations of this view of 'works of the law', Dunn cites E. Lohmeyer, 

Probleme pauliniseher Theologie (Stuttgart: Kohlhammer, n. d. ), pp. 34f., and J. B. Tyson, "'Works of the Law" in Galatians', JBL 92 (1973), pp. 423-31. 

18'Paul's Theological Difficulties with the Law', in E. A. Livingston, ed., Studia 
Biblica, III (Sheffield: JSOT Press, 1980), pp. 301-20; 'Legalism and Salvation by 
the Law. Paul's Portrayal of the Jewish Religion as a Historical and Theological 
Problem', in S. Pedersen, ed., Die Paulinische Literatur und Theologie (Aarhus: 
Forlaget Aros, 1980), pp. 63-83; Paul and the Law (Tübingen: Mohr, 1983); 
'Galatians 2.16 and Paul's Break with Judaism', NTS 31 (1985), pp. 543-53. 

19For 
the sake of uniformity, unless otherwise specifed, all chapter and verse divisions of these books follow the RSV Apocrypha, from which all translations, 

unless stated otherwise, are taken. The LXX text used is that of Rahlfs (Stuttgart: 
Deutsche Bibelgesellschaft, 1982). All translations of Pseudepigraphical books are from OTP. 

20I have avoided the term as much as possible because of the problems involved in 
distinguishing between 'Apocrypha' and 'Pseudepigrapha'. See M. E. Stone, 
'Categorization and Classification of the Apocrypha and Pseudepigrapha', Abr- 
Nahrain 24 (1986), pp. 167-77; cf. G. D. Kilpatrick's review of OTP in NT 29 
(1987), p. 95. 

21 Unlike much of the Pseudepigrapha, which was preserved by the Christian 
church, these books were preserved by Jews. 

22E. 
g., A. Weiser and R. Bultmann, TDNT, VI, pp. 174f; A. Jepsen, TDOT, I, 

pp. 292-323; Schlatter, Glaube, pp. 9f; Lührmann, Glaube, pp. 31f; R. Perry, 'The 
Meaning of 'emuna in the Old Testament', JBR 21 (1953), pp. 252-56; H. H. 
Rowley, The Faith of Israel (London: SCM, 1956), ch. 5; E. Pfeiffer, 'Glaube im 
Alten Testament. Eine grammatikalisch-lexikalische Nachprüfung gegenwärtiger 
Theorien, ZAW 71 (1959), pp. 151-64; H. Kosmala, 'Der vorchristliche 
Glaubensbegriff, in Hebräer - Essener - Christen (Leiden: Brill, 1959), pp. 97- 
116; G. Ebeling, 'Jesus and Faith', in Word and Faith (London: SCM, ET 1963), 
pp. 206f; D. Lührmann, 'Pistis in Judentum', ZNW 64 (1973), pp. 20f; idem, 
Glaube, pp. 31f; E. Grässer, Der Glaube im Hebräerbrief (Marburg: Eiwert, 1965), 
pp. 79f; G. von Rad, Old Testament Theology (London: SCM, ET 1965), I. 
pp. 355f; W. Eichrodt, Theology of the Old Testament (London: SCM, ET 1967), 
II, chs. 21,22; G. Wenham, Faith in the Old Testament (Leicester: TFS, 1976); W. 
Zimmerli, Old Testament Theology in Outline (Edinburgh: T&T Clark, ET 1978), 
pp. 141f; B. S. Childs, Old Testament Theology in a Canonical Context (London: 



15 

SCM, 1985), chs. 17,18. For further lit., see Spicq, Theologie, I, pp. 230-32 
(notes). 

23' ' emuna ', p. 254 (Perry shows the overlap between emunah, emeth and hesed). Cf. Pfeiffer, 'Glaube', p. 164; Ebeling, 'Jesus', pp. 207f; Grässer, Glaube, 
pp. 79f. 

24" ' emuna ', pp. 255-56. 

25TDNT, VI, pp. 199-200. 

26Greek Words and Hebrew Meanings (Cambridge: Cambridge University Press, 
1967), p. 145(n. 1). 

27Glauben 
und Leben in Judentum (Heidelberg: Quelle & Meyer, 2nd ed. 1985), 

p. 159. For more detail, see pp. 33-34. Cf. Michel, Römer, p. 92. 

28Bartsch, 'Faith', p. 51. 

29A linguistic study of obedience, with the various Hebrew and Greek synonyms, 
has been provided by Friedrich, '1TraKOi' TTLOTEpp. 120f. (although, 
Friedrich's conclusion that Paul's phrase means not 'obedience' but 'die 
Verkündigung des Evangeliums' (p. 122) does not follow from his data), and R. 
Deichgräber, 'Gehorsam und Gehorchen in der Verkündigung Jesu', ZNW 52 
(1961), pp. 119-22. Deichgräber rightly points out that 'Das Fehlen eines eigenen 
Wortes für gehorchen ist also ein Beispiel dafür, daß das Semitische für viele 
Begriffe, die im Griechschen oder Deutschen durch ein eigenes Wort ausgedrückt 
werden, nur die Möglichkeit der Umschreibung oder Benutzung von Ersatzworten 
hat' (p. 122). Unless otherwise specified, 'obey' and 'obedience' will stand as 

translations of the aKOÜELV (S)TEW) group. 

30IDB, III, p. 580. On obedience/disobedience in the OT, see further A Büchler, 
Studies in Sin and Atonement in the Rabbinic Literature of the First Century 
(London: Humphrey Milford, 1928), pp. 1-118; G. Kittel, TDNT, I, pp. 216-25: 
W. Mundle, NIDNTT, II, pp. 172-80 (for further lit., see p. 180); A. Stöger, EBT, 
II, pp. 616-20; L. Nieder, LTK, IV, cols. 601-02; J. I. Packer, NBD, pp. 904-05. 

31 Note in Dt. 9.23-24 the combination of several significant terms: 'You rebelled 
(lýnl) against the commandment of the Lord your God, and did not believe in him 

(1 7 anDTRT N) or obey his voice (*7M M7=7 Ný) (= ý iTEtOTjoaTE TW 
p-%taTt KVp1OU TOU OEOU 1511j V Kai OUK E1TLOTE1); QaTE aUTW Kai OUK 

EI61jKo16aTE Tfc 4wvýs a1TOÜ). You have been rebellious against the Lord 

(111'-WSJ Qý1'ýý 0"1073 = änE100i)V rES 71TE Tä npöc Küpaov) from the day 
that I knew you'. 
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Ben Siral 

The wisdom book of Jesus Ben Sira occupies a strategic position in the 
history of the Jewish race. 

2 R. T. Siebeneck observes that at the beginning of the 

second century B. C. Hellenism was making its bid to include the Jews of Palestine 

in its train of admirers and followers. The crucial stage of the conflict still lay 

ahead, yet the attempt of Antiochus Epiphanes IV to impose the Greek way of life 

on the Jews was but the climax of Hellenism's struggle for acceptance in 

Palestine. 3 

Likewise, E. Jacob comments that during Ben Sira's lifetime Hellenism in 

Palestine was no longer a foreign tide to be stemmed. Since at least the third 

century the Greek language and spirit had found their way into the country. 'One 

could no more ignore it than the air which he breathed daily'. 4 Judaism was 

undergoing a transformation, but would it be a transformation which would turn 

into infidelity? In particular, would wisdom remain an ally of the Jewish faith or 

militate against it? 'All of these questions faced Sirach; he wondered about them, 

and made them the object of his teaching'. 
5 

It is against this first stage of Hellenistic infiltration that 
Sirach set himself. As a sage he was aware of this new world- 
system and was disquieted over this threat to the integrity of Israel's 
religion . 

His uneasiness gave birth to the desire to respond to the 
menacing novelties of Greek thought by measures calculated to keep 
Judaism from being seduced by the attractiveness of a culture aimed 
at destroying every vesti ge of Jewish particularism. In meeting this 
challenge the sage of Jerusalem chose to write his book. By it he 
would show that the confrontation of Greek thought with Hebrew 
wisdom forced the conclusion that Hellenism as an interpretation of 
the meaning of life was at odds with God's revealed plan as He had 

made it known to the Hebrew people. 
6 

Within the complex milieu of the pre-Maccabean period. Ben Sira's book 

assumes the role of a defense of and polemic on behalf of Judaism, cast in the form 

of an instruction manual for the students of his wisdom school.? Tcherikover 

thought that the scribe's purpose was to address a cross-section of the population. 
8 
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But R. Gordis is probably closer to the truth in his contention that all of the wisdom 

schools in Jerusalem originated in the higher social classes and were stamped with 

the basic conservatism of those circles. 
9 Hence, the comprehensive aim of the 

book is to provide -10173 or Trai6Eia, i. e., education in the traditional religious and 

cultural values of Israel. 10 

A. Büchler described Ben Sira's students as 'average, observant' Jews. He 

thus distinguished between the 'transgressions of the habitual sinner' and the 

'occasional lapses of the average, observant Jew'. 11 Still, according to Büchler, 

these scholars were not up to the scribe's high standards. 
12 Therefore, 'The object 

of his recurring and emphatic reference to the impending visitation of God on the 

sinners was the separation of the better elements of the population from the 

company of the ungodly, as otherwise the obedient man will watch and adopt their 

sinful ways of life'. 13 Considering that so much of this writing is modelled on the 

biblical Proverbs, 14 its general purpose can be discerned as the scribe's desire for 

his pupils to be exemplary in their separation from non-observant Jews as well as 

distinctive in their renunciation of foreign influences. 

There is a sense, then, in which the whole of this 'textbook' is devoted to 

the obedience of the believing Israelite. 15 R. T. Herford is right that it may be taken 

as representative of the common stock of Judaism on its ethical side. For Ben Sira, 

'Judaism meant the right conduct of life in obedience to God, and in his service'. 
16 

With R. Smend, it is to be recognized that wisdom always has a practical goal in 

view: 
17 'All wisdom is the fear of the Lord, and in all wisdom there is the 

fulfilment of the law' (19.20). Accordingly, stress on social justice is a 

conspicuous feature of Ben Sira's paraenesis. 
18 As J. J. Lewis remarks, 'The life 

of obedience has within it mercy towards others, keeping faith with one's 

neighbours and lending to him in need'. 
19 Cf. 29.1-3. 

It is, now, precisely the education of Jerusalem's youth20 which reveals so 

much of the sub-structure and deeper motivation of the present document. G. F. 
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Moore already observed that the inclination to adopt Greek civilization was nowhere 

stronger than among the young aristocrats who were sent to Ben Sira for 

instruction. 21 The youth, however, were not singular in their fascination with 

Hellenistic ways. As Hengel points out, there is indirect criticism aimed at 

prominent families who were lax in their attitudes toward the law, an indication of 

the climate in Jerusalem just prior to the reform under Antiochus. 22 Since the third 

century the Tobiads had exercised considerable influence in the capital city; 
23 

and in 

Ben Sira's day they began to make their bid for the high-priesthood. 24 It was, 

then, the growing liberalism within the aristocratic classes which alarmed our author 

so much, a liberalism which, unchecked, would spell the end of the cherished 

traditions. 
25 

Yet another historical factor is to be reckoned with, viz., the translation of 

the Hebrew original into Greek by the grandson of the author. In his preface to the 

book, the translator states that many great teachings were given to Israel through the 

law and the prophets, on account of which one ought to praise Israel for such 

instruction and wisdom. He then commends his grandfather's book to those who 

love learning and wish to help others, to the end that even greater progress may be 

made in living according to the law. 

The grandson informs us that he arrived in Egypt in the thirty-eighth year of 

the reign of Euergetes, i. e., Ptolemy Physcon VII Euergetes II, in 132 B. C. 26 

This places the translation in the Hasmonean period and imbues it with a 

significance of its own. We can imagine that the grandson was alarmed by the same 

temptations to compromise the faith as his ancestor, and all the more so since he had 

seen the devastation wrought on his homeland by the Seleucid conquerors. Ben 

Sira's worst fears had been realized, and now his descendant has chosen to adapt 

his book as a tract for the times so that the law would not lose its central position in 

the life of Egyptian Jews. 27 In all probability, the translator's iccommodahnn of the 

original accounts for at least some of the discrepancies between the Greek and what 
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has been preserved of the Hebrew text. 
28 

It is, then, by virtue of Ben Sira's 'controversy with Hellenistic liberalism' 

(Hengel) and the utilization of his book in a later generation that the motifs of faith 

and obedience assume their primal significance. It will be seen that faith's 

obedience is normally articulated as perseverance in the Mosaic standards as 

committed to the chosen race. 

Because the writing as a whole addresses itself to the obedience of God's 

believing people, our treatment of the theme will be restricted to those passages 

which employ the actual or cognate terminology of faith/obedience and 

unbelief/disobedience. Afterwards, brief notice will be taken of the relation of 

wisdom and law and then of Ben Sira's attitude toward the Gentiles. 

Faith and Obedience 

1.14 

To fear the Lord is the beginning 
of wisdom; 

she is created with the faithful 
in the womb. 

The fear of God is one of the outstanding themes of the book. Its 

significance has been explored in the detailed analysis of Haspecker. 29 Most 

importantly for our purposes, Haspecker has demonstrated that of the essence of 

'Gottesfurcht' is 'Gottvertrauen'. 
30 According to the summary of his findings, 

trust in God is 'ein wesentliches und tragendes Element in der Gottesfurcht'. It is 

'eine echte personale Auslieferung und Anheimgeben des ganzen Selbst an die 

Person Gottes'. It is to possess 'eine volle innere Sicherheit' and to expect 'die 

aüßere Sicherung vertraunsvoll'. 
3I 

Haspecker is not alone in his recognition of the faith-element in the fear of 

God. Snaith can say that 'the fear of the Lord implies neither childish terror nor 

merely formal respect for authority. ' Rather, 'It is to be understood ... as a warm, 
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personal trust and reverence'. 
32 Likewise, 0. Kaiser calls to mind that the fear of 

Yahweh in the OT is the comprehensive designation of the relation between God 

and man. 
33 'Ja 

... sie neben dem Vertrauen genau die Bedeutung hat, die wir 

heute mit dem Worte Glauben verbinden-'. 
34 

Moreover, according to Haspecker, the equation of the fear of God with 

trust in God is instructive as one seeks to evaluate the relation of Ben Sira's religion 

to his ethics. That is, there is an 'unbedingten Primat des echt Religiösen vor dem 

Ethischen, des Glaubens vor dem Werk'. Consequently, there is a 'Primat des 

Gotteswirkens vor dem menschlichen Tun'. 35 In other words, faith, which is the 

gift of God, is both temporally and logically prior to obedience. Schnabel concurs 

that the fear of the Lord is not 'swallowed up' by the keeping of the law. 'This 

fact', he says 'makes sure that the keeping of the law is not a routine performance 

or accomplishment but a result of one's personal commitment and confidence in 

God who makes the obedience to his law possible'. 
36 

Apart from the ethical dimension, the apologetic thrust of this pairing of 

wisdom and fear is evident from the opening stages of Ben Sira's book. Not only 

is the fear of the Lord the beginning of wisdom, all wisdom is from God and has 

been with him from eternity (1.1-4). 'In these words, which he sets at the head of 

his work, he formulates a Jewish declaration of war against Hellenism'. 37 

Hengel picks up this thread and comments: 

In this way the universalistic attitude expressed in earlier Jewish 
wisdom tradition is necessarily qualified; wisdom and pious 
observance are identified, and the possibility of a profane wisdom 
dissociated from piety is excluded. Sirach 1.1 gives a programmatic 
expression of the main theme of the work and 1.14 takes it up to 
define it more closely ad hominem. 38 

In this light, 'the faithful' (TriwTUiv) are specifically nuanced: they receive 

their basic identity from their allegiance to the law and covenant of Israel. Below it 

will be seen that the faithful are particularly those who obey wisdom (= the Torah). 

Thus, by connecting fidelity with fear and wisdom, Ben Sira has drawn the battle 
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lines in his 'declaration of war against Hellenism'. All possessors of wisdom (from 

the womb) are by definition loyalists to the cause of Israel. 

1.15 

She made among men an eternal 
foundation, 

and among their descendants 
she will be trusted. 

The first part of the verse presents textual difficulties which have given rise 

to various emendations. 
39 The second half entails a question of interpretation 

pertaining to the exact meaning, and, therefore, translation of IETa TOD o1T pµaToc 

aiTwv E1TWTEUO11OETa1, a problem accentuated by the absence of a Hebrew text. 

One possibility is suggested by 50.24, in which EµTTLÜTEVELV translates 

1 T] N], used in the sense of 'entrust' (i. e., God's mercy to his people). Such a 

meaning would make sense in terms of the parallelismus membrorum of 1.15: 

wisdom has made her nest among men and has become the trust of their 

descendants. The 'men' are the faithful God-fearers of v. 14 and the lovers of God 

in v. 10. Thus, the righteous and their seed are the stewards of wisdom, according 

to this interpretation. 

But another possible parallel is 4.16, which speaks of faith in wisdom. In 

this case, wisdom in 1.15 would be the object of men's faith. This likewise 

squares with the 'faithful' of v. 14. 

A third possibility is reflected by the NEB: wisdom 'will keep faith with 

their descendants'. In this instance, it is the fidelity of wisdom, not men, which is 

in view. 

Of the three, the last mentioned is the least likely, both because of the focus 

on the pious in the immediate context and the passive voice of the verb. Between 

the remaining two it is difficult to decide. Both ideas are part of Ben Sira's 

theology. On the other hand, wisdom's nesting among men (1.15a) and her choice 

of Zion as a dwelling place (24.8-12; cf. Bar. 3.36-4.1) are compatible with the 
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notion of Israel as her fiduciary. In addition, the law, which is Israel's wisdom, is 

the inheritance of Jacob (24.13; cf. Prologue 1). Also, the entrusting of God's 

mercy to his people (50.24) is not dissimilar to his entrusting of his revelation to 

them. On the other hand, wisdom as the object of faith (4.16) (as well as the law, 

32.24f. ) is plainly present. Moreover, the ambiguity of the verse is heightened by 

the fact that EµTrawTEVEZV can mean either 'entrust' or 'trust in'. 40 

On the whole, however, seeing Israel as the trustee of wisdom is marginally 

preferable. It is internally more consistent with the total thought of v. 15: wisdom 

takes up her abode with men and there finds her security. The Greek remains a 

problem and is perhaps corrupt. 
41 The RV, however, captures the point well 

enough: 'With their seed shall she be had in trust'. If correct, this reading would 

imply that obedience, among other things, means the custodianship of the 

traditions, the revelation of God at Sinai. 42 

1.27 

For the fear of the Lord is wisdom 
and instruction, 

and he delights in fidelity and meekness. 

Vs. 22-30 of ch. 1 discuss self-control, obedience and hypocrisy. The link 

between this sub-section of the chapter and the one preceding is not clear, a not 

uncommon phenomenon in the wisdom genre generally. In any event, the generally 
to the fact 

ethical nature of this pericope alerts usAthat fidelity in 1.27 will assume such 

overtones. 

1.27 is a continuation of the thought of v. 26, i. e., those who desire wisdom 

should keep the commandments. There is also a backward glance to vs. 22-23. As 

Edersheim explains, practical wisdom is represented as quiet, patient continuation in 

well-doing, in opposition to the wrathful, self-assertive sinner. 
43 Thus, niWTIS, 

which accompanies 1Tpa&n c (here and in 45.4), is best taken as faithful endurance, 

i. e., 'faithfulness'. 

Oesterley notes that TriOTas in Ben Sira, as undergirded by M: I ,, N, hovers 
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between the two meanings of 'trustfulness' and 'trustworthiness'. Not only, he 

observes, are the two connected gramatically as active and passive of the same word 

or logically as subject and object of the same act, there is what he calls a 'close 

moral affinity' between them. 'Fidelity, constancy, firmness, confidence, reliance, 

trust, belief - these are the links which connect the two extremes, the passive and 

active meaning of "faith"'. 44 

Our problems of translation are occasioned by the fact that there is no 

Hebrew substantive for 'faith' in the active sense alone. -, 10 1n 1ý stands for a total 

concept of 'constancy' or 'firmness', presupposing the fiducial aspect of what in 

English is called 'faith' or 'trust'. 45 That 1Tiß'nc in 1.27 is strongly coloured by 

the idea of 'constancy' is clear from its opposite in v. 28, the Kapöia 6worS. 46 Ben 

Sira, then, has in mind the persevering quality of irioTic, a quiet resignation 

(irpaö T-nS) in stressful circumstances, the very antithesis of 'unrighteous anger' 

(v. 22). 47 

This coupling of fidelity with meekness is not to be overlooked. Sanders 

has rightly pointed out that in this book the God-fearer is characterized by humility 

and respect for the Lord. 

It is evident that Ben Sirach's nomism, which is based on 
confidence in God's justice and mercy, is not to be equated with 
works-righteousness in the pejorative sense, in which a man 
arrogantly thinks that his good deeds establish a claim on God. 
Arrogance is precisely what Ben Sirach excoriates. The righteous 

man is humble and trusts in God's mercy. 
48 

It is, moreover, the attitude of humility and respect which leads to obedience: this 

is the fear of the Lord. 49 

2.6 

Trust in him, and he will help you; 
make your ways straight, and 

hope in him. 

Perseverance in the ways of Yahweh is very much present in 2.1-6. The 

wisdom teacher advises his students in these terms: 'My son, if you come forward 
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to serve the lord, prepare yourself for temptation, set your heart right and be 

steadfast (KaTEpl1oov) 
... cleave to him (KoXXTSOrýTa aüTw) and do not depart' (µ'l 

äTro(jTfjc) (vs. 1-3). The Lord's servant must accept whatever is brought upon him 

and be patient in changes designed to humble him, because, as gold, he is being 

tested in fire (vs. 4-5; cf. 4.17; 6.24-25). 

Adapting such biblical passages as Ps. 37.3,5; Prov. 3.5, Ben Sira 

encourages his 'son' to believe in God as the means of obtaining his help 

(u Ic'rEUaov aü-rw Kai dvT1XI4)ETai (i ou). Here the active side of 7111 n'N is 

played on by Tra6TEÜEZV. Furthermore, the disciple is to hope in him. As in 49.10 

(1 Mac. 2.61), hope is virtually synonymous with trust. 
50 

Significantly, the wise man is not only to trust and hope in God, he is to 

make his ways straight. 
51 The accent is on human activity: one must do as well as 

believe. This is the obedience which procedes from faith and complements faith. 

2.7-9 

You who fear the Lord, wait for 
his mercy; 

and turn not aside, lest you fall. 
You who fear the Lord, trust in 

him, 
and your reward will not fail; 

you who fear the Lord, hope for 
good things, 

for everlasting joy and mercy. 

These verses are a continuation of 2.1-6, and especially v. 6. Snaith thinks 

that reassurance was felt necessary perhaps to cover the 'time-lag between faith in 

times of testing and the later reward'. 
52 Thus, the promise of v. 6 is expanded and 

further defined as God's mercy and prosperity. 

'Mercy' (EXEoc) requires little comment in light of the OT doctrine. 53 

Snaith, however, seizes on the context of testing and remarks: 'By God's mercy 

is probably meant the strong personal bond formed between two people who have 

faced difficulties together - here the devout Jew and God, the strength in 

partnership coming from God'. 54 
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The correlation of mercy with fear and trust with perseverance brings us to 

what Sanders calls 'the heart of Ben Sirach's religion', i. e., 'confidence in God's 

justice tempered by confidence in his mercy: pragmatic nomism modified by the 

assurance of compassion. Thus one's obligation to obey the law, to do what God 

commands'. 
55 God's mercy, accordingly, is shown to those who obey him, 

although he is mindful of man's plight and inclined to be patient. 
56 God's justice 

is not ignored, but 'He has compassion on those who accept his discipline and 

who are eager for his judgments' (18.14). 57 

As was true in 2.6, the attitudes of fear and particularly trust are worked out 

in practical terms. In the interval between promise and reward, one is not to turn 

aside and fall: µiß EKKXIV'qTE Iva 11i1 TTEQTITE (v. 7). Although written before the 

Seleucid persecution, our book is eager to prevent 'apostasy' (µiß äuooT-jc), i. e., 

the abandonment of Yahweh in times of trial. 
58 But also as in v. 6, the sure 

preventive against falling away is trust in the Lord: of 4OtOVRIEVOL TöV K1 OV 

TTWTEÜOaTE aÜTa KaL OÜ p-9" ITTatcrq Ö 

again is made tantamount to faith: of 4oß 

äya0a, Kai EELS Ei4 poavvl1v al(üvoc Kai 

finds its constituent elements in trust, 

uoOöc iinav (v. 8). Moreover, hope 

3OWEVOL TÖV K1JPIOV EX1T1daTE Edc 

¬XEouc (v. 9). Covenant fidelity, then, 

hope and fear, which give rise to 

perseverance as regards the good things of the future. 

2.10 

Consider the ancient generations 
and see: 

whoever trusted the Lord 
and was put to shame? 

Or whoever persevered in the fear 
of the Lord and was for- 
saken? 

Or whoever called upon him 
and was overlooked? 

Perhaps with Ps. 22.4-5 in mind, Ben Sira buttresses his argument for 

perseverance by an appeal to generations past: Tic EVETTiOTEuoEV Kupiw Kai 

KaT1)OX1VO1? Snaith calls into question the accuracy of the question's implied 
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answer. He notes that Josiah, for example, who was faithful to the law, 

nevertheless died in battle. 59 It is possible, of course, that Ben Sira chose to 

overlook this and give a generalized reading of the biblical history. Alternatively, 

the force of his argument could be bound up with the terms 'shame', 'forsaken' 

and 'overlook'. Josiah fell, but he did so for the sake of Israel, and his death was 

not an instance of divine judgment. At any rate, the worthies of the past, 

to whom chs. 44-50 are devoted, trusted in the Lord and persevered in his fear, 

while they continued to call upon him. 

2.15 

Those who fear the Lord will not 
disobey his words, 

and those who love him will 
keep his ways. 

As opposed to the 'faith heart' which has no 'trust', and as over against 

those who have lost their endurance (vs. 13-14), the obedient are marked out as 

God-fearing people who will not disobey his words (oi 4o(3oütEVol KlJPLOV OVK 

ä1TE1071GOunl. V pqµdTWv aüTOÜ). The God-fearing are at the same time those who 

love the Lord and consequently 'keep his ways'. 
60 'Words' and 'ways' are Ben 

Sira's compendious statement of the content of Israel's Scriptures. 61 The words 

are God's instruction, and the ways are the course of life he has marked out for 

62 
man. 

It is possible, however, to misunderstand the verse by an over-emphasis of 

the objective requirements of God's words and ways. Ben Sira here practically 

reproduces Dt. 10.12: 'And now, Israel, what does the Lord your God require of' 

you, but to fear the Lord your God, to walk in all his ways, to love, to serve the 

Lord your God with all your heart and with all your soul'. In both Deuteronomy 

and Ben Sira, the objective demand of God is interlocked with the subjective 

attitudes required for compliance. If in 1.11-12 the possession of wisdom is 

Israel's supreme delight, in this place, correspondingly, her obedience is grounded 
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in delight for Yahweh himself. Büchler, then, is right in taking scholars to task 

who draw fine distinctions between Jewish and Christian approaches to obedience. 

For the obedient Jew, 'All actions of man will be directed by the law which 

pervades his mind and heart. It is therefore his duty to prepare his heart'. 63 

So, without repeating 'faith', kindred dispositions of mind and heart are set 

forth as the fountainhead of obedience. Vs. 16-17 continue the thought: the 

obedient are those who fear the Lord and seek his approval, love him and are filled 

with the law, prepare their hearts and humble themselves before him. 64 

3.6 

Whoever glorifies his father will 
have long life, 

and whoever obeys the Lord 
will refresh his mother; 

he will serve his parents as his 
masters. 

3.1-6 are a commentary on the fifth commandment. 
65 The point is a 

straightforward one: to obey one's parents is to obey God, and vice versa. 

Obedience to God has its consequences in the social sphere. 
66 

4.15-16; 24.22 

He who obeys her will judge the 
nations, 

and whoever gives heed to her 
will dwell secure. 

If he has faith in her he will ob- 
tain her, 
and his descendants will remain 

in possession of her. 

Whoever obeys me will not be put 
to shame, 

and those who work with my 
help will not sin. 

The subject of 4.14-19 is the faithful service of wisdom, which is at the 

same time the service of the Holy One. Those who serve and love the former may 

be assured of the latter's love (4.14). To such persons three promises are 

extended. 
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The first is that the one who obeys wisdom will judge the nations. 
67 The 

Greek is normally taken to be a misreading of the original. That is, the Hebre; ' 
'in truth' or 'justly', was understood as 'nations'. Snaith suggests 

that since both terms are identical in their consonantal form, the latter was read 

because of the translator's purpose of 'encouraging Jews in an alien environment to 

bear faithful witness to the heathen'. 68 Perhaps more relevant, however, is the idea 

contained in Wis. 3.8-9: 'They will govern nations and rule over peoples, and the 

Lord will reign over them forever. Those who trust in him will understand truth, 

and the faithful will abide with him in love, because grace and mercy are upon his 

elect, and he watches over his holy ones'. 
69 All the more interesting because of its 

Egyptian provenance, this wisdom writing assures suffering believers that one day 

they will reign supreme over the Gentiles. But even apart from the later Alexandrian 

situation, we shall see below that the notion of faithful (and oppressed) Jews ruling 

over the nations was one very much compatible with Ben Sira's own outlook. 

Hence, judge the nations' may well have been the author's intended meaning. 

Secondly, the person who 'gives heed' or 'listens to' wisdom (6 iipooEXwv 

a1T - 'S 7'13ýn)70 will dwell in security. Since for Ben Sira wisdom is ý1 - 

identical with the law, the meaning would seem to be that devotion to wisdom 

confers the benefits promised by the Torah, among which is Israel's safe dwelling 

in the land (Lev. 25.18-19; 26.. 7 1 

In the third place, faith in wisdom has as its reward the continued 

possession of wisdom. This statment of v. 1672 calls for three observations. 

Whereas previously (2.6-10) faith was made the source of obedience, here the two 

are more or less the same activity: to obey wisdom, according to the parallelism of 

vs. 15 and 16, is to give heed to her and to trust her. The obedience of faith 

assumes the character of an obedience which is faith(fulness). 

(2) As the thought continues into vs. 17-19, it becomes clear that there is a 

specific reason why obedience takes the form of faith, viz., one must trust wisdom 
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in the face of seeming ill treatment. 

For first she will be with him 
on tortuous paths, 

she will bring fear and cowardice 
upon him, 

and will torment him with her disci- 
pline until she trusts him, 

and she will test him with her 
ordinances. (v. 17) 

Rickenbacher is probably justified in connecting these words with Israel's 

testing in the wilderness. 
73 Particularly in Deuteronomy it is repeatedly said that 

God was testing his people to see if they would obey (e. g., 8.2f. ). More than once 

the book correlates cleaving to God with obedience (e. g., 11.22; 13.4; 30.20). To 

cleave (f . 1) to God entails dispositions such as love, fear and faith, 74 
virtues 

commended by Ben Sira throughout his book. It is likely, then, that the author 

casts his disciples in the role of Israel in the wilderness (cf. Ps. 95.7bf. ), with 

wisdom as their tester. 2.1f. likewise depict God as the tester, to whom the disciple 

is to cleave and not depart (KOAAýj6rTa al') T Käa µiß älrooTý c) 75 Wisdom, 

therefore, fulfills a God-like function, 76 
so that to trust and obey her is to trust and 

obey God. Her discipline is hard (cf. 6.24f. ), but she tests men 'with her 

ordinances' in order eventually to be able to place her trust in them. 
77 Here the 

trust relationship operates in reverse: wisdom can rely (Eµ1rzoTEÜEav) only on those 

who follow her unquestioningly. 
78 To such she will return and reveal her secrets 

(v. 18), but she will forsake anyone who goes astray (v. 19). So, wisdom's abiding 

presence is contingent on the faithful obedience of her servants. 

(3) The exercise of faith(fulness) is coloured by Ben Sira's particularism. 

As stated earlier, 4.16 resembles 1.15. According to the latter, wisdom has been 

entrusted to the descendants of the men among whom she has made her home. 

These men are those who love the Lord (1.10) and fear him (1.11 f. ). In the 

former, it is the faithful man's descendants who will remain in possession of 

wisdom. In view of 24.8,23, which localize wisdom and Torah in Israel, the 
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believer, the God-fearer and the lover of God are to be equated with the Jewish 
faithful. 

D. Uhrmann has arrived at the same conclusion, but by another route. He 

observes that in the Hebrew text which has been preserved for us there is no 

connection of InN or T]1n tý with God or the Torah; only the translation speaks 

Of (E I)I1WTEVELV Kupiw or vö µw, and then with other words than the InN 

group. 
79 

Lührmann then reasons that the theologically stamped IT LQTEDEZV 

Kvpiw/vöµw is due to the translator, who made his grandfather's text conform to the 

LXX. 8° 

flwTEÜELV Kupiw wird als fester Begriff im Texte eingetragen; der 
Übersetzer zeigt damit die Tendenz, "Glaube" als Benennung des 
Verhältnisses zu Gott einen zentral Rang einzuräumen. Das Gesetz, 
auf das sich der Glaube ebenso richtet, übernimmt die Rolle der 
Repräsentanz Gottes, wobei im Sirachbuch ja die Verbindung von 
Weisheits-, Gesetz- und Jerusalemtradition zu beobachten ist. 

81 

Hence, the faithful are Abraham, Moses, and the like, who keep the law. 

Since the Hebrew text is incomplete, caution has to be exercised in basing 

judgments on it. However, Lührmann's suggestion is attractive in view of what 

evidence is available. Certainly his conclusion is sound that that Greek and non- 

Greek speaking Judaism alike had this in common: 'Glaube wird einer der zentralen 

Begriffe, die das Verhältnis zu dem in der Tora sich offenbarenden Gott bezeichnet; 

allen 
es ist Leben entsprechend der Tora mit A Konsequenzen eines Durchhaltens dieses 

Glaubens auch in der Versuchung und der Verfolgung'. 82 To be sure, in Jewish 

literature there is a place for believing Gentiles, but faith, for these authors, was 

invariably complemented by the particulars of the Jewish religion. The Judaism 

represented by such writings could never have limited its demand to faith alone for 

'getting in'. 

24.22 repeats the central content of 4.15-16, only with wisdom herself as 

the speaker. The promise held before the obedient man is twofold. The first is that 
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he will not be put to shame. In several prophetic passages, shame is tantamount to 
judgment. 83 Judgment, for Ben Sira, is when one is abandoned by God (2.10) 

and by wisdom (4.19-20). 84 Since there is no discernible doctrine of an after-life 
in the book, the abandonment in question is probably the unfaithful man's 

agonizing death. 85 

A direct parallel to 24.22 is 15.4: 'He will lean on her and will not fall, and 
he will rely on her86 and will not be put to shame'. Comparison of the two again 
intimates that obedience to wisdom is synonymous with reliance on her; and both 

yield the same result. 

Wisdom's promise is that those who work with her (Ev E toi) will not sin. 

In light of Ben Sira's encouragement to confess one's sins (4.26), he cannot mean 

sinless perfection. It is possible that he has in mind the avoidance of heinous sins. 

But an even more plausible explanation is readily at hand. According to 15.15, 'If 

you will, you can keep the commandments, and to act faithfully is a matter of your 

choice'. Here, keeping the commandments and fidelity to the covenant are set in 

parallel. Thus, wisdom's promise of keeping the obedient from sin means that he 

will not sin so as to forsake Yahweh87 and incur shame. 

Ben Sira's concern is for perseverance ('staying in') in the Sinai covenant. 

Obedience, which is work, is the sine qua non of continuation in the covenant 

relationship. But such exertion is fruitful only by virtue of 'union' with wisdom 

(Ev Eµoi). There is here no notion of unaided self-achievement. 
88 

11.21 

Do not wonder at the works of a 
sinner, 

but trust in the Lord and keep at 
your toil; 

for it is easy in the sight of the Lord 
to enrich a poor man quickly 

and suddenly. 

11.10-18 are devoted to practical advice relating to work and finance. 89 

The wise man in his pursuit of gain is not to envy the prosperity of a sinner, i.. e., 
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one who cares nothing for God's covenant and law. 90 In terms of 2.2, the disciple 

is to set his heart right, be steadfast and not be disturbed in the quiet routine of life. 

He will have his reward if he trusts the Lord and remains diligent in his labour. 

knowing that the Lord is able to make him rich in no time. 

Once more, faith and work are coupled. This time faith is the source and 

motivation for keeping at one's job. It is not, however, once-for-all. Both 

imperatives of v. 21b are in the present tense: 1TIOTEUE 8E KUpiw Kai E1LEVE rw 

Trove oou. As long as work is required, faith is required. 

15.15 

If you will, you can keep the com- 
mandments, 

and to act faithfully is a matter 
of your own choice. 

14.20-15.10 could be termed a 'psalm on wisdom' (Snaith) in which the 

writer extols the blessedness of the man who pursues wisdom. Such a person 

'fears the Lord' and 'holds to the law'; his reward is wisdom herself (15.1). 

of 
Toward the endAhis 'psalm' (vs. 7-10), Ben Sira proposes that foolish and sinful 

men will not obtain or see wisdom. It is, therefore, inappropriate for sinners to 

praise her. This sets the stage for the discussion of sin and free will which ensues 

in vs. 11-20, the purpose of which is to remove every excuse for not following the 

way of wisdom. 
91 

The weightiest refutation of the sinners' rationalization is drawn from the 

TO 
E? TOLý1(JEV IVePW7i0V Kai ( KEV a1ITÖV EV ' ýjs ýý1 

creation of man: au's Et apX 

XELpi Sta(3ouXiou aürroü (v. 14). D. m(3oiXiov is the translator's word for 7TI, 

which, according to Hengel, receives its central anthropological significance in the 

sense of 'character' or 'disposition' for the first time in Ben Sira . 
Alongside it in 

17.6b and 37.13-18 appears 'heart' as the place of thought and conscience. From 

these and other data Hengel concludes that with the help of his wisdom 

terminology Ben Sira is developing the basic concepts of a theological 
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anthropology. 
92 

In Rabbinic thought, the term became familiar as the 'impulse' or 'urge' in 

man, and especially his evil inclination. 93 Davies traces the doctrine back here to 

15.14.94 Others, however, deny that this later technical sense is present. J. 

Hadot concludes from his detailed study that the factor of free will is fundamental. 

He says that the context of the verse stresses the practical possibility for man not to 

sin by choosing the way of life. -12" (StapoiXtov) is 'l'exercise meme de cette 

possibilite'. 
95 G. Maier likewise takes it to be one's decision for obedience or 

sin. 
96 This interpretation is enhanced by v. 15a: 'If you will, you can keep the 

commandments'. 
97 For Ben Sira, man's original free will is still intact; 98 

obedience is a matter of volition. 
99 

Corresponding to man's freedom to keep the commandments is his ability to 

live faithfully. V. 15b is textually difficult. J. T. Sanders points out that v. 15 as a 

whole is anomalous in that it contains three stichoi. 
100 Sanders prefers the Syriac 

and translates 15b: 'If thou trust in him, of a truth shalt thou live'. 101 He then 

cross-references to 45.4, where it is said of Moses that God 'placed in his hand the 

commandment, even the law of life and discernment'. In combining 15.15b (thus 

translated) with 45.5, life is made to be the outcome of trust in God as 

complemented by adherence to the 'law of life'. In this case, Ben Sira would be 

alluding to the terms of the Sinai covenant as expressed, e. g., by 

Dt. 4.1f; 10.1f; 12.1f; 18.5; 30.6. 

The Greek, 1TIOTav Troif oaa 66oKiac, on the other hand, may be based on 

a Hebrew text other than that preserved for us. It focuses attention on fidelity to 

the covenantal standards rather than on God directly. 102 But even if not original, 

the translator's choice of words is not to be dismissed lightly. His vocabulary and 

phraseology reflect his own apologetic concern in adapting his grandfather's book 

for Alexandrian Jews. 

On either reading, the same basic perspective is evident. Faithfulness to 
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God and/or the covenant is within man's grasp, and obedience is to be defined in 
just such terms. 

21.15 

When a man of understanding 
hears a wise saying, 

he will praise it and add to it; 
when a reveler hears it, he dislikes 

it. 

Ben Sira's contrast between the obedient and disobedient man here takes the 
form of the language so common in the OT, hearing as opposed to not hearing. 

The man of understanding, as Edersheim remarks, is the one in whom intellectual 

and moral knowledge are united. 
103 This man, unlike the reveler, will always 

hear, so as to do, a wise saying. 
104 

32.24-33.3 

He who believes the law gives heed 
to the commandments, 

and he who truststhe Lord will 
not suffer loss. 

No evil will befall the man 
who fears the Lord, 

but in trial he will deliver him 
again and again. 

A wise man will not hate the law, 
but he who is hypocritical about 
it is like a boat in a storm, 

A man of understanding will trust 
in the law; 

for him the law is as dependable 
as an inquiry by means of 
Urim. 

32.18-33. have to do with the subject of deliberation in action. In deciding 

on the way one ought to go, Ben Sira warns that there is both a confidence which 

is misplaced and one which is well placed. On the one side, trust is not to be put in 

an apparently smooth way (32.21) (or even in one's children, according to 16.3). 

Such biblical caution (Dt. 4.9) is the keeping of the commandments (32.23). 105 

As over against such objects of faith, Ben Sira commends trust in the Torah 

as the path to prosperity and deliverance from misfortune. 32.24 sets forth two o 
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parallel and synonymous activities: faith in the law and trust in the Lord. '`0 

1TiOTEÜWV vc u is, presumably, the person who believes what the law says and, 

consequently, gives heed to its commandments (irpoß¬XEa EvToXais-). Obedience 

to the law, then, arises from a prior confidence in it. This obedience of faith, 

however, is not to be abstracted from the Law-Giver, because O n16TEVWV vöµw 

is identical with 6 Tr¬TrozOüS Kupiw. 
106 

2 Bar. 48.22-24 is remarkably similar and also tends to confirm the 

nationalistic bias of faith in Ben Sira. 

In you we have put our trust, because, behold, your law is with us, 
and we know that we do not fall as long as we keep your statutes. 
We shall always be blessed; at least we did not mingle with the 
nations. For we are all a people of the Name; we, who received one 
Law from the One. And that Law that is among us will help us, and 
that excellent wisdom which is in us will support us. 

33.1-2 continue with the now familiar combination of trust and the fear of 

the Lord. The God-fearing man is promised deliverance in trial (v. 1). He is the 

wise man who does not hate the law and who is not hypocritical about it (v. 2). 107 

Further defined, he is the 'man of understanding' who trusts in the law (ävOpw iroc 

ouv4ETÖS E urioTE GEI vöµw) (v. 3). In turn, the law is for him dependable 

(lnnoTÖS). 108 As Büchler puts it: 

The wise man accepts the law as the expression of God's 
will, and therefore obeys its behests; gradually he grows to love it, 
that is, he adheres to it faithfully. Ultimately he puts his trust in it, 
so that, when he in daily life is confronted by religious or moral 
uncertainty, he need not consult anybody but the Torah which will 

solve his doubts, and direct him to the right action. 
109 

In sum, according to 32.24-33.3: (1) trust in the law is tantamount to trust 

in God, and vice versa.; (2) faith in the law entails obedience to it; (3) the fear of 

God, which is wisdom, is trust in the law. 110 

The 'Praise of Famous Men' (chs. 44-50) 

The motivation underlying Ben Sira's review of sacred history 111 is 

important. As noted before, he wrote at a time when his nation's traditional values 
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were under attack. As a conservative, 
' 12 he refused to synthesize Judaism and 

Hellenism. 113 Rather, in the words of Jacob, 'Il demeure ä interieur de la 

synagogue en s'enforgant d'eclairer et de ranimer la foi des ses coreligionnaires par 

la rappel de leur propre histoire'. 114 Ben Sira thus champions the heroes of Israel 

as the exemplars of faithfulness. He exhorts his students to walk in the footsteps of 

these great ones and be instructed by this 'pedagogy of examples'. 
115 Ina word, 

the obedient were the loyalists, those who devoutly turned away from inticements to 

compromise their Jewishness. 

The 'praise', accordingly, contains numerous references to the law 116 

(44.20; 45.3,5,17; 46.14), the covenants (44.12,18,23; 45.5,7,15,24,25; 47.11), 117 

the kingdom (46.13; 47.11) and election (45.4,16; 46.1; 47.2). Also, frequent 

mention is made of the descendants of the famous men (44.11- 

13,17,23; 45.1,13,15,21,24,25,26; 47.22). The reason is given by 44.12-13a: 

'Thanks to them their children are within the covenants - the whole race of their 

descendants. Their line will endure for all time ... ' (NEB). 118 The present 

generation, reasons Ben Sira, owes its standing to the faithful of history. He and 

his compatriots are the heirs of a priceless tradition which must not be thrown 

away. The glorious ones119 of the past have ensured prosperity for all subsequent 

generations of their children (45.26; 46.1,9). 120 Therefore, all of the sons of Israel 

are to know that 'it is good to follow the Lord' (46.10), 'the God of Israel' (47.18). 

In more specific terms, one need not look outside Israel for true wisdom, 

for the wise are the faithful of her own past (44.5,15; 45.26). 121 According to 

Siebeneck, the ambition of Hellenism to dominate every aspect of life was 'latent 

treason' to the Hebrew sages who claimed superiority in the realm of wisdom. 

'The conflict was clear: it was the conflict between the wisdom of God and the 

wisdom of man`. 
122 For Ben Sira, wisdom was rooted in the divine revelation to 

the Jewish people, and Israel was the abode of wisdom and enlightenment. So, just 

as Hellenism had its men of renown, 
123 Israel had hers too. 'The illustrious men 
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of the past were the concrete expression of Israel's exclusive possession of true 

wisdom'. 
124 

Ben Sira, then, writes with an apologetic purpose in mind, 
125 

and he 

selects his heroes accordingly. 
126 Even his notices of God's glory (44.2; cf. 42.15) 

and mercy (50.22-24) function apologetically. 

Yahweh, the author of true wisdom, both in its theoretical 
and practical aspects, stands far above the deities with which the 
Greeks populated the heavens. Unlike the pagans who make their 
deities serve them, the Hebrews are at the service of their God who 
truly magnifies those who practice wisdom. 

127 

Our consideration of the fathers is limited to those individuals who bear 

most directly on the obedience of faith motif. It will be convenient to classify the 

obedient as 'the faithful', 'the righteous' and the 'the zealous', concluding with 

Simon II. 

The faithful 

(1) Abraham, 'the great father of a multitude of nations', is unsurpassed in 

glory because: 

He kept the law of the Most High 
and was taken into covenant 
with him; 

he established the covenant in his 
flesh, 

and when he was tested he was 
found faithful. (44.20) 

Hengel states that Hellenism had a particular interest in Abraham because of 

his international significance. 
128 Ben Sira, however, as the author of 1 Mac. later, 

finds Abraham significant because the patriarch was faithful to Yahweh's covenant 

in the face of trial. F. Hahn has compared the use to which Abraham is put in both 

writings. He notes that in typically Jewish form, the two connect Gen. 22 with 

Gen. 15.6. Significantly, he says, Ben Sira and 1 Mac. represent faith as 'Treue' 

without excluding 'Vertrauen' and 'Gehorsam'-129 

Diese Linien lassen sich in palästinischer und hellenistischer 



40 

Tradition des Judentums weiter verfolgen: besonders der Aspekt der 
Treu und das Durchhalten in der Versuchung werden regelmäßig betont, wobei das Anrechnen der Gerecht 91101 eit auf Grund eines 
Tuns selbstverständliche Voraussetzung ist. 

All of the elect people must be tested (2. lf; 4.17) and, as Abraham, 

they must be found 'faithful' (1T1OTÖs = 7T). To quote Siebeneck again: 'It 

was fidelity to the law that Sirach was asking for, a fidelity so strong that not even 

in a supreme test would it be found wanting. By pointing his finger at Abraham's 

success in meeting his extreme test ... 
Sirach was preparing for the forthcoming 

struggle with Hellenism'. 131 

It is precisely Ben Sira's zeal for the law which gives rise to his remarkable 

claim that Abraham kept the law (of Moses). Sometime later, the book of Jubilees 

would not only say that'Abraham was perfect in all of his actions with the Lord and 

was pleasing through righteousness all the days of his life' (23.10), it would claim 

as well (with God saying to Isaac): 'And all the nations of the earth will bless 

themselves by your seed because your father obeyed me and observed my 

restrictions and my commandments and my laws and my ordinances and my 

covenant' (24.11). 132 Into the Christian era, 2 Bar. 57.2 also posits that 'the 

unwritten law was in force among them [i. e., Abraham and his sons], and the 

works of the commandments were accomplished at that time'. 
133 That this 

tradition stemmed from Ben Sira is hard to say, but these several sources are in 

accord that Abraham's outstanding distinction was his keeping of the Sinai law and 

covenant. 
134 Similarly, 1 Mac. places Mattathias , the zealot for the law (2.26), in 

the company of Abraham. 

In its own way, each of these writings is an apology for Judaism and, 

therefore, polemical in its mode of argumentation. A reading of Gen. 15 and 22 

yields a simple conclusion: whereas in the earlier chapter faith in God's promise is 

exercised by Abraham, in the latter his obedience (v. 18) to Yahweh's single 

directive becomes the basis of universal blessing. In Jewish propaganda, however, 

Abraham's obedience (faithfulness) is extended to include the totality of what God 
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had come to expect of Israel. As Maertens puts it: 

Qu' il y ait eu, dans le comportement d'Abraham, une incontestable 
obeissance ä Dieu, le fait est indeniable; mais cette obeissance se fait 
dans la foi bien plus que dans 1'observance dun code disciplinaire 
detaile avec precision. Ben Sira est trop religieux pour vouloir dire 
autre chose, mais il le fait a la maniere de son temps que gonfle 
demesurement l'i portance de la loi au point qu'on la retrouve en 135 
toute occasion. 

Nevertheless, Jewish writers did capture the essence of the Genesis stories: 

Abraham's perseverance in Yahweh's covenant. Furthermore, given the crisis 

character of their encounter with paganism, their extrapolation and application of the 

Abraham tradition is understandable enough. For Israel, the law was Yahweh's 

covenant. Therefore, Ben Sira and others needed examples of law-keeping to place 

before their co-religionists - and who better than Abraham? 

The order of events, as Ben Sira has them, is worthy of some comment. 

According to the text, Abraham first kept the law and then was taken into covenant 

relationship. Again, the parallel with Jubilees is of interest. The story of Abraham 

commences with the patriarch's rejection of idolatry (11.16-17; 12.1 f. ). Then is 

recorded Abraham's prayer for deliverance from evil spirits that he might never 

stray from following God (11.20). Thereafter (12.22f. ) the author chronicles the 

establishment of the covenant as related in Gen. 12.1f. There is, then, a general 

agreement between this book and Ben Sira that the ratification of the 'covenant in 

his flesh' 136 
was subsequent to a prior obedience. Hahn can comment: 'Auffällig 

ist vor allem, wie stark das eigene Tun Abrahams betont wird, was sich in der 

sonstigen Überlieferung des nachalttestamentlichen Judentums fortsetzt. Immer 

wieder geht es um Geseztesgehorsem und Beschneidung Abrahams einerseits, und 

um Bewährung in der Versuchung anderseits'. 
137 

V. 21 carries on with the two central promises of the Abrahamic covenant: 

Abraham's seed and the land of Palestine. 138 The seed is, of course, Ben Sira's 

generation. 
139 Abraham obtained his children and their land by faithfulness. 

Hence, the descendants are to retain the Abrahamic blessing by their imitation of his 
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steadfastness in temptation. However, perseverance is not to be detached from the 

divine purpose: 'The sons of promise had nothing to fear from Hellenism because 

the divine origin of the promise assured its realization'. 
140 

(2) Among the 'famous men' stands Moses. 

He sanctified him through faith- 
fulness and meekness; 

he chose him out of all mankind. (45.4) 

More often than not, election throughout the 'praise' has to do with 

consecration for special service (cf. 45.16; 47.2). Moses, then, was chosen from all 

mankind to receive the law and be the teacher of Israel (v. 5). 141 But first he was 

sancified Ev TTicTEl Kai 1TPai1T7jTL a )i of (= lýl1 11 lON: 1). 1.27 

informs us that the Lord delights in this particular combination of virtues. As 

regards Moses in particular, Num. 12.3,7 said both that he was the meekest man on 

earth and that he was faithful QTJ_ 1TWTÖs) in all God's house. Vs. 3,5, which 

stand on either side of 45.4, make it evident that Moses' faithfulness was to the 

'commandments', the 'law of life', the 'covenant' and 'his judgments'. 

Remembering Sanders' observation that 'the attitude of humility and respect leads to 

obeying the Lord's commandments', 
142 it follows that Moses' meekness was 

indispensable to his fidelity to the law; and so it must be for Ben Sira's students. 

They must not be as Aaron and Miriam who refused to hear God speaking through 

Moses. Meekness thus relates to both faith and obedience (hearing). It is, in its 

own way, the obedience of faith. 

Büchler draws the point out further. He writes that the Torah was given 

both as a book of law to be obeyed and as a book for thought and research. The 

law, accordingly, addressed itself to problems whose explanations went beyond the 

ability of ordinary men to compass and understand. Furthermore, Ben Sira's 

readers from the upper echelons of society would have come in contact with the 

rival Greek wisdom, which sought to provide answers to metaphysical questions 

about God and the world. Whether such discussions were 'new and dazzling' for 
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'the unaccustomed mind of the Jew' is debatable. But it is probable that they 'may 

have shaken the foundations of the old faith'. Thus, Büchler's conclusion: 

'Humility is here most essential: it demands contentment with the teachings revealed 

by God in the Torah, for He knows what is good for man. Conceit and pride are 

failings, and lead to even greater sins', 
143 In other words, meekness is the twin of 

faithfulness precisely because it is reliance on the Word of God and not on the word 

of man (i. e., Hellenistic philosophy or one's own reasoning). If the law-giver was 

humble, so must the recipients of the law be. 

Moses' exaltation is as important as his humility. V. 2b states that God 

made Moses great in the fears of his enemies. MEyaXiVELV here translates FnN. 

Maertens has shown that in such biblical texts as Josh. 1.7- 

9; Ps. 27.14; 31.25; Isa. 41.10, the verb has to do with Yahweh's strengthening of his 

people in the midst of adversity. Moreover, in Isa. 35.3-4, it is used of the strength 

to be imparted to a persecuted and unhappy people in the eschatological age. 

Hence, 'Cree au moment de la lutte d'Israel contre ses premiers ennemies, le mot 

retrouve une nouvelle utilisation dans les periods de persecutions et d'injustice 

social'. But more than that, "'Se fortifier" a dons un resonance bien particuliere. Il 

ne s'agit pas seulement dune aptitude de resistance a l'ennemie: cette resistance 

n'est que le symbole de la glorification que Dieu opere dans la pauvre; eile est 

l'image meme de salut'. 
144 According to v. 3, Moses was glorified in the presence 

of kings. In other words, 'I1 [Ben Sira] oppose par lä le regne selon Yahweh au 

regne despotique de l'homme. Tel est le sort des rois puissants d'etre abbatus par la 

main de Dieu, tandis que lecpauvres sont eleves a la qualite de roi et regnent sur les 

nations'. 
145 

Moses, then, for Ben Sira, is a prototype of the kind of obedience he 

expected of his students. Not only was he faithful, he was willing to suffer as one 

of Yahweh's poor ones. But although his resistance of worldly kings resulted in 

temporary humiliation, it eventuated in supremacy over the Gentiles. 146 If the 
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scribe in any sense was able to foresee the coming persecution, his commendation of 
Moses may be read as his attempt to prepare a future generation. 

(3) Joshua, the saviour of God's elect, took vengeance on Israel's enemies 

and gave her the promised land (46.1). 'Who before him ever stood so firm? ' 

(v. 3). The question, : 127T17 115! 0ý ßt11 70, is apparently drawn from the 

assertion of Josh. 1.5: 'No man will be able to stand before you (I I] D'7 U? IN 

-ITIM" Nt ) all the days of your life'. Ben Sira's point is the same as the MT of 

Joshua: the 'saviour of Israel' prevailed over the enemies of God's people in order 

to give them their inheritance (v. lc). By implication, his contemporaries must 

exhibit the same steadfastness in the face of daunting prospects and so retain the 

inheritance for which others fought. 

46.7 returns to the thought of Joshua's faithfulness. 

And in the days of Moses he did 
a loyal deed, 

he and Caleb the son of Jephun- 
neh: 

they withstood the congregations, 
restrained the people from sin, 
and stilled their wicked mur- 

muring. 

The biblical allusion is Num. 14.1f., where Joshua and Caleb are said to 

have turned in the 'minority report' concerning the conquest of Canaan. In standing 

firm in the midst of apostasy, Joshua ETro1floEV EXEoc. The Greek reproduces 

-70f1 rTW1?. 1011, 'act of piety', 
147 is, more specifically, an act of 'covenant 

love'. 148 Joshua responded appropriately as a partner in Yahweh's covenant: 
149 

he believed God's word respecting the conquest of the land when the rest of the 

nation did not. Joshua's EXEoc, then, was his unreserved trust in God and his 

willingness to act upon that trust. It was, in other words, his obedience of faith, 

which stood out in greater relief because of the pressure brought to bear by 

unbelieving Israel. 150 

Joshua's obedience was complemented by his resistance of the 
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congregation, when he restrained the people from sin. In their determination to 

fight against the odds and take the land for Yahweh, Joshua and Caleb plead with 

Israel not to 'rebel against the Lord' (Num. 14.9). The Hebrew here is the expected 

71n, while the LXX has h rö TOI Kvpiou µiß c1TocTdTat yivEoOE. Ben Sira's 

evocation of Joshua can be interpreted as a preventive against the same sort of 

rebellion (apostasy) as in the wilderness, i. e., a refusal to believe God when he 

speaks151 and a scepticism about his power. 
152 

As in Num. 14, Caleb is coupled with Joshua as one of the faithful. In 

commenting on Caleb, Maertens remarks that Ben Sira had a predilection for'heros 

isoles'. And for good reason: 

L'insistence de 1'auteur a representer ses heros isoles dans 
un generation de revolt et de murmure revele ses preoccupations 
apologetique: devant le mal que l'hellenisme repand, il sait deja 
qu'un petit reste seulement resistera et son objectif consiste a donner 
bonne conscience ä ceux qui composeront le troupeau reserve pour 
la fidelite. 153 

(4) The judges are lauded as 'those whose hearts did not fall into idolatry 

and who did not turn away from the Lord' (46.11). During a period of general 

apostasy, the judges did not follow the course, e. g., of Micah the Ephraimite 

(Judg. 17.1f. ). Along with 30.19; 49.2, this is the book's only explicit mention of 

idolatry (although it does contain several implicit references). But idolatry, actual or 

otherwise, was always a danger, and the judges are a reminder that obedience 

means keeping oneself from idols154 (such as those of the Greeks). 

(5) Speaking of Samuel, Ben Sira remarks: 

By his faithfulness he was proved 
to be a prophet, 

and by his words he became 
known as a trustworthy seer. (46.15) 

Samuel is praised as a man of preeminent faithfulness: Ev TIJ MOTEL 

alTOÜ155 1KplßäoOT) upo41jT7Js, Kai EyvwpIoOi EV TFiCTEt aV'TOÜ ? TLOTOS 

6pcacEwc. 156 Vs. 14,16 intimate that his faithfulness was directed to 'the law of the 

Lord' and to the Lord himself ('he called upon the Lord'), both in prophecy and 
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behaviour. 

(6) Isaiah, according to Ben Sira, was 'great and faithful (na6T6s-)157 in his 

vision'. As Samuel, Isaiah was faithful in that he gave out 'the word of the Lord' 

and not 'lying dreams' (Jer. 23.32). The reader of Isa. 6 knows that the prophet was 

called to minister during an era of almost total apostasy. Isaiah, then, falls into line 

with most of the heroes of the 'praise'. 

(7) Among the kings of Israel, Josiah and Hezekiah stand out. 
Except David and Hezekiah and 

Josiah 
they all sinned greatly, 

for they forsook the law of the 
Most High; 

the kings of Judah came to an end. (49.4) 

Josiah particularly attracted the author's attention. 

He was led aright in converting 
the people, 

and took away the abominations 
of iniquity. 

He set his heart upon the Lord; 
in the days of wicked men he 

strengthened godliness. (49.2-3) 

The king is said to be the converter of his nation. Josiah was 'led aright' 

(KaTEuOüvOr) in the turning (E1TloTpo(ýYj)158 of the people because KaTEÜAuvEV 

Trpöc KÜpl4V TIJV KapSiav a' TOV (= 12 75 1271) 159 He was, in other 

words, 'whole-heartedly loyal to the Lord' (NEB). 

The story is told in 2 Ki. 22.3f. As a result of discovering the book of the 

law in the temple, Josiah instituted reforms according to what he read in it. Of 

particular note is his deposal of idol-worship (v. 5) and his removal of the attendant 

abominations (v. 13). Ben Sira singles out the elimination of these (3SEX yµaTa 

avoµiac (5D1 illDylfl), 160 
the effect of which was that Josiah 'strengthened 

godliness', 
161 i. e., a pattern of life and worship conformed to the exact 

specifications of the law. Our author is consistent in his accent on the honouring of 

the law and the rejection of idolatry. 
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(8) The twelve prophets 
162 

receive commendation because 'they comforted 

the people of Jacob and delivered them with confident hope' (49.10). The Hebrew 

text is problematic. As the Greek stands, however, it represents at least the 

translator's appraisal of the Twelve. The prophets delivered the people of Jacob iv 

1TIOTEL EXir16oc. 163 The phrase is sufficiently terse to raise questions of 

interpretation. But perhaps the most straightforward reading of it is that the Twelve 

gave the people confidence or faith in a future hope. 164 Whatever the precise 

construction, the Greek reflects the interplay of faith and hope (cf. 2.6; 1 Mac. 2.61). 

Ben Sira's adulation of the prophets is such that he can say of them, as he 

did of the judges (46.12), 'May their bones return to life'! Siebeneck explains: 

These words seem to state Sirach's preoccupation openly ... Reading between the lines permits us to conclude that Sirach was 
unhappy with the mediocrity of the contemporary scene. Hence he 
asks that the prophets and the judges return to life in men who will 
take their place, who like the judges will deliver his people from 
foreign domination, who like the prophets will insist on the moral 
demands which Yahweh makes of those whom He has chosen. 

165 

The Righteous 

(1) In his introductory remarks to the 'praise', Ben Sira describes his heroes 

as 'men of mercy, whose righteous deeds have not been forgotten' (44.10). 

Oesterley166 correctly says that 'mercy' is too narrow a translation of EAEOs 

(-TOM). What is intended is men of 'piety' or 'covenant devotion'. It is not 

accidental that D7`707 later became the technical term for those who distinguished 

themselves by their observance of the law and their opposition to Hellenism. 

167 
Already in Ps. 32.6, `7'ar7 meant 'loyal to Yahweh's covenant'. For Ben 

Sira, the `70fl 7UI ] tý, as the later Hasidim, were men who 'stood forth as the 

determined opponents of Greek innovations, and as uncompromising champions of 

the Jewish law'. 168 

Naturally, the covenant fidelity of these men was complemented by the 

living memorial of their 'righteous deeds' (ai SzKaaooüvai = pr11 pr1) 169 
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Assuming with M. J. Fiedler that righteousness in Ben Sira is understood in its 

customary OT sense, 
170 Ziesler's depiction of the righteous would apply. The 

"righteous" are the sharers in the covenant, the right worshipers those who live 

rightly, who are in (covenantal) relation to God, and therein obey the law'. 171 For 

this reason, J. A. F. Gregg can say that righteousness was a 'conventional epithet for 

the people of God. 172 It should be added, however, as again Ziesler points out, 

that 'the stress on law-obedience does not exclude the behaviour-in-relationship 

idea'. 173 In other words, the relationship is the matrix of the behaviour. 

Nevertheless, there was no more appropriate way of praising the fathers than to call 

to mind their deeds of righteousness. 

(2) Drawing on Gen. 6.9, Ben Sira commends Noah as one who was found 

TEXELOS Bkaaoc (44.17). The Hebrew is in the reverse order (a'nn N= 

7ý`ýý T71). That the grandson meant to convey something by his word order is 

uncertain. But in both texts there is a correlation of righteousness and perfection, 

the one being practically synonymous with the other. 

P. J. Du Plessis concluded from his research that aln il , as rendered by 

TEXELOS, is principally a cultic and quantitative term, indicating 'wholeness, entirety 

and intactness'. 174 'Perfection' is wholeness in one's relationship to God. 175 D. 

Peterson clarifies that the concept is not formal or abstract. 'Perfection in the OT is 

not essentially a moral concept, though it clearly involves loving obedience to God 

as the one who, in his mercy, has initiated the relationship with man'. 
176 Living in 

the midst of sinners, Noah was distinguished by his 'loving obedience to God', 

which, for all practical purposes, was his righteousness. 

As was so in the case of Abraham, there seems to be a significance to the 

order of events in 44.17-18. Noah was first found perfect and righteous, then 

'everlasting covenants' were made with him. 

(3) In at least two further instances, righteous behaviour is depicted by other 

terms than the S&KatooivWil groups. In 48.16,22, individuals are said to have 
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done that which pleased the Lord (T? api(YTÖV ). 177 In both cases, uprightness is 

juxtaposed to the disobedience of Israel, explicitly in v. 16 and by implication in 

v. 22 (when compared with 49.4). 

The Zealous 

(1) Phinehas (45.23) and Elijah (48.2) were distinguished by their zeal for 

Yahweh. The OT stories of these two (Num. 25 and 1 Ki. 18) portray them as 

opponents of idolatry; and neither of them hesitated to put idolators to death. With 

this precedent, 'zeal' came to denominate the lengths to which an individual would 

go in order to preserve the integrity of Israel's life and worship. The chararacter of 

Phinehas was especially attractive to both Ben Sira and the author of 1 Mac., and he 

is put to virtually the same use by both. Since Phinehas will reappear in 1 

Mac. 2.26, we note here only in broad outline his significance for the present 

writer. 
178 

Phinehas the son of Eleazar is the 
third in glory, 

for he was zealous in the fear of 
the Lord, 

and stood fast, when the people 
turned away, 

in the ready goodness of his soul, 
and made atonement for Israel. (45.23) 

Phinehas was not only a God-fearing man, he was zealous179 in his fear of 

the Lord, i. e., he was willing to commit violence for the sake of the purity of the 

covenant. 
180 His zeal prompted him to stand fast when others turned away, as it 

was accompanied by a heart to perform the will of God (Ev ayaOdTI1T1 1rpo6uµiac 

41)xfjc). 181 Because he averted wrath from Israel, a 'covenant of peace' was 

established with him, i. e., a perpetual priesthood for him and his posterity 

(v. 24). 182 Later, the Hasmonean propagandist of 1 Mac. would claim this 

priesthood for the line of Mattathias. 183 (2) Among the zealous is to be reckoned 

Ben Sira himself. Ch. 51 is an epilogue in which the scribe's own experience is 
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poeticized. 
184 Although not part of the 'praise` proper, the author's self-panegyric 

is logically of a piece with his tribute to the fathers. Vs. l-12 are a psalm of 

thanksgiving, which mainly elaborates Ben Sira's deliverances in times of danger. 

The remainder of the chapter (vs. 13-30) is a celebration of his pursuit of wisdom 

(cf. Wis. 7.7f; 8.2). 

His quest for wisdom began as a youth, before he embarked on his world 

travels (v. 13). 185 His progress in wisdom (v. 17) was possible: 

For I resolved to live according to 
wisdom, 

and I was zealous for the good; 
and I shall never be put to 

shame. (v. 18) 

This resolve to do wisdom, 
186 

according to the Greek, was complemented 

by zeal for the good (ECIJXw (Ja Tö äyaOö v). The Hebrew text presents problems. 

Box/Oesterley 187 
think that it is corrupt and must be reconstructed from the Greek. 

However, it is just as likely that the translator departed from the original in order to 

ascribe to his grandfather the role of a 'zealot'. 188 In Hasmonean times, the call to 

stand for Israelite wisdom, i. e., the Torah, with zealot-like tenacity was the order of 

the day. 

Simon II 

Any consideration of the obedient of Israel would be incomplete without 

some notice of Simon II, 'the Just', lauded by Ben Sira in ch. 50.189 In fact, as 

Janssen has written, to neglect Simon is to miss the whole point of the survey of 

Israelite history in the 'praise'. 190 'In dem Hohenpriester Simon laufen alle Linien 

des Lobpreises der Väter zusammen. Was immer von einzelnen Israeliten Positives 

gesagt wurde, das findet bei Simon seine Erfüllung und Verkörperung'. 191 Mack 

agrees that Ben Sira saw in the priesthood of Simon the 'climax and fulfillment of 

Israel's glorious history as a whole'. 
192 

For Ben Sira, Simon is the Messiah. Janssen has developed this in some 
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detail. 193 He notes that the priest is depicted as possessing messianic traits. His 

priesthood is the guarantee of the continued existence and peace of Israel. 194 The 

covenant with Phinehas finds its legitimate heir in Simon, whose priestly offerings 

are also kingly work, because he stands in the line of David and Hezekiah. 195 

ºn saying 
Moreover, salvation is present in the person of Simon. Hengel is correctAthat 

salvation is a 'this-worldly' expectation (based on an intensive study of the 

prophets). 
196 Nevertheless, 'Der Sirazide sieht die eschatologische Hoffnung in 

dem Hohenpriester Simon erf lllt'. 
197 The heroes of Jewish history are no mere 

examples to Ben Sira's generation, they are the forerunners of Simon. 198 Such an 

encomium implies two things. (1) Messiahship, for Ben Sira, meant preservation 

of the Mosaic laws intact. (2) Obedience was inextricably linked to the temple and 

its priesthood. 

The Unfaithful and Disobedient 

1.28 

Do not disobey the fear of the 
Lord; 

do not approach him with a di- 
vided mind. 

The verse is not a charge of disobedience, but it does function as an index to 

Ben Sira's conception of it. The parallelismus membrorum is the most instructive 

factor. To disobey (aiTEaOEiv) the fear of the Lord is to approach the Lord himself 

with a Kap6ia Sa6oij, i. e., one which wavers back and forth between faith and 

unbelief. 
199 'Ein solcher Mensch', comments Peters, 'hat zwei Seelen, von denen 

er eine der Religion weiht, die andere der Welt; er wandelt auf zwei Wegen, auf dem 

des Gesetzes und dem der Sünde'. 200 The divided heart is the antithesis of 

'fidelity' in v. 27. The disobedient man is motivated by wavering conviction. He 

is, in other words, a 'hypocrite' (v. 27). It is the hypocrite, according to 33.2-3, 

who hates the law and places no trust in it (cf. 32.15). 
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The direct object of disobedience here is the fear of the Lord. Since from a 
certain point of view the fear of God is trust in God, 201 disobedience to this fear is 

by definition unbelief. From the more objective standpoint, the fear of the Lord is 

the beginning of wisdom (1.14), and wisdom is the Torah (24.23). For Ben Sira, 

there is such an interplay between fear, wisdom and Torah that disobedience to one 

is ipso facto disobedience to all (contrast 4.15-16; 24.22). 

2.12-14 

Woe to the timid hearts and to slack 
hands, 

and to the sinner who walks 
along two ways! 

Woe to the faint heart, for it has 
no trust! 

Therefore it will not be sheltered. 
Woe to you who have lost your 

endurance! 
What will you do when the 

Lord punishes you? 

Akin to the thought of 1.28 are the 'timid hearts', 'slack hands' and the 

'sinner' who 'walks along two ways'. 
202 Ben Sira depicts an instability in times 

203 
of distress, which has its roots in a lack of trust. The Kapsia TTapEl vi , the 

'careless' or 'indolent'204 heart, which does not trust (v. 13), is practically 

identifiable with v. 28's Kap6ia Sa667j. In both instances, the heart is defective 

because of unbelief. Consequently, the 'sinner' adopts an ambivalent attitude 

towards the service of God: he goes 'two ways' at the same time. Michaelis points 

out that the doctrine of the two ways in the OT is a figure of speech for two lines of 

conduct between which a man must choose. Statements about the ways, he 

remarks, are intended to 'help forward the task of developing the necessity, urgency 

and scope of decision for or against God'. 205 The Kap6ia TTapctptEvr, however, 

refuses to commit itself to God's way (cf. Wis. 5.6). 

This heart has lost its endurance. Thus, the unbelieving heart is the non- 

persevering heart which has no assurance of divine protection (v. 13). Of the 

unstable one Büchler writes: 
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He is crushed by any visitation, because he did not strain his heart 
by sustained obedience to the law of God; therefore it will in trouble 
not be supported by Him, as outwardly he followed His ways, but 
inwardly and when not seen, he walked in the ways of his own 
desire. 206 

This is the 'wicked' person who will abandon the law (41.8), renounce the 

covenant and in principle reject Yahweh as his God. This, in short, is the 'sinner'. 

16.6 

In an assembly of sinners a fire will 
be kindled, 

and in a disobedient nation 
wrath was kindled. 

In vs. 1-5 of ch. 16, there is a warning against large families for their own 

sake. A multitude of children is of value only if the fear of the Lord is in them. 

Thereupon, in vs. 6-10, examples from national history are selected to illustrate the 

disastrous effects of large gatherings of 'sinners', i. e., of those who do not fear the 

Lord. 

In 16.6 the kindling of fire in the 'assembly of sinners'207 is probably an 

allusion to the rebellion of Korah, Dathan and Abiram and their supporters against 

the authority of Moses (Num. 16.1f. ). This company is mentioned by name in 

45.18, where are also called 'outsiders', 208 i. e., laymen outside the priestly tribe 

(cf. 45.13). If the Num. 16 incident was in Ben Sira's mind, then the 'sinners' or 

the 'disobedient nation'209 are to be taken in the concrete sense of 'apostates'. 

The Hebrew 9D i1 '' 1I is supportive of this identification. The phrase is found in 

Isa. 10.6, where Israel is called a 'godless', i. e., 'profane', 'irreligious' and, 

therefore, 'apostate' nation. 
210 Furthermore, in Isa. 65.1f., the fire of God is 

threatened against a 'rebellious people' guilty of idolatry. Confirmation is also 

provided by 16.4, where the man of understanding is contrasted with the 'tribe of 

lawless men'. Hengel here translates 0'17a2 f1rTE)T ] (4wX i avöµwv) as 'clan 

of apostates' and identifies them as the Tobiads in contradistinction to Simon II, the 

'man of understanding'. 
211 Therefore, the aXXdTpaoi of v. 6 may well be taken as 

an oblique reference to the 'laymen' of the Tobiad family who have challenged 
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Simon's right to the high-priesthood. It is not impossible, moreover, that the term 
7 is-double entendre. By their compromise with the Seleucids, the Tobiads have 

become as 'foreigners'. 212 

16.6 also invites comparison with 21.9-10. According to the latter: 

An assembly of the wicked is like 
tow gathered together, 

and their end is a flame of fire. 
The way of sinners is smoothly 

paved with stones, 
but at its end is the pit of Hades. 

This invective is weighed against a ouvayc yig avo' uv (no Hebrew). The 

context in this case is more generally ethical. But the 'assembly of the wicked' is 

sufficiently similar to 16.4,6 to infer that the writer has in mind those who have 

rejected godliness. These 'sinners' have refused to keep the law and to control their 

thoughts (v. 11). In terms of 41.8, they have 'forsaken the law of the Most High'. 

This comparison of 16.6 with kindred texts yields the conclusion that the 

'disobedient nation' and the 'sinners' are apostates. Ben Sira draws on an 

infamous rebellion of the past in order to avert one in the present. 

23.23 

In condemning the woman who 'leaves her husband and provides an heir by 

a stranger' (23.22), Ben Sira charges that she 'has disobeyed the law of the Most 

High'. This comes as no surprise, as the woman's disobedience (duEZOEiv) is an 

infraction of one of the law's central prohibitions (Ex. 20.14; Dt. 5.18). In this 

context, then, disobedience is specifically moral transgression. Later, however, we 

will see that in some circles adultery was placed on a par with idolatry. 

25.23 

From a woman sin had its begin- 
ning, 

and because of her we all die. 

25.13-26 concern themselves with the subject of 'bad wives'. V. 24 

connects what Ben Sira considered to be the drawbacks of womankind with the sin 
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of Eve. Our author was not alone in ascribing the death of all people to the primal 

transgression of the first woman. 
213 He does, however, embellish the idea when 

in 14.17 he writes: 'All living beings become old like a garment, for the covenant 

from of old is "you must surely die"'! Here the threat of Gen. 2.17 is called a 

SiaO1SKrj ä'r' aiwvos (x511 f 1f). F. R. Tennant has written plausibly enough 

that Ben Sira had in mind not a pre-temporal appointment of man to death but a 

'decree proclaimed to Adam and Eve, whereby death was threatened and denounced 
214 

as a consequence of their transgression'. M`7117 P IM, as Tennant remarks, is 

consonant with 'a law observed by experience as a decree announced by 

authority'. 
215 j71 i1 is one of the most frequently occurring terms in the law, 

usually translated 'statute'. The choice of the word is very likely due to Ben Sira's 

doctrine of the existence of the Torah before Sinai. Eve, then, is the mother of all 

Torah-violators. 

Without using the actual term 'disobedience', it is apparent that death is 

traceable to such an act, especially if analogy is allowed with Rom. 5.19.216 Ben 

Sira does not speak of an apostasy of the human race by virtue of Eve's 

disobedience, which is consistent with his teaching on free will. 
217 He does, 

however, concede that 'we all deserve punishment' (8.5). Sin, so to speak, has 

been 'triggered' by the trespass of the first woman. She has opened the door for 

sin and has set a bad example for her posterity, one which, for Ben Sira, is 

followed far too often. 
218 

41.8; 49.4-5 

Woe to you, ungodly men, 
who have forsaken the law of the 

Most High God. 

Except David and Hezekiah and 
Josiah 

they all sinned greatly, 
for they forsook the law of the 

Most High; 
the kings of Judah came to an end; 

for they gave their power to others, 
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and their glory to a foreign na- 
tion. 

Related to 28.23 (oi KQTaXEITioVTE$ Küpiov), 41.8 pronounces an 

7 

imprecation on av6pES a6EIEL$219 OLTtVES EYKaTEX11TETE V040V Üiý1LOT021. 

Box/Oesterley take the words to be a'clear reference to the Hellenizers'. 220 Along 

with 16.4,6; 21.9-10, Hengel, again, interprets the verse as an indirect attack on the 
Tobiads. 221 Schürer also views the denunciation against the backdrop of the 

controversy over the high-priesthood. 'It was the time of the invasion of 
Hellenism. The writer belonged to the old, faithful core, in the controversy with 
Hellenistic liberalism, and complains bitterly that "ungodly men have forsaken the 

law of the Most High God" (41.8)'. 222 'The writer thus lived in a period when the 

priestly aristocracy turned more and more in the direction of Hellenism. He hoped 

for the triumph of that legitimate High-priesthood which remained faithful to the 

law'. 223 

49.4-5 readily correspond to 41.8. As was so in 16.6, here also 'the threat 

7 

of the present has probably strengthened the negative judgment on the past'. 
224 

Ben Sira's assessment of the pre-exilic period is that with the exception of David 

and Hezekiah, 'they all sinned greatly (iiXr ii X aav E1TXi i X-noav)225 for they 

forsook (KaTEXl1To v=1Zi I') the law of the Most High'. Their crime was 

compounded by their surrender of Israel's power and glory to a foreign nation. V. 5 

echoes Isa. 42.8: 'I will not give my glory to another god'. Yet there is reason to 

believe that the prime reference is not to God as Israel's glory. Bar. 4.3 is also 

interested in the language of Isa. 42.8, but it applies the notion of Yahweh's unique 
to 

glory to the Torah. The author, then, insists that Israel is notgive her glory and 

advantages to others. The fact that Baruch's doctrine of wisdom and the law is 

modelled on Ben Sira's creates a presumption in favour of a similar reading of the 

power 
226 

and glory of Israel in Sir. 49.5. 

Further light is shed on both 41.8 and 49.4-5 by 47.19-25, a review of the 

divided monarchy. Due to Solomon's marriages to foreign women. his sovereignty 
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was taken away, and from Ephraim arose a 'disobedient kingdom' (ßanlXEia 

dT1Ea®T1S) (v. 21). The Hebrew is Oni1 rlZ' nn, 'violent kingdom'. But the 

translator's choice of 'disobedient' instead of 'violent' tallies with the equation of 

disobedience with apostasy throughout the book. It reflects 'the apostasy' (1 

Mac. 2.15) enforced in Palestine a few years after the composition of the Hebrew 

original. That an idolatrous/apostate kingdom is envisaged is evident from v. 23, 

which singles out Jereboam, who set up calf worship in Bethel and Dan as a 

substitute for the Jerusalem temple (1 Ki. 12.25f. ). Vs. 24-25 remark that Israel's 

sins were so numerous that they finally removed her from the land in an act of 

divine vengeance. 48.15 also reiterates the captivity: notwithstanding the miracles 

of Elijah and Elisha, the people did not repent or forsake their sins (mainly of 

idolatry). 

The almost certain conclusion from 41.8; 49.4 (47.19f. ) is that the 'ungodly 

men' (41.8; cf. vs. 5,7,10) 227 
and the forsakers of the law (41.8; 49.4) are 

apostates, 
228 

as is confirmed by the book's various warnings against apostasy. 
229 

Wisdom and Law 

Our interest in Ben Sira's identification of wisdom with Torah centres in the 

debate on the subject. 
230 In other words, was he a 'universalist' or 'particularist' 

in his equation of the two ideas? 

On the one side, scholars maintain that the book's underlying motivation is 

a desire to break down the barriers between Israel and the Gentiles. 231 Schnabel 

explains that most interpreters who place a universalistic construction on the 

wisdom/law synthesis refer to the fact that wisdom is viewed as the ordering 

principle of the world, the primeval order or universal cosmic law, and that this 

universal wisdom is made to be the Torah, which is the ordering principle of the life 

of man. 
232 The law, therefore, unites Israel with the nations. 

233 

On the other side are scholars who see in Ben Sira's pronouncements a 



58 

decidedly particularistic and nationalistic bias. Sanders remarks that Israel's 

election and the covenant are never far from the author's mind. 
234 He 

acknowledges that Marböck has demonstrated a universalistic motif. But, he says, 

the point of the motif is to lead up to an argument. 'The wisdom which dwells with 

all flesh (1.10) is really acquired through the "fear of the Lord" (= obeying the 

Jewish law, 1.20). The wisdom which has a possession among every nation 

(24.6) truly and fully resides in Israel (24.12) and is the equivalent of "the law 

which Moses commanded us" (24.23)'. 235 'Ben Sirach argues that if a man wants 

wisdom (which everyone does), he should not seek it from secular teachers, but 

rather observe the covenant with Moses'. 236 

J. C. Rylaarsdam elaborates this basic position by speaking to the issue of 

the historical setting of Ben Sira's writing. At the opening of the second century, 

the struggle for the survival of Israel's faith in its integrity was becoming more and 

more intense. The climate created the demand for a consolidation of the nation's 

cultural and religious resources, especially in those circles most open to outside 

influences, i. e, the enclaves in which the wisdom movement thrived. Thus, Ben 

Sira's strategy was to make the law the core of the entire national heritage by 

bringing the hitherto almost completely independent wisdom movement under the 

domain of the law. 237 

Rylaarsdam reasons that the motivation behind this marriage of wisdom and 

Torah becomes evident in light of the wisdom movements in the ancient East 

generally. 'Wisdom is no longer the common possession of the nations of the 

ancient orient; it is a divinely appointed Jewish possession in which the world may 

share. Wisdom has become particularistic'. 
238 However, particularism is not 

isolationism. Ben Sira the sage was widely traveled and had come into firsthand 

contact with many peoples and cultures. Hence, Israel's heritage of wisdom was 

bound to issue in 'broader applications and a more universal outlook'. 'So, while 

in the process of nationalization, the wisdom movement functioned as a leaven'. 239 
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But Ben Sira, according to Rylaarsdam, did not lose sight of the fact that 

wisdom was Israel's. 240 It may have been the gracious gift of a universal God 

and, therefore, cosmic in nature. Nevertheless, it was still a very concrete Jewish 

property. 'Ben Sira really secured an "advantage" for the faithful Jew 
... He hopes 

that foreigners may dramatically witness the power of Israel's God, so that they, 

like Israel, may know him as the universal ruler'. 
241 

Schnabel's analysis has yielded similar results. On the one hand, wisdom's 

universalistic tendency is limited, and the possibility of profane wisdom is 

excluded. 'From now on, wisdom is the exclusive gift of Yahweh to Israel. Ben 

Sira is "torahfying" and "historifying" wisdom'. On the other hand, the Torah 

assumes 'sapiential perspectives' and is thereby freed from the danger of becoming 

absolute, timeless and fossilized. 242 

Important is Schnabel's point that the universalistic dimension of the law is 

the result of its identification with wisdom rather than its basis. 243 In other words, 

wisdom is available, but only in the form of Torah. Israel is willing to share her 

gift with others, but outsiders to the covenant must become as those within it. To 

borrow an illustration from J. D. G. Dunn, wisdom now assumes the 'shape' of the 

Torah. The law is the 'nozzle' through which wisdom passes and comes out in the 

shape of the commandments of Moses. Hence, Torah is the 'yardstick' of 

wisdom'. 
244 

Given the encroachments of Hellenism on the community of Israel in Ben 

Sira's day, those scholars who argue for a 'particularistic' understanding of the 

wisdom/law synthesis, itself derived from the Torah, 245 
are to be followed. As 

faith in this book is coloured by nationalistic overtones, faith's object, wisdom and 

law, 246 is as well. It is just here that another of Rylaarsdam's observations is 

relevant, i. e., how impossible it was to present the religion of one ethnic group as 

the religion of all peoples. 'By subjecting their movement to the Law, Ben Sira and 

those who followed had re-emphasized the position of the ethnic group in Israel's 
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religious tradition '. 247 

In the last analysis, then, Ben Sira's desire to champion the cause of Israel 

prompted him to elaborate the wisdom/law equation seminally present in the OT. 

He did so, however, by way of interaction (and presumably dialogue) with 

Hellenistic wisdom. His aim was to fortify his compatriots against the plausibility 

of the foreign thought-patterns and, if possible, to make his ancestral faith as 

attractive as possible to all seekers of wisdom. It would not be overstating the case 

to say that his precedent had a far-reaching effect on subsequent generations of 

Jewish thinkers. 
248 

Israel and the Nations249 

10.19 

What race is worthy of honor? The 
human race. 

What race is worthy of honor? 
Those who fear the Lord. 

What race is unworthy of honor? 
The human race. 

What race is unworthy of honor? 
Those who transgress the 

commandments. 
2 

Snaith calls the verse 'a characteristically Jewish catechetical form such as 

children might recite in the synagogue school'. 
251 It contains a general statement 

which is illustrated in the following verses by various comparisons. Vs. 22-24 in 

particular single out different social classes to demonstrate how the God-fearing 

man is to be preferred above all. 

As in 1.10, Israel in one sense is to be identified with the whole of 

humanity, but in another sense she is not. Since wisdom is potentially available to 

all men through the channel of Israel, honour can be had by the imitation of her 

example. Every nation (anEpµa avOpWiTrou) ought to fear the Lord and keep his 

commandments, but, in point of fact, only one actually does, Israel. 252 The 

Jewish people thus fulfill the ideal of humanity as originally created. 
253 
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17.1-29 

16.24-17.29254 can be broadly designated as divine wisdom in creation 

providing the pattern for human wisdom. 16.24-28 extol the order, the labour and 

the obedience (v. 28) of the inanimate creation. 
255 Vs. 29-30 recount the filling of 

the earth with living beings and thus form the transition into ch. 17, which relates in 

detail the status and function of man as God's image in the creation. 

There is once more an interplay between humanity at large and Israel. The 

language of 17.1-10 is couched in general terms which recall man's creation in 

Adam. 256 It is on this humanity that God bestowed knowledge, i. e., 'the law of 

life', and with them he established an 'eternal covenant' (vs. 11-12). Yet although 

the portrait of man is painted in generic colours, that of the law and the covenant is 

not. Elsewhere these two are co-joined in specifically Jewish terms 

(24.23; 28.7; 39.1-8; 42.2,5). In addition, 17.14 probably alludes to the 'book of 

the covenant' (Ex. 21-23). 257 

Accordingly, Ben Sira's claim of 17.11-12 is that humanity qua humanity 

was entrusted with the law of Moses as an eternal covenant. 
258 There is a verbal 

similarity between this and the declaration that Abraham 'kept the law of the Most 

High, and was taken into covenant with him' (44.20). 259 Apparently he 

conceived of a trajectory of the one law and covenant from creation through the 

patriarchs to the men of his generation. 
260 Once again, these data suggest that the 

scribe saw in his people the realization of the creative purposes of God for 

mankind. What the oirEpµa ävOpuiirov stemming from Adam failed to be, the 

of pµa ' A(3padµ has achieved by its custodianship of wisdom (1.15), its keeping 

of the commandments and the fear of the Lord (10.19, et passim ). 
261 

This inference is supported by the further claim of v. 17. Given the fall of 

the first humanity (v. 15), 'He appointed a ruler for every nation, but Israel is the 

Lord's own portion'. 
262 As the LXX of Dt. 32.8-9, the verse illustrates the Jewish 

conception of God's relationship to both the world in general and Israel in 
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particular. 
263 Ben Sira echoes the biblical concern of God for all his creatures, but 

he also reflects the OT's special regard for Israel as the ii p'zc Kupiou. This is the 

assembly of those who love God (1.10), the dwelling place of wisdom and her 

inheritance (24.8), i. e., the congregations of Jacob and the heirs of the law (24.23). 

For this nation, there can be but one ruler, the Lord himself. 264 The scribe thus 

rebuffs any idea that foreign powers have a right to govern the theocratic kingdom. 

This is precisely the implication of 10.4f., which eventuate in 10.19's eulogy of 

Israel as the obedient nation. 

Vs. 19-29 carry on with a recitation of man's sinful ways and yet of God's 

willingness to receive those who repent. Just whom the writer has in view is a 

matter of some ambiguity. The language of repentance and mercy would be familiar 

to Jewish ears. On the other hand, the context envisages generic humanity as 

God's image (v. 3). Furthermore, v. 26 demands that the penitents turn from their 

'abominations' ((36EXVyµaTa), a term frequently associated with idolatry. 265 It is 

possible, then, that Ben Sira extends an invitation to all disobedient men, whether 

inside or outside the covenant, to turn from iniquity (a8lKiac, v. 24) and embrace 

'the law of life' as 'the everlasting covenant'. 
266 

24.8-12,23 

These verses have been touched on before in various connections. It will be 

necessary to reiterate only the following items. 

First of all, there is the creatorhood of Yaweh and his choice of Israel. 267 

Wisdom declares that 6 KTioTTjc alTaVTwV gave her a commandment to make her 

dwelling in Jacob and receive in Israel her inheritance (v. 8). Sheppard argues for 

L7: 1 X21' as the original here. 268 The phrase occurs only twice in the OT, 

Jer. 10.16; 51.19. Both passages portray God as creator in contrast to the 

foolishness of idols. The 'creator of all things' is, then, the true God in 

contradistinction to false, i. e., man-made, gods. 

Secondly, this God has set wisdom's tent to rest in Israel (v. 8). 269 
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According to v. 10, her tent is the tabernacle, where she ministers. 
270 Jacob is now 

her dwelling and Israel her inheritance. Sheppard points out that in the Jeremiah 

passages cited above Jacob and Israel are placed in parallel lines with the related 

theme of 'inheritance/portion/possession'. 271 In OT teens, this is an indication of 

the Deuteronomic influence on Jeremiah, since Dt. 32.9 calls Yahweh's people his 

portion and Jacob his allotted heritage. 272 

Thirdly, wisdom is to be found in no other place than Zion, her beloved city 

and resting place, and Jerusalem her dominion (Etouoia) (v. 11). She has taken up 

permanent residence in an honoured people (Ev Xa4 SESotaüµEVW), the portion of 

the Lord, who is their inheritance (vs. 10-12). 27 3 Wisdom came down from 

heaven and sought a home; and although she traveled the entire globe (vs. 5-7), only 

Israel would do. 274 

The upshot of these verses, especially as connected with v. 23, is that Israel 

is unique in privilege and status among the nations. In fact, it is a conclusion at 

which Ben Sira arrived from the book of Deuteronomy. Dt. 4.6 calls the Torah 

Israel's wisdom. But it says more, particularly as one reads through v. 8. 

Keep them and do them; for that will be your wisdom and your 
understanding in the sight of the peoples, who, when they hear all 
these statutes, will say, "surely this great nation is a wise and 
understanding people ." For what great nation is there that has a 
god so near to it as the Lord our God is to us, whenever we call 
upon him? And what great nation is there, that has statutes and 
ordinances so righteous as all this law which I set before you this 
day? 

Wisdom and greatness go together. Israel's possession of wisdom, i. e., the Torah, 

ipso facto made her great - the greatest of all. In his polemic against Hellenism, no 

argument (for Ben Sira) could have been more compelling. 

35.16-36.18 

The second half of ch. 35 reads like a prophetic judgment. The Lord hears 

the prayers of his humble people (vs. 16-17) and judges their case to make them 

rejoice in his mercy (vs. 19b-20). However, his patience with the 'unmerciful', the 
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'insolent' and the 'unrighteous' has been exhausted. It is time for him to take 

vengeance, crush the enemies of his people and judge them according to their 
devices (vs. 18-19a). Caquot comments: 'Pris dans son ensemble, le chapitre 35 

tend ä enseigner que la fidelite de Dieu recompense la fidelite de l'homme et aboutit 

pratiquement a recommander la stricte observance de la Loi juive'. Hence, the 

passage is to be read as a theodicy rather than an oracle of political consolation. 
275 

The law-keepers (35.1), in other words, will be vindicated in the last analysis. 

36.1-18 is a continuation of the oracle. This 'prayer for the deliverance of 

Zion', perhaps based on Ps. 102.14-23, contains the book's greatest density of 

references to Israel and the outside world. On the surface, its tone is anomalous 

with much of the writing, and scholars have not been slow to discern this. 
276 It is, 

however, compatible with those other pericopae which speak of the Gentiles, and it 

concentrates into one segment ideas scattered throughout the composition. 

The prayer is divisible into four strophes: (1) the intervention of God against 

foreign nations, vs. 1-5; (2) a renewal of the Lord's mighty acts of old in judgment 

against the enemies, vs. 6-10; (3) the ingathering of the tribes of Jacob and the 

glorification of Jerusalem, vs. 11-14; (4) an appeal to God's fidelity, vs. 15-17. 

Marböck has shown that the prayer is organized around its author's wish for 

a universal and exclusive recognition of the God of Israel on the part of the 

world. 
277 The note of the universal lordship of Yahweh both commences and 

concludes the prayer: he is the 'God of all' (v. 1; cf. 50.22) and the 'God of the ages' 

(v. 17). There is no God but him (v. 5). His fear is to fall on the nations (v. 2), and 

all who are on earth will know that he is the Lord (v. 17). 

With the kingship of Yahweh as the organizing principle, the following 

interrelated ideas stand out in the passage. 

(1) The enemies of Israel and their subjugation. The petitions of 36.1-3,7- 

10 are not peculiar to this prayer. 46.1,5-6,18; 47.7; 50.4 all speak of past historical 

extirpations of Israel's enemies and the salvation of her people. Ben Sira's passion 
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for divine vengeance was probably due to the relatively recent attack on Jerusalem 

alluded to in 50.4.27 8 

(2) The recognition of Israel's God is the goal of his acts in history. The 

problem with the Gentiles, according to v. 10, is that they think that there is no one 

besides themselves. That is to say, they believe themselves to be as God. 279 Yet 

the problem is to be rectified when the leaders of the nations come to 'know thee, as 

we have known thee, 0 Lord', and to know that 'there is no other God but thee, 0 

Lord' (v. 5). Similarly, Judith prays: 'Cause thy whole nation and every tribe to 

know and understand that there is no other who protects the people of Israel but 

thou alone' (9.14). 
280 

(3) The prayer concentrates into vs. 11-14 the theme of Israel and Zion, 

found here and there in the book. We encounter the ideas of the ingathering of the 

dispersed tribes, the Lord's mercy to Israel as the people of his name and his 

firstborn281 and Jerusalem as God's resting place. 
282 As Marböck indicates, 

God's mercy to his people is not to be separated from his mercy to Jerusalem. 'Die 

Bewegung des Gebetes ist immer engeren Kreisen auf diesen Zielpunkt 

zugegangen, an dem Gottes Handeln an seinem Volk für Ben Sira die letzte Dichte 

und Konkretisierung erreicht'. 
283 The city encircles the temple, the house for 

God's name, his resting place and that of the personified wisdom. Jerusalem, then, 

is the holy city because her walls contain the holy place, its service and its high 

priest. Therefore, its desecration by Gentiles (48.18; 49.6; 50.4) calls forth the fury 

of the sage. 

(4) The appeal to God's faithfulness presupposes the continuity between his 

past mercies and his present purpose to deliver his people. Ben Sira is sure that the 

Lord will never forsake his own or blot out the descendants of his chosen race, the 

remnant given to Jacob and the root of David's stock (47.22; cf. Jub. 22.28-30). The 

prophets comforted Israel with confident hope (49.10). Simon, therefore, has been 

raised up to save his people from ruin (50.4). 
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(5) In the words of Marböck, 'In der Schlußzeile von v. 17 
... sammelt sich 

die Bewegung der vielen Bitten zum großen Anliegen der Erhöffnung, daß alle 
Enden der Erde Gottes ewige (bzw. Welt-) Herrschaft anerkennen'. 

284 Echoing 

many passages from the prophets, Ben Sira longs for a time when the nations will 

put away their idols and come to know the God of Israel. However, because the 
leaders of the nations have dared to commit sacrilege against the holy city and its 

temple, this universal knowledge of Yahweh must come by way of judgment and 

the fear of God falling on them (vs. 2-3; cf. Pr. Az. 20b-22). 

50.25-26 

The author concludes his panegyric of Simon II with the wish that 'the God 

of all' would exalt Israel according to his mercy, grant her gladness of heart and 

peace, as in the days of old, and deliver her in his lifetime (50.22-24). Thereupon 

he immediately pens a bitter complaint: 

With two nations my soul is vexed, 
and the third is no nation: 

Those who live on Mount Seir, 
and the Philistines, 

and the foolish people that dwell 
in Shechem. 

This 'numerical proverb' excludes three nations from the preceding prayer 

for peace: the Edomites, the Philistines and the Samaritans. The Edomites, ancient 

biblical enemies of the Jews, occupied a large portion of Judean land after the 

Babylonian captivity and were hated by the exiles who returned to the land. 285 The 

Philistines had been troublemakers from the days of the judges, always encroaching 

on Jewish territory. Sir. 46.18; 47.7 are indicative of the ax ground by this writer 

against them. 

But the worst of all were the 'foolish people of Shechem', who were 'no 

nation'. The Samaritans were particularly hated because of their establishment of a 

rival temple on Mt. Gerizim. They claimed, in addition, that the true succession of 

the Aaronic priesthood belonged to them, coming through Phinehas. 286 For this 
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reason, Test. Lev. 7.2 also refers to Shechem as a 'city of the senseless'. 
287 

J. D. Purvis has shown, furthermore, that the Samaritans joined forces with 

the Tobiads in their opposition to Simon. He sees evidence in this for 

Jewish/Samaritan hostilities in the time of Simon's priesthood. 
288 If true, this 

would account for the positioning of Ben Sira's invective at the conclusion of his 

praise of Simon. 

All three nations posed a territorial threat to the Jewish establishment. But 

the most menacing threat came from Samaria, that 'foolish people', who dared to 

impinge upon the most sacred of Israel's institutions, the temple with its priesthood 

and worship. To assail the cult was to strike at the very heart of Jewish self- 

identification. 

All of the above passages are an index to the book's attitude toward the 

Gentiles. It is possible, of course, to distort the significance of these texts. 
289 

Nevertheless, they do display a basic antipathy toward foreign regimes and 

influences. 290 

Such prima facie evidence militates against the thesis of Middendorp that 

Ben Sira purposed in his 'Schulbuch' to build a bridge between his Judaic faith and 

Hellenistic wisdom, thus synthesizing Jerusalem and Athens. 291 In his review of 

Middendorp's book, 292 Hengel is justified in charging that the significance of 

traditional Jewish themes, which permeate the book, have been played down, 

thereby oversimplifying the data and presenting a schematized reading of Ben Sira's 

intentions. 293 Not surprisingly, Middendorp was compelled to deny the 

authenticity of 36.1-18. 

It would be idle to dismiss every trace of Hellenistic influence from the 

book, 294 
or to ascribe it solely to the translator. 

295 However, in view of the 

overall ethos of the composition, and particularly those passages devoted 

specifically to the Gentiles, J. L. Crenshaw's appraisal is to the point: 'Since 

Sirach's teachings reflect the earlier situation, they demonstrate a readiness to 



68 

borrow Greek expressions and ideas, so long as they were subjected to thorough 

Hebraizing'. 296 

Summary 

Ben Sira saw himself as a custodian of the traditions, 297 
as did his 

grandson, who placed Israel in the position of trustee of the same traditions. His 

book was written to fortify his students against the seductive influences of the new 

Hellenistic philosophy. His tactic was to demonstrate the superiority of Hebrew 

wisdom to that of the Greeks. By identifying wisdom with the Jewish Torah, a seal 

was set upon Israel's religious and cultural values. Outsiders were invited to 

partake of true wisdom, but on the understanding that it was available only by way 

of the Torah committed to the covenant people. Faith, therefore, assumes a 

nationalistic bias. 

Obedience and disobedience, then, have mainly to do with perseverance, or 

the lack thereof, in the Jewish way of life. In both instances, faith and unbelief are 

integral. As regards the former, its objects are Yahweh, the law and wisdom. 

Sometimes the act of faith is directly equated with obedience, and at other times it is 

set forth as more the source of the obedient life. 298 In either case, the prime issue 

for Ben Sira was fidelity to the law of Moses. Correspondingly, unbelief is 

disobedience, and disobedience derives from wavering convictions about the 

faithfulness of Yahweh and the veracity of his ways. Disobedience, therefore, is 

preeminently apostasy. 
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Syriac texts, i. e., 1 nW' . Even so, as the Hebrew stands, wisdom is the object of 
the verb, with the faithful man as the subject. If our interpretation of 1.15 is 
correct, the wording of the Greek may be another instance of the translator's 
placement of the people of God in a position of trust and responsibility. 

79'pistis', 
pp. 32-33. Cf. Schlatter, Glaube, p. 17(n. 1). In 7.26; 36.16; 50.24, 

EµTRUTEÜELV translates V nit, but with other objects than God and the Torah. The 
same is true in 12.10, where ¶LOTEÜEav does service for the Hebrew verb. Also, 

lTioT is and ßa6-r®s render various forms of 7t]ß, but again with other points of 
reference. See Smend's Griechisch-Syrisch-Hebräischer Index zur Weisheit des 
Jesus Sirach (Berlin: Georg Reimer, 1907), pp. 189-90, and Lührmann, 'Pistil, 

j p. 32. In his n. 74(p. 33), Lührmann criticizes Hengel for being too quick to 

reconstruct the Hebrew as Jn, etc., where the Greek contains one of the Iri6T1s 
family. 

80 Cf, Cadbury, 'Grandson', pp. 223f; Caird, 'Ben Sira', pp. 96f. 

81, Pistis', p. 33. 

$2'Pistis', 
p. 36. 

83E. 
g., Isa. 28.16; Jer. 13.26; 46.12; Ezek. 16.52; cf. Ps. 83.16; Rom. 10.11. 

84Note 
particularly how abandonment and shame are linked in these verses. 

85E. 
g., 11.27. Cf. Sanders, Paul, pp. 335-36. On retribution and rewards, see W. 

Dommershausen, 'Zum Vergeltungsdenken des Ben Sira', in H. Gese and H. 
Rüger, eds., Wort und Geschichte. Festschrift für Karl Eiliger zum 70. Geburtstag 
(Kevelaer: Burtzon & Bercker, 1973), pp. 37-43; Di Lella, 'Theology', pp. 143f; 
Maier, Mensch, pp. 76f; Hengel, Judaism, I, pp. 142-43; H. J. Wicks, The Doctrine 
of God in the Jewish Apocryphal and Apocalyptic Literature (London: Hunter & 
Longhurst, 1915), pp. 133f., 169f; O. S. Rankin, Israel's Wisdom Literature 
(Edinburgh: T&T Clark, 1936), pp. 77f. 

86ElT 
aiTfiS' Et4EtEL = nUZ'ý 1l1. 

87Cf. 
again 2.3. In Heb. 10.16, 'sin' has precisely this meaning. Similarly, 

Wis. 15.2 claims: 'We will not sin, because we know that we are accounted thine'. 
The sin in question is idolatry. 
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88J. L. Crenshaw, 'The Problem of Theodicy in Sirach: On Human Bondage', JBL 94 (1975), p. 63, has rightly criticized D. Michaelis for attributing to Ben Sira a works-righteousness humanism ('Das Buch Jesus Sirach als typischer Ausdruck für das Gottverhältnis des nachalttestamentlichen Menschen' TLZ 83 (1958), 
col. 608). 

89Cf. further Lewis, 'Ethics', p. 76. 

90 . The 'sinners' will be considered in more detail below in 1 Maccabees. 

9 1, To talk in this almost philosophical way of the determination or freedom of the 
human will, describing the decision to be obedient as 1]1nR [in 15.15], is 
something new in Judaism. One is given the impression that in the Jerusalem of Ben Sira 

... the freedom of man, and thus the foundation of obedience to the law, 
was denied' (Hengel, Judaism, I, p. 140. Italics his. Cf. p. 219. ) 

92Judaism, I. pp. 140-41. 

93See W. D. Davies, Paul and Rabbinic Judaism (London: SPCK, 3rd ed., 1970), 
pp. 20f; S. Schechter, Aspects of Rabbinic Theology (New York: Schocken, 1961 
(= 1909)), pp. 242f; H. L. Strack and P. Billerbeck, Kommentar zum Neuen 
Testament aus Talmud und Midrasch (Munich: C. H. Beck'sche 
Verlagsbuchhandlung, 1926), III, pp. 330f; C. G. Montefieore and H. Loewe, A 
Rabbinic Anthology (New York: Schocken, 1974 (= c. 1938)), pp. 295f; Hughes, 
Ethics, pp. 148f. 

94 Paul, p. 20. 

95Hadot, Penchant mauvais et volonte et libre dans la sagesse de Ben Sira 
(Brussels: Presses universitaires de Bruxelles, 1969), p. 103. R. E. Murphy has 
reached the same conclusion: 'The stress is laid upon man's autonomy and power 
of decision -a stress that is totally lacking in Qumran and in the respective passages 
of the Testaments' [of the Twelve Patriarachs] ('Yeser in the Qumran Literature', 
Biblica 39 (1958), p. 337). 

96Mensch, 
p. 97. Cf. also Box/Oesterley, 'Sirach', p. 371; Oesterley, Wisdom, 

p. 107. 

97Cf. 1.26; 21.11. However, 33.7-15 (esp. vs. 14-15); 37.3 are apparently in 
conflict with 15.15. As in the later Rabbinic anthropology, Ben Sira here attributes 
an evil inclination to creation and ascribes to it a certain inevitability (cf. 
Test. Ash. 1; Wis. 12.10). The Greek of 37.3 is novr)pöv EvOiig-qµa, although 
Murphy has called its authenticity into question ('Yeser', p. 338). Also, The 
Hebrew is corrupt. See Levi, L'Ecclesiastique, II, p. 179, who prefers an 

emendation to '11' i1. On the idea of the evil inclination in Ben Sira, see 
Schnabel, Law, pp. 46-47(n. 188); Hengel, Judaism, I, p. 140; Crenshaw, 
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'Theodicy', p. 53. 

90 See Maier, Mensch, pp. 84f. 

99Cf. Büchler, 'Sin and Atonement, 13: 33. The closest verbal parallel to 15.15a 
is Ps. Sol. 9.7. (On the difficulties of the verse, see H. E. Ryle and M. R. James, 
xYAAMOI 1OAOMONT01. The Psalms of the Pharisees, Commonly Called the 
Psalms of Solomon (Cambridge: Cambridge University Press, 1891), p. 95. ) Cf. 
4 Mac. 1.15; CD 3.3; Tob. 4.5. 

l00tEthics', 
p. 81(n. 27). 

101ibid. Levi translates into Hebrew as 17fn 1njt a), 1S jInNM MN. This 
doublet, he says, is one of the most convincing examples of the influence of the 
Syriac on our Hebrew version of the book. He further notes that the copyist was 
probably embarrassed by its presence here. Nevertheless, as it stands, 'you shall 
live' is probably an allusion to Adam (L'Ecclesiastique, II, p. 111). 

102 Cf. the ethical usage of lTta riv ITOLEty in the LXX of 2 
Ki. 12.16; 22.7; Prov. 12.22. 

103'Ecclesiasticus', 
p. 114. Cf. Jas. 3.13. 

104Cf. Prov. 1.5; 9.9; 14.6. 

105The Greek of v. 23a reads: ýv Travfl Epyw TTLQTEVE Ti uXrj 6ou. Snaith 
(Ecclesiasticus, p. 159) takes it at face value and explains that 'to rely on yourself is 

'to be faithful to your religious commitment'. The Hebrew, however, is 1W1D 

`1 nW, 'keep your soul', 'guard yourself. The phrase is derived from 
Prov. 13.3; 16.17; 22.5. 

106Cf. 2 Bar. 54.5: 'You ... reveal the secrets to those who are spotless, to those 
who subjected themselves to you and your Law in faith. 

107Nor 
ashamed of it, 42.1-2. 

108There is no corresponding Hebrew or Syriac text, thus opening the possibility 
that this saying about the law is the creation of the translator. In any event, the 
trustworthiness of the law is an idea altogether compatible with Ben Sira's 

theology. Cf. Kaiser, 'Sittlichkeit', p. 57. 

109'Sin 
and Atonement', 13: 488. Cf. Kaiser, 'Sittlichkeit', p. 53. 

110 0 Lührmann, Glaube, p. 41. 
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111Biblical history, according to Schilling, (Sirach, p. 187), is 'Verkündigung und Zeugnis'. 'Die biblische Geschichte ist nicht regionale Weltgeschichte im jüdischen 
Raum, sondern Heilsgeschichte'. See further B. L. Mack, Wisdom and the Hebrew 
Epic (Chicago: University of Chicago Press, 1985), pp. 49f., and cf. E. Janssen, 
Das Gottesvolk und seine Geschichte (Neukirchen: Neukirchener Verlag, 1971), 
p. 32. For a review of scholarly opinion on history in Ben Sira, see Marböck, 'Das 
Gebet um die Rettung Zions Sir 36.1-22 (G. 33,13a; 36.16b-22) im Zusammenhang 
der Geschichksschau Ben Siras', in J. B. Bauer and J. Marbbck, eds., Memoria 
Jerusalem. Freundesgabe Franz Sauer zum 70. Geburtstag (Graz: Akademische 
Druk- und Verlagsanstalt, 1977), pp. 96-97. 

112Di Lella ('Theology', p. 139) defines 'conservative' as 'characterized by a 
tendency to preserve or keep unchanged the truths and answers of the past because 
only these are adequate as solutions for present problems'. 

113The 
thesis of Th. Middendorp arguing for such a synthesis will be considered 

below. 

114'L'histoire d'Israel vue par Ben Sira', in Melanges bibliques rediges en 
l'honneur de Andre Robert (no ed. ) (Paris: Bloud & Gay, 1957), p. 289. 

115Siebeneck, 'Sirach's Praise', p. 414. 

116A detailed analysis of the law in Ben Sira is now available from Schnabel, Law, 
pp. 29f. 

117See R. Marcus, Law in the Apocrypha (New York: AMS Press, 1966 
1927)), pp. llf., and Mack, Wisdom, pp. 76-77. 

118Cf. Jub. 22.24. The continuation of the race corresponds to the everlasting 
covenants made with the ancestors (44.18; 45.7,15) and the temple prepared for 

everlasting glory (49.12). 

11944.15,19; 45.2,26; 46.2; 47.6,11; 48.4; 49.16; 50.5,11; cf. 46.11; 49.11. See 
Jacob, 'Wisdom', p. 255; Mack, Wisdom, pp. 52,74-75. 

120 cß Mack, Wisdom, pp. 75-76. 

121 Collins has overlooked this in his claim 
supreme embodiment of wisdom, but their 
catagories of wisdom rather than asserted on 
p. 14). 

that 'Israel and its law may be the 
status is appreciated in universal 

the basis of Israel's history' (Athens, 

122'Sirach's Praise', p. 412. 
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123See Di Lella, 'Theology', p. 142. 

124Siebeneck, 'Sirach's Praise', p. 413, Cf. Janssen, Gottesvolk, pp. 24,33. 

125See Siebeneck, 'Sirach's Praise, pp. 416f; T. Maertens, L'Eloge des peres 
(Ecclesiastique XLIV-L) (Bruges: L'Abbye de Saint-Andre, 1956), pp. 11f. On the 
apologetic purpose of the book as a whole, designed to place Israelite wisdom in a 
superior position to that of Hellenism, see Jacob, 'Wisdom', p. 253; J. L. 
Crenshaw, Old Testament Wisdom. An Introduction (London: SCM, 1981), 
p. 173; J. Blenkinsopp, Wisdom and Law in the Old Testament (Oxford: Oxford 
University Press, 1983), p. 141; A. Causse, 'La sagesse et la propaganda juive a 
l'epoque perle et hellenistique', in P. Volz, F. Stummer and J. Hempel, eds., 
Werden und Wesen des Alten Testaments (Berlin: Töpelmann, 1936), p. 154; Löhr, 
Bildung, p. 120; M. Friedländer, Geschichte der Jüdischen Apologetik als 
Vorgeschichte des Christentums (Amsterdam: Philo Press, 1973 (=1903)), pp. 54f; 
W. Förster, Palestinian Judaism in New Testament Times (Edinburgh: Oliver & 
Boyd, ET 1964), p. 32; W. L. Knox, 'Pharisaism and Hellenism', in H. Loewe, 
ed., Judaism and Christianity (London: Sheldon Press, 1937), II, p. 70. On Ben 
Sira as compared with other apologists, See Marböck, 'Gesetz und Weisheit. Das 
Gesetz bei Jesus Ben Sira', BZ 20 (1976), pp. 17-18; H. Hegermann, Das 
Griechischsprechende Judentum', in Literatur und Religion des frühjudentums, 
p. 33; Zenger, 'Weisheit', pp. 52-53; Hengel, Judaism, I, pp. 92f, 163f. On Gentile 
reactions to Jewish propaganda, see J. G. Gager, Moses in Greco-Roman Paganism 
(Nashville: Abingdon, 1972), and throughout M. Stern's 'The Jews in Greek and 
Latin Literature', in The Jewish People in the First Century, II, pp. 1101-59; Greek 
and Latin Authors on Jews and Judaism (Jerusalem: Israel Academy of Sciences 
and Humanities, 1976-84,3 vols. ). 

126 Janssen, Gottesvolk, pp. 19f., shows that Ben Sira's interests lie to a large 
extent in the priesthood. On the omission of Ezra from the `praise', see Schnabel, 
Law, pp. 26f. 

127 Siebeneck, Sirach's Praise', p. 417. 

128Judaism, I, p. 152; cf. pp. 90f. 

129Cf. 
the LXX of Neh. 9.8. 

130Hahn, 'Genesis 15.6 in Neuen Testament', in H. W. Wolf, ed., Probleme 
biblischer Theologie. Gerhard Von Rad zum 70. Geburtsfa9 (Munich: Kaiser, 
1971), pp. 95-96. Hahn is wrong, however, in connecting these observations with 
a theology of merit in the pre-Christian materials. 

131'Sirach's Praise', P. 424. Written during the struggle, Jub. 17.17-18 maintains 
that Abraham resisted temptations of both pleasure and affliction. 'In everything in 

which he tested him, he was found faithful. And his soul was not impatient. And 
he was not slow to act because he was faithful and a lover of the Lord' (cf. 19.9). 
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J. Swetnam has artificially distinguished the faithfulness of Abraham in Ben Sira 
and in 1 Mac. That is, 'In Sirach it has the connotation of fidelity to an order and is 
proposed as an example of obedience; in 1 Maccabees it has the connotation of 
confidence in God and his future intervention and is proposed as an example of 
trust' (Jesus and Isaac (Rome: Biblical Institute Press, 1981), p. 37). He 
concedes, however, that the difference between faith as trust and faith as obedience 
should not be exaggerated (ibid (n. 114)). 

132An illustration is provided by 16.20f: Abraham observed the feast of booths by 
the decree of the eternal law' (v. 29). Even before Abraham, the purity laws were 
in force in the Garden of Eden, according to 3.8f. However, a tension is 
introduced by 33.16, which says that the law was not as complete for the patriarchs 
as for Israel after Sinai. 

133Such 
may be the meaning of CD 3.2-3: Abraham 'kept the commandments of 

God and did not choose the will of his own spirit'. 

134 According to Marbock, Abraham was able to keep the law of Moses because of 
its connection with the creation. As Ben Sira reacted against the wisdom aretologies 
of his day, he projected the Torah back into the creation, thus attributing to the law 
an inestimable value. In this way, it obtained a push in the direction of an 
'umfassendenWeltgesetzes, das Schöpfung und Geschichte durchwaltet'. Hence, 
'Die theologische Leistung, die kühn die großen Traditionen über Schöpfung, 
Geschichte, Gesetz und Weisheit zusammenbindet, ist dabei nicht zu übersehen'. 
'Weisheit', pp. 91-92. Cf. idem, 'Gesetz', pp. 6,9. 

135 E loge, p. 45. 

136See further Siebeneck, 'Sirach's Praise', p. 418. The importance of 
circumcision is taken up below in 1 Mac. 

137'Genesis 15.6, p. 95. 

138Jub. 25.17 appraises the land as an 'eternal possession' of Israel. It is not 
evident that Ben Sira has spiritualized the land, as Maertens maintains (Eloge, 

p. 40). 

139Cf. Ps. Sol. 9.8-10: 'For you chose the descendants of Abraham above all the 
nations, and you put your name upon us, Lord, and it will not cease forever. You 

made a covenant with our ancestors concerning us, and we hope in you when we 
turn our souls toward you'. See also 3 Mac. 6.2. 

140Siebeneck, 'Sirach's Praise', p. 423. Cf. Maertens, Eloge, p. 40. 

141 Cf. Ps. 106.23. On Moses as the teacher, see Mack, Wisdom, pp. 30f. 
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142Paul, 
p. 345. 

143, Sin and Atonement', 13: 477-78. 

144 Eloge, pp. 83,84. 

145- Eloge, p. 84. 

146In Wis. 3.4f., the same pattern of suffering followed by domination of the 
nations is present. 

147C. H. Dodd, The Bible and the Greeks (London: Hodder & Stoughton, 1935), 
p. 65. 

148N. Snaith, The Distinctive Ideas of the Old Testament (London: Epworth, 
1944), pp. 94f. See as well N. Peters, Das Buch Jesus Sirach oder Ecclesiasticus 
(Münster: Aschendorff, 1913), pp. 395-96. 

149'The 
relationship of mutual hesed arises between relatives and friends, hosts 

and guests, masters and subjects, or others in covenant relation'. It corresponds to 
'a relationship of trust and faithfulness as the appropriate attitude' (R. Bultmann, 
TDNT, II, p. 479). On the Rabbinic use of the term as an act of love, see 
Strack/Billerbeck, Kommentar, IV, pp. 536f. 

150Cf. 1 Mac. 2.55-56, where Joshua and Caleb are put in the same category as 
Mattathias, who resisted the apostatizing efforts of many of his countrymen. 

151 Cf. again Ps. 95.7bf. 

152The LXX's choice of words in Num. 14.9 may itself reflect the translator's 
concern over the state of the nation in his day, which found a precedent in the 
wilderness incident of Num. 14. 

153Eloge, 
p. 131. 

154But 
see Judg. 8.27. 

155Uvi 
emends to 1 f1 J 10 M1. 

156L6vi 
notes that instead of Ev MOTEL in 15b, which repeats the same phrase 

from 15a, a number of mss read Ev pjpaßiv or prjµaTl, corresponding exactly to 

the Hebrew 1-1-: 17: 1 (L'Ecclesiastique, I, p. 118). 
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157Uvi 
restores to In tt ] M. 

158Uvi 
says that the translator has attributed to 111 ü1 n, 'folly' or 'madness', the 

sense of 1W or `I Z1 UJ il, 'return' or 'repentance'. If so, this may again be 
indicative of the grandson's passion for Israel to forsake the idols of Egypt. 

159, 
Ka TEv6vvE, "il dirigea bien", traduit exactement ail "1' (Levi, 

L'Ecclesiastique, I, p. 145). 

I60 Levi remarks that the Greek corresponds better to (71 J) I1h 171: =rl. But, he 
says, 'ce peut ýtre une interpretation de noire texte' (L'Ecclesiastique, I, p. 144). 

161KaTi6Xu6EV 
Ti 1V EÜcE3ElaV. The Hebrew is `7Ofii 1711?, he 'practiced piety'. 

Cf. 46.7; 2 Ki. 23.3,25. 

1620n 
prophecy, wisdom and Spirit in the book, see J. A. Davis, Wisdom and 

Spirit (Lanham: University Press of America, 1984), p. 10f; Rylaarsdam, 
Revelation, pp. 99f; J. A. Kirk, 'The Meaning of Wisdom in James: Examination of 
a Hypothesis', NTS 16 (1969-70), pp. 32f. For additional literature, see Davis, 
Wisdom, p. 166(n. 66). 

163Levi 
emends to 11) 1 W' 1 tT L?. 2 s: the prophets assured the people 'par la 

promesse du salut' (L'Ecclesiastique, I, p. 148). 

164 This would be strengthened if Levi's emendation is correct. But see 
Box/Oesterley, 'Sirach', pp. 505-06. 

165, Sirach's Praise', p. 419. 

166Wisdom, 
p. 298. 

167A. A. Anderson, The Book of Psalms (London: Paternoster, 1972), I, p. 258. 

168W. Fairweather, The Background of the Gospels (Edinburgh: T&T Clark, 
1926), p. 95. J. A. Ziesler comments that 'righteous' was to become a party label. 
On the other hand, there were the 'wicked', who were 'anti-God', 'anti-covenant' 
and 'anti-commandments'. The two groups were differentiated both religiously and 
ethically, with the matter of law-obedience always in the background (The Meaning 
of Righteousness in Paul (Cambridge: Cambridge University Press, 1972), pp. 95- 
96). 

169Levi (L'Ecclesiastique, I, p. 86) wrongly takes the Greek to mean 'merits'. 

170, ©txaaoauv1 in der diaspora-jüdischen und intertestamentarischen Literatur ', 
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JSJ 1 (1970), p. 134. In 26.28 the antithesis of BaKazoovvn is aµapTia. 

171 Righteousness, p. 95. 

172'The Additions to Esther', APOT, I, p. 672. 

173 Righteousness, p. 95 (italics mine). 

174TEAEIOI. The Idea of Perfection in the New Testament (Kampen: Kok, 
1959), p. 94. 

175 perfection, pp. 96f. 

176Hebrews 
and Perfection (Cambridge: Cambridge University Press, 1982), 

p. 24 (italics mine). 

177 -lVj1" 1 1) in v. 16. In v. 22, the conjectured reading is -: I1U1 1W33. 

178See, however, Stadelmann's extended exegesis of the 'Pinehasbund und Gottes 
Verheißung an die Priester', Ben Sira, pp. 146f. 

179E 
, Tai ýýAwoaz aüTov =1 ]ßp. 2. In the case of Elijah (48.2), the Greek is 

Tw ýijXw a)TOV (= 1n ]7'I ). 

180In Test. Lev. 6.3, Levi is made into a 'zealot' by virtue of his revenge on the 
rapists of his sister ('I was filled with zeal on account of the abominable thing they 
had done to my sister'). The principle applies, then, on the family level as well as 
the national. We shall see, however, in the story of Susanah that sexual sin was not 
far removed from idolatry. 

181 Levi translates the Hebrew as 'Obeissant ä la generosite de son coeur' 
(L`Ecclesiastique, I, p. 106). The text, however, is defective. 

182The 
covenant of priesthood parallels that of the kingship in v. 25. The balancing 

of the two covenants resembles the expectation of two Messiahs, the royal and the 
priestly. See Ps. 110.1-4; Test. Lev. 18.2f; Test. Sim. 7.2; Test. Reub. 6.8-12; 1 QS 
9.11. 

183Jub. 30.18-20 recognizes the eternal priesthood of Levi, who was 'zealous to 
do righteousness and judgment and vengeance against all who rose up against 
Israel' (v. 18). 

184k 
am assuming the authenticity of the passage. The arguments against it, based 

on both style and content, are, in my view, unconvincing. For a summary of 
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opinions, see Rickenbacher, Weisheitsperikopen, ppl98f. Rickenbacher provides a detailed philological commentary on the passage (pp. 201f. ). 

1850n 
the travels, See Middendorp, Stellung, pp. 170f. Middendorp denies, however, that Ben Sira ever left Palestine. 

186TOÜ 
Trozijoai aiu-rýjv. Levi (L'Ecclesiastique, H, p. 227) takes the Hebrew, 

17ý7, ý 'f: IWf, to be a summary of the original as preserved in the Greek. 

187'Sirach', 
p. 516. Rickenbacher calls it 'beinahe hoffnungslos' 

(Weisheitsperikopen, p. 204). 

188Cadbury ('Grandson', p. 221) says that 'to show zeal' is characteristic of the 
translator. 

189According 
to E. Bevan, 'He became the typical embodiment of the high- 

priesthood in the pre-Maccabean days to the imagination of the later Jews' 
(Jerusalem under the High Priests (London: Edward Arnold, 1920), pp. 69-70). 
Josephus takes some notice of Simon in Ant. 12.4.10. The discrepancy between 
his dating of Simon's life, i. e., in the time of Ptolemy I, and the Rabbinic tradition 
which made him a contemporary of Antiochus III is, according to G. F. Moore, due 
to a confusion of Simons. See Moore's article 'Simeon the Righteous', in Jewish 
Studies in Memory of Israel Abrahams (no ed. ) (New York: Press of the Jewish 
Institute of Religion, 1927), pp. 348-64. 

190Gottesvolk, 
P. M. 

191 ibid. Cf. R. Eisenman, Maccabees, Zadokites, Christians and Qumran 
(Leiden: Brill, 1983), pp. 7f. 

192 Wisdom, p. 36. 

193Gottesvolk, 
pp. 28f. 

194Gottesvolk, 
p. 28. 

195Gottesvolk, 
pp. 29,33. Caquot denies both royal and sacerdotal messianism to 

Ben Sira ('messianisme', p. 63). He is right that a future eschatological expectation 
is absent. However, he has not grasped the significance of Ben Sira's placement of 
the priestly and kingly covenants in parallel lines in 45.24-25. Simon is the scion 
of both Phinehas and David. Moreover, Simon is a 'morning (lit. 'shining') star'. 
This is an allusion to Num. 24.27, which describes a coming Israelite king in just 
such terms (cf. Test. Lev. 18.3; Test. Jud. 24.1; CD 7.18-20). We note, however, 
Stadelmann's qualification that Ben Sira has his eye not on the actual Davidic house 
but on a ruling priestly class (Ben Sira, pp. 164,66; cf. Middendorp, Stellung, 
p. 174). For him, the kingly office has been subsumed under the priestly, as is also 
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the case in Test. Jud. 21.2-4. 

196 Judaism, I, pp. 134,153. 

197Gottesvolk, 
p. 31. 

198Gottesvolk, 
p. 33. 

199Cf. Test. Ash. 3.2; Test. Ben. 6.5-7. 

200Sirach, 
p. 19. Cf. Ps. 12.2; Jas. 1.8 

En. 91.4; Test. Ash. 6.1; Sus. 62b (LXX). 
By way of contrast, see lMac. 2.37; 1 

201Haspecker, Gottesfurcht, p. 279. 

202The doctrine of the two ways is developed in 15.1 If. and in Test. Ash. 1-5. On 
the two spirits and the two ways, see 1QS 3-4. 

203Contrast 2.2 and Wis. 3.4f. 

204BGD, 
p. 627. 

205TDNT, V, p. 54. 

206, Sin and Atonement', 14: 54. 

207ouvaywyrI äµapT iXwv = Q' W1 1 717"1. 

208 äXX Tpiot = aý 11. 

209EOvoc 
affELOES. 

210BDB, 
p. 338. 

211 Judaism, 1, p. 151. 

212The 
ambiguity of the reference would be due to Ben Sira's disinclination to 

create more trouble than necessary. As Hengel maintains, there are two tendencies 
in conflict in the book: 'On the one side political-religious engagement, protest 
against the arrogance of the liberal aristocracy which was probably already 
predominantly moulded by the spirit of Hellenism, and on the other side the 
traditional caution of the wise, which counselled silence and subjugation before the 
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powerful' (Judaism, I, p. 134). 

213See B. J. Malina, 'Some Observations on the Origin of Sin in Judaism and St. Paul', CBQ 31 (1969), pp. 22f., and A. L. Thompson, Responsibility for Evil in the Theodicy of IV Ezra (Missoula: Scholars Press, 1977), pp. 20f. 

214, The Teaching of Ecclesiasticus and Wisdom on the Introduction of Sin and Death', JTS 2 (1901), pp. 212-13. 

215, Teaching', p. 213. 

216As Paul, the author of Wisdom speaks of a primal napdiim ta, but he ascribes it to Adam not Eve (10.1; cf. 2.23-24). 

217See Tennant, 'Teaching', p. 214. Although, there is again the problem of 33.7- 
15; 37.3. 

218Ben Sira probably would have agreed with 2 Bar. 54 (15) 19: 'Adam 
... is not 

the cause, except only for himself, but each of us has become our own Adam'. 4 
Ezra 3.20f; 4.30f; 7.118f. are stronger: the evil yetzer has been transmitted by Adam 
to his descendants. 

219 Levi emends to X71 S) 'ill 1N. 

220, Sirach', p. 466. 

221 Judaism, I, p. 151. 

222 E. Schürer, The History of the Jewish People in the Age of Jesus Christ, rev. 
and ed. by G. Vermes, F. Millar and M. Goodman (Edinburgh: T&T Clark, 
1986), III. 1, pp. 200-01. 

223Schürer, History, p. 201. Cf. Tcherikover, Civilization, pp. 143f. 

224 Hengel, Judaism, II, p. 96(n. 281). 

225 On TrX-qµtEXEla, see Dodd, Bible, p. 76, and Büchler, 'Sin and Atonement', 

13: 501; 14: 64(n. 127). The Hebrew uses the verb nil X11, the normal word in the 
Deuteronomic history for bowing down to idols. 

226What is meant by the 'power' (TÖ KEpac = 11P) is not clear. If the reference 
is to the rule of 'the kings of Judah', it is probable that Ben Sira viewed the might 
of the theocracy as inextricable from the retention of the Torah. The 'memory of 
Josiah' (v. If. ), who found the law in the temple, may point in this direction. 



87 
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see Levi, Ecclesiastique, I, pp. 34-35, on the text), VVj7 (v. 7), 1 SJ ýt (v. 8) 
and g]i? (v. 10). 

228Contra Büchler, 'Sin and Atonement', 13: 309. 

229See Hengel, Judaism, II, p. 96(n. 281). 

230This has been fully documented by Schnabel, Law, pp. 69f. 
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the major exponents are: Marböck, Weisheit, pp. 61f., 68f., 93f; idem, 

'Gesetz', pp. 6,10-11, et passim; Jacob, 'Wisdom', pp. 257-58; Lührmann, Glaube, 
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Stellung ). 

232Law, 
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'Weisheit', pp. 47f; Kaiser, 'Sittlichkeit', pp. 51f; Hengel, Judaism, I, pp. 144f., 156- 
57; H. -J. Hermission, 'Observations on the Creation Theology in Wisdom', in 
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esp. Marböck, 'Gesetz', p. 11, and Jacob, 'Wisdom', pp. 257-58. 

234Paul, 
pp. 330-31. 
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p. 332 (italics his). 
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237Revelation, 
p. 30. Cf. Davis, Wisdom, p. 12. 

238Revelation, 
p. 36. 
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scholars discuss the possibility of Ben Sira's interaction with the Stoic philosophy in particular. Büchler, for example, thinks that the Stoic influence is evidenced in 
those Jews who plead for an equality of nations ('Sin and Atonement', 13: 326) (4 Mac. displays opposition to Stoic ideas, esp. in its picture of Eleazar, ch. 5. ) J. T. Sanders, however, sees no discern i ble influence on Ben Sira himself (Ben Sira and Demotic Wisdom (Chico: Scholars Press, 1983), pp. 50f. ). 

240 Cf. Hengel, Judaism, I, p. 161. 
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pp. 87,88. 

243 Law, p. 89. 

244 Jesus and the Spirit (London: SCM, 1975), pp. 319,326. Elsewhere 
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God (italics his). On the Isis cult in detail, see J. T. Sanders, Ben Sira, pp. 45f. 

245See in particular G. T. Sheppard, 'Wisdom and Torah: The Interpretation of 
Deuteronomy Underlying Sirach 24.23', in G. A. Tuttle, ed., Biblical and Near 
Eastern Studies. Essays in Honor of William Sanford LaSor (Grand Rapids: 
Eerdmans, 1978), pp. 166-76; Cf. Marböck, Weisheit, pp. 77,95; Smend/Luz, 
Gesetz, pp. 50-51; C. S. Carmichael, 'Deuteronomic Law, Wisdom and Historical 
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wisdom movement. For further literature, see Davis, Wisdom, p. 157(n. 7). 
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Torah psalms, e. g., 1,19,119. See Zenger, 'Weisheit', p. 51; Smend/Luz, Gesetz, 
pp. 34f; Marböck, Weisheit, p. 84; M. Noth, The Laws in the Pentateuch and Other 
Studies (London: SCM, ET 1966), pp. 88-89. 

2464.15-16; 32.24f. 

247Revelation, 
p. 39 (italics mine). 

248See Smend/Luz, Gesetz, pp. 40-41; Schnabel, Law, p. 88; K. Hruby, 'La Torah 
identifee ä la Sagesse et 1'activite de "Sage" dans la tradition rabbinique BVC 76 
(1967), pp. 65-78; Hengel, Judaism, I, pp-169f. 
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249On 
the vocabulary, see Middendorp, Stellung, pp. 164f. 

2500n 
the text, see Levi, L'Ecclesiastique, II, p. 68. 

251Ecclcsiasticus, 
p. 57. 

252 Cf. 4 Ezra 3.33-36; 7.37. 

253In 
this regard, L. Alonso-Schökel is right in saying that Ben Sira views man in 

general from the vantage point of Israel; in her God's purpose for mankind has been 
realized ('T'he Vision of Man in Sirach 16.24-17.14', in Israelite Wisdom, p. 243). 

254For 
a detailed exposition, see G. T. Sheppard, Wisdom as a Hermeneutical 

Construct (Berlin: de Gruyter, 1980), pp. 72f. Cf. Alonso-Schökel, 'Vision', 
pp. 235f. 

255The 
obedience of the elements is not an uncommon theme in Jewish literature. 

Besides 16.28, see 39.31; 42.23; 43.1-5,10; 18.3 (textually dubious); Bar. 3.33- 
34; Let. Jer. 60-63; lEn. 5; 60.13; 74.1f; 75.1f; 82.4f; 101.6; Test. Naph. 3.2-3; 2 Bar. 21. 
4f; 48.2,8,10; 54.3; 1QS 3.16; 10. lf; 1 QH 12.1f; Ps. Sol. 18.12-14; 

2561n 
more detail, see Sheppard, Wisdom, pp. 77-78, and Alonso-Schökel, 

'Vision', pp. 236f. 

257Cf. Sheppard, Wisdom, pp. 81-82. 

258Cf. 2 Bar. 77.3. This resembles the Rabbinic doctrine that the Torah was 
offered to the nations, who rejected it. See Sanders, Paul, pp. 88-89; idem, 
'Patterns', p. 459. 

259It 
may not be without significance that 44.19 calls the patriarch the great father 

of a multitude of nations. That is, in Abraham, the keeper of the law, the nations 
will become obedient. 

260We 
note with Sheppard (Wisdom, p. 82), however, that it would be wrong to 

deduce from Ben Sira's use of 'Torah' a fully dogmatized conception of the 
temporal pre-existence of the law, as was the case in later Rabbinic speculation. On 

this 'Torah-ontology', see Hengel, Judaism, I, pp. 171f. (with notes); K. Schubert, 
Die Religion des nachbiblischen Judentums (Freiburg: Herder, 1955), pp. 18f; 
W. D. Davies, 'Law in First Century Judaism', in Jewish and Pauline Studies 
(Philadelphia Fortress, 1984), pp. 23f. Hengel refers to Schubert's article, 'Einige 
Beobachtungen zum Verständnis des Logosbegriffs im frührabbinischen 
Schriftum', Judaica 9 (1953), pp. 74f. A case for pre-existence could be made for 

Jubilees, which, e. g., in 16.29; 31.32; 32.10,15,21f., 28; 33.10, speaks of the 
'heavenly tablets'. 39.7 calls the law 'the eternal books always before the Lord'. 
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261Cf. Gen. R. 14.6: 'I will make Adam first: if he goes wrong Abraham will come to restore everything again' (quoted by Wright, Messiah 
, p. 34). 

262V. 18 is textually uncertain, but it does reflect the tradition that Israel is God's firstborn, nurtured by his love and discipline. 

263Cf. Targum Pseudo-Jonathan to Gen. 11.7-8. 

264 0 f. Jub. 15.23. 

265Cf. Wis. 12.23; 14.11; l Mac. 1.54; 6.7; Dan. 9.27. Actually, in this book 
08¬Avyµa occurs more often in contexts having to do with moral abominations, 
although Ben Sira would probably have considered such corruption to be linked 
with idolatry. 

266Cf. Sib. Or. 3.624f. 

267See further Rickenbacher, Weisheitsperikopen, pp. 141f. 

268Wisdom, 
p. 44. 

269Contrast 1 En. 42.1-2, where wisdom is unable to find a resting place and 
returns to heaven. 

2700n 
the dwelling/tabernacle motif, see Sheppard, Wisdom, pp. 47f. 

271 Cf. Rickenbacher, Weisheitsperikopen, pp. 139f. 

272Wisdom, 
p. 45. 

273Cf. Wis. 6.16: wisdom seeks those who are worthy of her. As G. W. E. 
Nickelsburg points out, 6.12-16 as a unit are related to Ben Sira (Jewish Literature 
between the Bible and the Mishnah (Philadelphia: Fortress, 1981), pp. 179-80). 

274Sheppard (Wisdom, p. 34) comments that vs. 5-6 no longer contain expressions 
reminiscent of the narrative Torah traditions. The language, rather, is unhistorical 
and appears closer to a form of Isis aretology than a biblical source. He refers to H. 
Conzelmann's article 'Die Mutter der Weisheit', in E. Dinkier, ed., Zeit und 
Geschichte. Dankesgabe an Rudolf Bultmann (Tübingen: Mohr, 1964), p. 228. 
Conzelmann concluded that the verses in themselves contain nothing specifically 
Jewish. 

275'messianisme', 
p. 46. 
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276 E. g., Middendorp, Stellung, p. 125. Middendorp denies the authenticity of the prayer. 

277'Gebet', 
p. 103. The following is largely drawn from Marböck. 

278See Marböck, 'Gebet', pp. 105-06, and Caquot, 'messianisme', pp. 48-49. 

279See Isa. 47.8,10; Jdt. 3.8; 6.2 and contrast with Isa. 45.45,21,22; 46.9Jdt. 9.14. 

280For 
the vocabulary, see Rickenbacher, Weisheitsperikopen, pp. 159f. 

281The 'firstborn' is paralleled by 'those whom thou didst create in the beginning' 
(v. 15). Oesterley (Wisdom, p. 231) notes that in Gen. R. 1 the patriarchs are 
reckoned among the seven things created before the foundation of the world. 

282The 
same ideas are present in 17.17; 24,12; 47.13,22; 49.6; 50.22-24. 

283'Gebet', 
pp. 110-11. 

284'Gebet', 
pp. 113-14. 

285John Hyrcanus forcibly circumcised them. 

286Hence, 
another reason for Ben Sira's insistence that Phinehas was made the 

leader of the Jerusalem sanctuary (45.24). 

287For Josephus, the Samaritans were not Jews but aTrooTäTaa Toü ' Iousaiwv 
EOvou (Ant. 11.340f. ). CD 5.15-17 applies similar sounding language to our text 
(derived from Isa. 27.11) to apostate Israel, thus confirming the tendency of other 
Jewish documents to liken the unfaithful people of God to Gentiles. 

288'Ben Sira and the Foolish People of Shechem', JNES 24 (1965), pp. 92f. 

289Tcherikover, for example, thought that Ben Sira viewed the Greek spirit of free 
inquiry as 'a contradiction to the spirit of Judaism' (Civilization, p. 144). 
Middendorp's amassment of Greek parallels is sufficiently impressive to suggest 
that the scribe was not xenophobic as such nor afraid to dialogue with Greek 
wisdom. Even if Smend (Weisheit, p. xxiv) was right that Ben Sira hated Hellenism 
with all his heart, it does not follow that he was reluctant to interact with it. 

290Contra Goldstein's claim that 'in the entire book of Ben Sira there is no 
preaching against the Gentiles' ('Jewish Acceptance', p. 73). 
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agreement with Middendorp are E. Bickerman, From Ezra to the Last of the Maccabees (New York: Shocken, 1962 (=1949)), p. 65; Jacob, 'Wisdom', pp. 257- 

58; Pautrel, 'Stoicism', p. 545. 

292JSJ 5 (1983), pp. 83-87. 

293Contrast, however, the positive review of Marböck, VT 24 (1974), pp. 510-13. 

294E Brockington, A Critical Introduction to the Apocrypha (London: 
Duckworth, 1961), p. 77. 

295Tennant, 'Teaching', p. 208. 

296Wisdom, 
p. 159 (cf. p. 173). Cf. Hengel, Judaism, I, p. 150; idem, Jews, 

p. 125. 

297See 8.8-9; 33.16. The author depicts himself as a gleaner of grapes, i. e., 'the 
discourse of the sages' and 'the discourse of the aged', who themselves learned 
from their fathers. Cf. Von Rad, Wisdom, pp. 240,254; Middendorp, Stellung, 
p. 78; Bevan Jerusalem, p. 53; Crenshaw, 'Theodicy', pp. 55f. On the broader 
question of traditional and nomistic wisdom, see Davis, Wisdom, pp. 156-57(n. 6), 
for lit. I would add to his list Sheppard, Wisdom, pp. 12f. That Ben Sira's scribal 
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by W. M. W. Roth, 'On the Gnomic-Discursive Wisdom of Jesus Ben Sirach', 
Semeia 17 (1980), pp. 59-77. 

298Cf. 
again Perry, " emuna ', p. 256. 
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Wisdom 1 

'The Wisdom of Solomon is an exhortation to pursue Wisdom and thereby 

to live the righteous life that issues in immortality'. 2 As Nickelsburg notes further, 

its author drew on the Hellenistic genre of the protreptic, i. e., a treatise which made 

'an appeal to follow a meaningful philosophy as a way of life'. 3 The sage thus 

'combines the wisdom and apocalyptic traditions of Israel, 4 
synthesizing them with 

an eclectic use of Greek philosophy and religious thought's in order to equip his 

readers for their encounter with Hellenism. 6 Scholars are virtually agreed that the 

book was composed in Egypt. 7 The dating is disputed, but almost certainly the 

writing reflects a time when Jews were enduring persecution. 
8 The book is thus 

occasioned by an attempt to provide comfort and encouragement for the suffering 

righteous by articulating for them an apologetic, a 'weisheitliche Glaubenslehre', 9 

in an environment dominated by idol-worship. 10 

Because studies on faith and ethics in Wisdom are available, 
II 

our treatment 

will concentrate on those historical and theological concerns which form the 

substance of this thesis. 

Faith and Obedience 

Faith 12 

At the outset of his survey of faith in Wisdom, 13 Ziener observes that the 

book uses the actual languge of believing only in a few passages. More frequently 

it speaks of the righteous and the godless, the foolish and the wise. However, 'Der 

Leser darf sich durch diese Terminologie nicht verwirren lassen. Das 

Grundanliegen des Weisheitsbuches ist nicht das Problem des rechten Handels, 

sondern der rechte Glaube'. 14 According to Ziener, then, faith and unbelief are the 

principal issues before the author of Wisdom. 

3.9 
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Ch. 3 develops further from ch. 2 the thesis that life belongs to the righteous 

(vs. 1-9) and death to the godless (vs. 10-19). Clarke observes that central to Jewish 

thought on reward and punishment was the belief that God's blessing is 

demonstrated in life without suffering, many children and a long life. The author, 

however, takes up these three ideas to show that suffering (3.2f. ) may be part of 

God's plan, childlessness (3.13-14; 4.1-6) can be a blessing and premature death 

(3.17-18; 4.7-20) may be the destiny of the righteous. 
15 

Characteristically, the book draws on the notion that what seems to be is 

not the ultimate reality. Thus, Pseudo-Solomon refutes the reasonings of the 

ungodly with his rejoinder that the death of the righteous only appears to be the end 

of their existence (vs. 2-4). In actuality, they were only undergoing discipline so 

that in the final analysis they might'govern nations and rule over peoples' (vs. 5-8). 

It is in this connection that the author promises: 

Those who trust in him will under- 
stand truth, 

and the faithful will abide with 
him in love, 

because grace and mercy are upon 
his elect, 

and he watches over his holy ones. (v. 9) 

The godly here are oý TrETroiO6TEc, i. e., 'they who have trusted and still do 

place their trust in Him', 16 
and of 1TiaTOi. The second phrase may be indicative 

of the outcome of the activity of trust resident in the first. That is, those who go on 

trusting are the faithful and trustworthy. Even so, Keller is probably right in 

insisting that the idea is not to be restricted to 'Treue'. 'Die "Getreuen" sind eben 

die Gerechten, die sich nicht durch falsche Überlegungen zum Mißtrauen gegenüber 

Gott verleiten lassen, die also Gott glaübig vertrauen'. 
17 

To these faithful ones is promised, first of all, the understanding of truth. 

Reider18 and Goodrick 19 limit &X6jOEla to 'God's mysterious dealings with men', 

not the 'intellectual truth of the philosophers'. In context, this is probably where 

the emphasis should lie. However, in his attempt to prevent Jews straying from the 

fold of Israel, it is not beyond the bounds of possibility that this writer seeks to win 
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them with greater insight into the 'intellectual truth of the philosophers'. 
20 In other 

words, the deep truths of the Greek sages are to be found in Israel. 21 

22 The second reward for'his elect' is their (eternal) dwelling in God's love, 

not as something merited but as flowing solely from God's grace and mercy. 
23 As 

in Ben Sira, says Rylaarsdam, there is in Wis. 'an emphasis upon the divine mercy 

and a sense of dependence upon God growing out of the special gift he has made to 
brings to a his elect people'. 

24 On the basis of this verse alone, as it, climax the train of 

thought begun in v. 1, there is sufficient evidence to conclude that the working 

principle of Wisdom is covenantal nomism, i. e., perseverance in the things of the 

God of Israel because of a prior reception of love, grace and mercy. 
25 

3.14 

In his denunciation of the ungodly, the author finds praise for those who 

have kept themselves from the sins of the despisers of wisdom (v. 11). Besides the 

woman who has refused to enter into a 'sinful union' with the wicked (v. 13), there 

is the eunuch 'whose hands have done no lawless deed' (ävöµiµa) and 'who has 

not devised wicked things against the Lord' (µr6E EvOu n OEis KaTa ToÜ Kupiou 

iioviipd). He will be shown special favour and accorded'a place of great delight in 

the temple of the Lord' as the outcome of his 'faithfulness' (rijc Tio'rEwc). 

Winston comments that 'the eunuch' is clearly a reference to Isa. 56.3-5, 

where the prophet refers to the Jewish youths who were castrated by the 

Babylonians and, consequently, despaired of any share in Israel's future 

redemption (Dt. 23.1-2). As Winston further points out, the eunuchs are comforted 

with the words: 'I will give them in my house and within my walls, a monument 

and a name better than sons or daughters'. 26 In view of this allusion, the eunuchs 

are Jews who have kept clear of 'lawlessness', i. e., activities and associations 

forbidden by the Torah - more specifically of a sexual nature. Similarly, the women 

praised in v. 13 are Jewesses who, out of reverence for God and the Torah, have 

not contracted marriages with Egyptians. 27 

The eunuch may anticipate in the hereafter Tfis- ITIOTEwc Xdpic EKXEKT1j, 
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i. e., 'a choice reward of his faithfulness' (Deane), which is further defined as a 
KX poc Ev vaw Kupiou 8vµljpEOTEpoc. Tý TrIoTEws is taken by Gregg to be a 

genitive of price, with the comment, 'The idea of acquiring merit with God was 

very familiar to the Jews'. 28 However, at various points along the way we will 

see that there simply is no evidence for a merit theology in pre-Christian Judaism. 

Suffice it to say here that the genitive here could be that of cause or of origin. In 

either case, the reward is simply the outcome or result of TriOTZS, which is the prior 

condition. I1ioTas itself could bear as its primary meaning either 'faith' in God's 

word and promises29 or 'faithfulness' to one's covenantal commitments. But as 

we have seen and will see, the two sides of the term are inseparable. 

12.2 

At the pivotal point of the discussion of God's mercy toward the Egyptians 
the 

(11.15-12.2) and the Canaanites (12.3-18) is stated principal reason why God 

has been merciful to his enemies: 'Thou sparest all things, for they are thine, 0 

Lord who lovest the living. For thy immortal spirit is in all things' (11.26-12.1). 

This followed up by another general principle articulating the Lord's dealings with 

men. 

Therefore thou dost correct little 
by little those who trespass, 

and dost remind and warn them 
of the things wherein they sin, 

that they may be freed from wick- 
edness and put their trust in 
thee, 0 Lord. 

As flanked by 11.23 and 12.10,12.2 expresses the writer's conviction that 

God desires even Egyptians and Canaanites to repent; this is why he overlooks 

their sins and judges them little by little. The references to idolatry in 

11.15; 12.13,24,27, and especially in chs. 13-15, provide an important clue for 

understanding what 12.2 means by 'trust'. As Goodrick explains, TEZQTEÜELV Eni 

Tiva is not classical: the idea is not so much believing in God as it is relying on 

him instead of on idols and false gods. 
30 

This much is evident, but the content of 1TWWTEVELV in this context embraces 



97 

more than reliance. Gregg claims that the writer regarded idolatry as due to 'moral 

rather than intellectual deficiency'. Therefore, 'moral correction would lead the 
heathen to the acknowledgment of the true God'. 31 In view of 13.1 If., which speak 

of idolatrous man's ignorance of God 'by nature' (4üoEZ) and of his inability to 

perceive God's works in nature, this an oversimplification; there is in man a kind of 
'intellectual deficiency'. 12.27 is clear that the suffering of certain 'thoughtless 

children' (v. 25) forced them to see and recognize 'as the true God him whom they 
had before refused to know' (18ÖVTES 0V TTciXaa 1"pVo2lvTO EBEval, OEÖv 

ETrEyvwaav äXrOi). 32 An intellectual apprehension of God, for the writer, is of 

the essence of turning from idolatry; and it is just those who despise wisdom and 

instruction (3.11) who fall into the trap of idol-worship. 

16.24,26 

In constructing a series of antitheses between Egypt and Israel, the writer in 

16.15-29 shows that whereas the Egyptians were plagued by thunderstorms, Israel 

was fed by a rain of manna. One great lesson he deduces from his national history 

is that creation, which is subservient to God, punishes the unrighteous and yet is 
the 

kind toward those who trust inALord (v. 24). Here TrETroi. OEvaz plus the dative 

emphasizes the on-going reliance on the person of Yahweh of those who already 

acknowledge him as the true God. Such are his sons, the objects of his love 

(v. 26), as opposed to the ä6aKOa, who refused to know the Lord (v. 16). 'Der 

fundamentale Gegensatz Frevler/Gott-Vertrauende kommt hier besonders schön zur 

Geltung'. 33 

V. 26 gives expression to another object-lesson to be learned from the 

wilderness experience, viz., 'It is not the production of crops that feeds man, but 
... 

thy word preserves those who trust in thee'. The writer here adapts Dt. 8.3.34 

However, the conjunction of God's word with trust in his person (Toils oot 

n wTEÜOVTac) resembles Ben Sira's equation of faith in the law and trust in the 

Lord (32.24). 35 Note how vs. 7 and 12 of this chapter ascribe healing 

simultaneously to God and his word. 
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18.6 

In the author's sixth antithesis, respecting the firstborn of Egypt and Israel 

(18.5-25), he reflects on the night of the passover, a night foretold to the fathers. 

By the 'fathers' is meant the patriarchs. As Gregg36 indicates, the word is applied 

specifically to the patriarchs in 9.1; 12.21 and 18.22. The author thus recalls 

Gen. 15.14; 26.3, which record God's oath to deliver Israel and judge her enemies. 

He then infers that the fathers were able to rejoice 'because God's oath was as sure 

a ground of satisfaction as the accomplished fact'. 37 It was in this oath that the 

patriarchs trusted (ETr1'oTEuoav). 38 Cf. v. 22, where Aaron is said to to have 

averted wrath from murmuring Israel by an appeal to the oaths and covenants made 

with the fathers. Thus, in both vs. 6 and 22, the writer draws on Heilsgeschichte 39 

and the lessons learned from it to commend to his readers faith in God and trust in 

his word. For him, this was a faith which was still very much relevant, especially 

since his reading audience was in the land where the oath was first fulfilled. 

Obedience 

There is only one instance in the book in which the dKOÜEZV group is 

possibly used for 'obey'. But three passages employ the more or less synonymous 

7Tpo6EXELV (TrpoooXQ'), two of which will be examined here and one left for our 

consideration of disobedience. 

6.1,18 

Ch. 6 is an admonition to world rulers40 to embrace (Jewish) wisdom. 
41 

V. 1 commands them to 'listen' (dKoüoaTE) , 
'understand' and 'learn'. 42 These 

three 'imply the same as "read, mark, learn, and inwardly digest"'. 43 And since 

understanding and learning are for the purpose of observing 'holy things in 

holiness' (v. 10), it is not unlikely that äKOtaV is at least tinged with the OT 

conception of hearing as obedience, especially as this exhortation is a warning that 

in history thrones have been overturned because of lawlessness (avoµia) (5.23). 
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The chapter develops its polemic in recognizably Jewish terms. The rulers 

are informed that their dominion was granted to them by the Lord, to whom they are 

accountable (vs. 3,5-8). 44 They are God's servants, yet they have not kept the law 

nor walked according to his purpose (v. 4). Hence, 'Solomon's' words are directed 

to the monarchs that they may learn wisdom and not transgress (v. 9), because it is 

those who 'observe holy things in holiness' who 'will be made holy'. 45 So, the 

'desire' of the rulers is to be set on these words so that they may be instructed by 

them (v. 11). V. 12, although marking a logical turn in thought, equates the Pseudo- 

Solomon's words with wisdom. For him, two things are true at the same time: 

wisdom is easily found by those who seek her, and yet she goes about seeking 

those worthy of her (vs. 12-16). Accordingly: 

The beginning of wisdom is the 
most sincere desire for instruc- 
tion, 

and concern for instruction is love 
of her, 

and love of her is the keeping of her 
laws, 
and giving heed to her is as- 
surance of immortality, 

and immortality brings one near to 
God; 

so the desire for wisdom leads to a 
kingdom. (vs. 17-20) 

Our immediate concern is with the words of v. 18: äyäirr1 BE TYjpTolc 

vöµc)v aüTfjs, ipooOX'rt BE vöµwv (3E(3aiwolc ä4Oapoiac. Reproducing the 

principle of Ex. 20.6; Dt. 5.10; 7.9 that those who love Yahweh will keep his 

commandments, the writer defines the desire for wisdom's instruction (v. 17) as the 

keeping of her laws. 46 In the second clause, TrpoooxiI takes the place of 

, vYjp-neis, since, as Osty comments, 'L'amour implique l'obeissance: une des idees 

fondamentales de la Bible'. 47 Only obedience to Wisdom's laws (= 'the law', 

v. 4)48 is the guarantee of immortality. 49 

8.12 

8.2-16 depict 'Solomon's' quest for wisdom. After a recitation of her 

various virtues (vs. 2-8), the author reflects on the benefits he has obtained by his 
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determination to live with her and listen to her counsel (vs. 9-16). Among these 

benefits is his glory and honour and his keenness in judgment (vs. 10-11). 

Consequently: 

When I am silent they will wait 
for me, 

and when I speak they will give 
heed; 

and when I speak at greater length 
they will put their hands on their 

mouths. 

The passage recalls Job 29.21-22 (E tob dKOvoaVTES npooEOXov, 
E(JIWTf aav SE ETTi E OUAý: ETrL SE TW E d, b71 Ti µßj Pýµ, P'µaTa ou 1TPOG /6EVTO, 

1TEpiXapEic BE EyivovTO, dTn. Tav aiTOis EXdXovv), without being unmindful of 

the fact that Solomon 'was wiser than all men' (1 Ki. 4.30-31). Pseudo-Solomon's 

rule, we are led to believe by v. 7, was one which embodied the qualities of 

righteousness, self-control, prudence, justice and courage. The four later ones, 

apparently reproducing the Stoic division of virtue, 
50 form the sum and substance 

of SIKaaooüv11. Hence, to pay heed (Trpoß¬XEav) to the king's speech means more 

than merely hearing what he has to say. This is a listening so as to act upon his 

words, or, conversely, to wait until his pronouncements are made. Even if 

'righteousness' in this context is philosophically nuanced, ultimately it cannot be 

wrenched from a Jewish framework. 51 Thus, to heed the king's (wisdom's) 

counsel is to obey the stipulations of Yahweh's covenant. 

Righteousness 

The king's righteousness brings us to consider briefly that the obedient in 

this book are also the 6IKatoa. The adjective 'righteous' appears 26 times in the 

book and the noun 'righteousness' 9 times. 
52 Ziesler has rightly identified the 

6IKazoz as the true worshippers in opposition to idolators. All of the usages of the 

term are 'roughly equivalent to the poor, perhaps oppressed, godly, faithful, 

covenant-keeping people, as in the OT. 53 Again, 'The "righteous" are the sharers 

in the covenant, the right worshippers, those who live rightly, who are in 
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(covenantal) relation to God and therein obey his law'. The BiKaaoa find their 

antithesis in the &GE(3Eic. 54 Thus, although the author's language at many points is 

adapted to the vocabulary of his philosophically sophisticated readers, 'righteous', 

nevertheless, is a term whose definition is formed by the covenant concept of the 

Hebrew Scriptures. 55 

Two complementary facts characterize the righteous. First of all, they do 

not sin so as to forsake the covenant. 15.2 gives voice to this most succinctly. Our 

author praises God because of his kindness, faithfulness, patience and rule over all 

things in mercy (15.1). In practical terms, this means: 

For even if we sin we are thine, 
knowing thy power; 

but we will not sin, because we 
know that we are accounted 
thine. 

V. 2 resembles two passages in Ben Sira, 15.15 and especially 24.22. 

According to the latter, those who work with wisdom's help will not sin. As we 

observed in our comments on the latter verse, the Jerusalem sage has in view not 

sinless perfection but fidelity to the law. This corresponds to the declaration of the 

former verse that one can keep the commandments and choaseto act faithfully. 

With both this analogy and the immediate context in view, the 'sin' in 

question is that of idolatry or apostasy. 14.29-31 is especially relevant. The writer 

condemns those who 'trust in lifeless idols', devote themselves to idols 

(1rpocF¬Xov'TES E16WXoLS), i. e, 'obey' them, and, consequently, have contempt for 

holiness. Accordingly, there is a 'just penalty for those who sin'. Thus, 

äµapTdva. zv assumes in this setting specific connotations. 
56 It is true, as Reider, 

comments that those who are accounted God's own will strive for a perfect life; 57 

but it is not really the point here. 58 It is because believers are accounted 

(XEAoyißµEOa) God's that their perseverance is assured. 
59 In terms of v. 3, the 

faithful, whose knowledge God is a complete righteousness, are 'kept by the power 

of God' (1 Pet. 1.5); his might is 'the root of immortality', as opposed to idols, 

which have no power to confer eternal life. 60 
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Secondly, hand in hand with perseverance in the covenant goes the testing 

of the righteous. In this book, the peculiar instruments of the testing are the 

doEtELS. 
61 It will be argued below that the 'ungodly' are, for the most part, 

apostate Jews. 62 For this reason, the trials to which the 8IKatoz are subjected are 

especially difficult, because the testers know exactly where to inflict their blows. 

Among other things, it is certainly this which contributes to the poignancy of the 

author's depiction of the suffering of the righteous. 

The principal passages are 2.16-20 (as flanked on both sides by the evil 

designs of the wicked); 3.4-9; 11.9- 10; 12.2,19-22. Because the idea has been 

encountered before and because the suffering righteous texts in Wis. have come in 

for specific treatment, 
63 

our remarks can be brief. 

The righteous are being tested as God's sons. The maliciousness of the 

äoEj3Eas is particularly noticeable just here. They are bitterly resentful of the godly 

because of their privilege of having God as their father (2.16). 64 Therefore, they 

devise torture and insult to see if God will really deliver his son in his trials (2.18- 

20). From the vantagepoint of the godless, the pious have come to the same end as 

other men (3.4f. ). Yet from the perspective of faith, hardship and even death itself 

are part of the father's programme of discipline (3.5; 12.9-10; 12.2,19,21-22). 65 

It is just within the divine purpose of testing that faith's obedience plays 

such a conspicuous role. For the impious, reality consists solely in what is visible 

and tangible at the present time: this is their truth. However, 'Those who trust in 

him will understand [the actual] truth, and the faithful will abide with him in love' 

(3.9). They, in other words, endure 'as seeing him who is invisible' (Heb. 11.27). 

They persevere because they are mindful that the father's correction is intended to 

liberate them from sin and enable them to place their trust in him (12.2). If they are 

treated with great strictness, it is because to their fathers the Lord gave 'oaths and 

covenants full of good promises' (12.21; cf. 18.22). 66 By their faith(fulness), the 

author's generation stands to inherit the 'good promises' of the covenants as 

secured by the divine oaths (cf. Gen. 15.7f; Heb. 6.12f; 11.33). 
67 
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Unbelief and Disobedience 

Unbelief 

1.2 

The author's initial exhortation, one to be repeated several times in the book, 

is that world rulers should come to appreciate that commodity most highly prized by 

Judaism - righteousness. 
68 But the primary object of one's search for virtue should 

be the Lord himself, who must, however, be sought in a certain way: Ev alTX TT)TL 

Kap6iac (1.1): 

Because he is found by those who 
do not put him to the test, 

and manifests himself to those who 
do not distrust him. 

Distrust (ä7ri(JTEÜEav) of God is defined in this setting by its antitheses: love 

of righteousness, regard for the Lord in goodness, seeking God in sincerity of heart 

and refusal to put him to the test. The latter two are particularly noteworthy. 

From Sir. 1.28, we remember that there is such a thing as a Kap6ia sißarj, 69 

and from 2.13 that there is a Kap6ia TrapElp. v n, which has no trust. In contrast, 

the martyrs of 1 Mac. 2.37 chose to die Ev äuTXdTTITL, i. e., in singleminded 

commitment to the Lord and his law. 7° It is the last mentioned term which was 

chosen by the author to qualify the way in which the God of Israel is to be sought. 

The book as a whole dictates that such singleness is to be understood along two 

convergent lines: (1) the acknowledgment of Israel's God as the only God and 

creator; (2) devotion to him as prescribed by his law. 71 

The 'sincere of heart' are also those who do not put Yahweh to the test. 
fIElpdýELV (=110J) is a term familiar from the wilderness experience of Israel. See 

Dt. 6.6; Ps. 78.18; 95.8-9; 95.9; cf. Isa. 7.12; Mal. 3.15. She was, in other words, 

guilty of testing God when he should have been testing her. To 'test God', as Osty 

defines the phrase, 'c'est pretendre le trouver sans consentir aux conditions que lui- 

memes a fixees, c'est-ä-dire en menant une vie contraire ä sa volonte; pareille 



104 

attitude est un defi ä la justice de Dieu'. 72 Most pointedly, the testers of God were 

dissatisfied with the conditions imposed by him and sought to live by their own 

conditions. These were the apostates, 
73 

whose quintessential crime was their 

refusal to take God at his word and to trust his ability to lead them into the land of 

promise. These were such as committed adultery in their idolatrous worship of 

Baal of Peor (Num. 25. if. ). This allusion to the wilderness is, naturally, altogether 

appropriate to the writer's purpose. For him, the apostasy of his compatriots is 

unbelief, and their unbelief is apostasy. 

That the author has chosen to admonish 'the rulers of the earth' about not 

testing the Lord can be explained, from one point of view, by the fact that they are 

accountable to the God who appointed them (6.1f. ). As 'Solomon', they are 

obliged to conduct themselves according to wisdom's counsel. However, as we 

said, the testing motif evokes associations of Israel in the wilderness. Goodrick, 

accordingly, takes the rulers to be Jewish apostates who have risen to power. 'For 

them to forsake the God of their fathers was to tempt him indeed'. 74 We shall see 

below that the 'ungodly' of this book are predominantly apostates. Hence, if 

Goodrick is right, these rulers would be particularly guilty of testing God if they 

sought to make it impossible, or even difficult, for Jews to live according to the 

covenant, the law of Moses. This would make further sense in the Alexandrian 

climate, which was especially hostile to Judaism in the days of Roman rule. 
75 

10.7 

The 'book of history' (chs. 10-19), devoted to 'wisdom's saving power in 

history' (Winston), 76 begins with what Clarke calls 'a Who's who in the history 

of Israel'. 77 Ch. 1O's review of Heilsgeschichte 
78 

shares much in common with 

Ps. 105; Sir. 44-50; 1 MMac. 2.51f. (cf. Acts 7.2f; Heb. 11). 79 As part of the first sub- 

section - from Adam to Moses (vs. 1-14) - the writer extols wisdom's rescue of Lot 

from the cities of the plain (v. 6), the evidence of whose wickedness still remains: 

a continually smoking wasteland, 
plants bearing fruit that does not 

ripen, 
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and a pillar of salt standing as a 
monument to an unbelieving 
soul. 

In Gen. 19.26, Lot's wife is said to have been turned into a pillar of salt. 
80 

In the original story, we are led to believe that her punishment was so severe 
because she longed to return to a place of godlessness. Her heart, in other words, 

was set on 'unrighteousness' and not 'righteousness'. Thus, the writer sees in her 

a symbol of an äTrzaToüßa 4-vX . The point is not that she stared in unbelief at the 

destruction of Sodom because she (necessarily) doubted God's ability to destroy or 

save (Goodrick, Reider). Rather, she did not believe that what wisdom had saved 

her to was better than what she had been forced to leave behind. 81 She, in other 

words, is a prime example of one who distrusted God by not seeking him Ev 

äTrXIT11T1 Kap6iac (1.1-2). She was one who loved 'the world' and not 

'righteousness'. She was, in other words, an apostate from the religion of 

Yahweh. 

12.17 

12.3-18, as Winston explains, has to do with God's mercy toward the 

Canaanites, the writer's intention being to justify the Israelite conquest of 

Canaan. 82 His logic is twofold. (1) The Canaanites were 'an accursed race' (v. 11) 

and deserved extermination. (2) In his sovereignty, God is free to do what he 

pleases with the nations he has created (v. 12); whatever he does is righteous (v. 15). 

However, the same sovereignty also causes God to spare all (v. 16). He is 

'sovereign in strength', judges 'with mildness' and governs 'with great 

forebearance', notwithstanding that he has power to act whenever he chooses 

(v. 18). Within this exhibition of the writer's logic, v. 17 assigns the reason why the 

Lord ever chooses to judge: 

For thou dost show thy strength 
when men doubt the complete- 
ness of thy power, 

and dost rebuke any insolence 
among those who know it. 

The unbeliever (ä1T1GTOÜtEVOs) in God's strength is an allusion to Pharoah 
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who said, 'Who is the Lord, that I should heed (EiaaKo ooµaz) his voice and let 

Israel go? I do not know the Lord 
... '. 'Strength' (i(jXüc) is the word used by 

Yahweh, with reference to Pharoah, in Ex. 9.16: 'For this purpose have I let you 

live, to show you my power, so that my name may be declared throughout all the 

earth'. Pharoah's ignorance of Yahweh, and particularly of his power, was a form 

of unbelief. Consequently, he would not 'obey' the Lord's voice. His, so to 

speak, was the disobedience of unbelief. The writer thus connects the Canaanites - 

at the opposite end of the exodus experience - with Pharoah, who did not believe 

that God could deliver his people. This is why they were destroyed. 

On the other side, there are individuals who 'know it' (TOic E160oi), i. e., 

God's power, and yet refuse to act on their knowledge. The writer does not say 

just whom he has in view. One might be tempted to see here exclusively 

apostate Israelites. But the last two verses of the chapter specify that it is the 

idolatrous Egyptians who 'saw and recognized as the true God him whom they had 

before refused to know'. 'Therefore', says the author, 'the utmost condemnation 

came upon them. 
83 Not only Jewish apostates but also his Egyptian 

contemporaries were worse than Pharoah, for, in the words of Paul, 'although they 

knew God they did not honor him as God or give thanks to him, but they became 

futile in their thinking and their senseless minds were darkened. Claiming to be 

wise, they became fools, and exchanged the glory of the immortal God for images 

resembling mortal man or birds or animals or reptiles' (Rom. 1.21-22). 84 This 

means that knowing and yet refusing to act appropriately is tantamount to unbelief - 

even worse, because added knowledge brings added responsibility. 

13.7; 14.29-30 

Vs. 1-9 of ch. 13 expose the foolishness of men who are fascinated with the 

beauty and wonder of creation and yet fail to discover the God of creation: 
85 

they 

are without excuse. Their guilt partially resides in the fact that they are too 

impressed by what they see and not enough by what they do not see. Accordingly, 

they place their trust in what is visible (TrELOovTaa Tý ö4 Ea) and temporal rather 
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than in what is invisible and immortal. In the last analysis, their reliance is on the 

idols made by men's hands and not on 'the immortal God' (Rom. 1.23). 14.29 

(&q)VXozc TrEirolOöTEc ELSWXolc) and 30 (? Tpo6EXoVTEc EISAolc) simply makes 

explicit what is implicit in 13.1f. For the author, trust in what is seen is by 

definition a refusal to trust 'the Lord of these things' (13.9). 

14.5 

As an argument from 'f'ordre reel des choses', 
86 14.1-6 presents us with 

another piece of irony. The seafaring idolator calls on his god for protection, a 

piece of wood which is even more fragile than the ship itself (v. 1). All the while 

he sails safely to his destination, he is unmindful that it is actually the Lord's 

providence that steers the vessel (v. 3). Without even knowing it, men are able to 

entrust their lives to the smallest piece of wood (EXaXioTt üAcý ITLGTEÜOUaly 

avOpwiroi vxäc) because of the Father's goodness. All the more reason, for the 

writer, that idolators are without excuse. 

14.25 

In his catalogue of vices resultant from idolatry, the author includes 

diraoTta. In context, he must mean unfaithfulness in every area of human 

relationships 
87 

- but especially marriage, according to the next verse. The making 

of idols was the beginning of fornication (14.12) in more than one sense. 

18.13 

It was noted before that vs. 5-25 of ch. 18 are the sixth antithesis between 

Israel and Egypt: whereas the Egyptian firstborn were slain, Israel was protected 

and glorified. The incredulity of the Egyptians respecting the miracles of Moses 

was due to the ability of their own magicians to reproduce the same wonders 

(ITaVTa yap aTr1GTOÜVTEs Sta Täs 4apµaKEiac). These magicians, of course, 

were in the service of Egyptian idols. So, the ancestors of our writer's 

contemporaries were unable to distinguish the power of Yahweh from its imitation 

by sorcerers. It was only the death of their firstborn that brought them to the 

realization that Israel was God's son (13b). 
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Disobedience 

Apart from unbelief, the book's doctrine of disobedience is concentrated 

into its conception of the 'ungodly' (ä(YEßEis) and of idolatry. Because the latter has 

received extensive treament in Gilbert's critique des dieux, 88 
our focus will be on 

the former. 

The principle passages denouncing the aaEß¬ic are 1.16; ch. 2; 3.10-13a;, 16- 

19; 4.3-6,16-20; 5.2-14. According to J. P. Weisengoffs summary of ch. 2,89 the 

ungodly embrace a 'mechanistic-hedonistic view of life'. 90 For them, God and 

spiritual values have no part. They do not theoretically deny the existence of God, 

but their manner of life is a practical denial of him. They have renounced any 

purpose for existence, rejected the idea of the soul's immortality and scoff at any 

code of ethics, because life itself is purely material. They are responsible only to 

themselves and feel free to follow their own inclinations to the disregard of others. 

'As long as life lasts, they make it what they will, for there is no Lawgiver to whom 

they must give an accounting for their actions'. 
91 

Weisengoff surveys the various views taken of the identity of the impious, 

i. e., the Epicurians, the Sadducees, the teaching (or a misunderstanding) of 

Koheleth, but concludes that the author had in mind principally apostate Jews, 

though he allows for the possibility of pagans as well. 

Weisengoff bases his conclusion on deductions from the discourses placed 

by the author in the mouths of the daEßEic. That is, they make allusions which 

could come only from people acquainted with the OT. The impious, in other 

words, indirectly reject specifically biblical teaching. Whereas the Bible 

(Gen. 2.7; Job. 27.3) said the breath of God made one a living being, according to 

the scoffers, the breath of the nostrils is smoke (Wis. 2.2). For these wicked, the 

only fate after death is oblivion (Wis. 2.4), while in the Bible oblivion is the fate of 

the wicked (Ps. 9.6; 34.16; Prov. 10.7) and prosperity the reward of the righteous 

(Prov. 10.7; Ps. 112.6; cf. Wis. 4.1; 8.13; 10.14). The impious propose to oppress 
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widows, the old and the poor (Wis. 2.10), who, according to the OT, were to be 

treated with special favour (Dt. 16.14; 24.17-19; 28.50; Ps. 72.2-3, etc. ). 

Weisengoff notes that the combination In' IEpis fiv KaI ö KX? poc in v. 9 seems 

to be taken from Isa. 57.6, just as &r 8ÜaXpiI(JTOS 'n üv EOTLV is identical with 

the Greek of Isa. 3.10.93 In addition, vovoS and Trai6Eia (2.12) refer, although 

perhaps not exclusively, to the law of Moses and the traditions in which young 

Jews were initiated. 94 Finally, the writer himself describes the ä6E(3Eic as Toi, 

Kupiou äTro GTdvTEc (3.10), 'those who revolted from Yahweh' or 'apostates from 

the Lord'. It is before them that the writer places the example of the righteous, who 

'would constantly remind the apostate Jew of what he himself once was and of the 

ideal that was once set before him, and in this way it would be a reproach to him' 

(see 2.14-16). 95 

The "impious" are thus to be regarded as Jewish contemporaries of 
the author of Wisdom, who, under the stress of the constant threat 
of pogroms, or because of the mockery of pagans, or because of 
their pagan environment and their love of sense pleasure, 
surrendered their faith in Yahweh and in the Torah, banded with 
pagan sensualists to enjoy the present life to the full, and were, 

therefore, a source of sorrow and scandal to the faithful. 96 

The case for Jewish daE(3Eis is enhanced by the considerable influence of 

Ps. 37 (LXX Ps. 36) on the Book of Wisdom, as demonstrated by Hübner, 97 
and 

P. W. Skehan. 98 Point for point, the wicked of Wis. bear an uncommon 

resemblance to the (Jewish) wicked of the Psalm. 99 

Israel the People of God 

For the writer, the chief privilege of Israel is her status as the uioi and 

7TOSEs of God. 100 The basic distinction drawn between the Israelites and the 

Egyptians is that whereas the latter, the oppressors of Yahweh's people, were 

destroyed in the exodus, the former were proven beyond doubt to be God's sons. 

'The redemption of Israel through the smashing blow delivered upon the Egyptian 

firstborn by Yahweh marked the beginning of Israel's national life as God's 
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elect'. 
101 According to 18.7-8: 

The deliverance of the righteous 
and the destruction of their enemies 

were expected by thy people. 
For by the same means by which 
thou didst punish our enemies 

thou didst call us to thyself and 
glorify us. 

Because Israel is the glorified son of God, the author can end his instruction 

with these words: 

For in everything, 0 Lord, thou 
hast exalted and glorified thy people; 

and thou has not neglected to 
help them at all times and in all 
places. (19.22) 

With this verse, comments Reider, the book comes to an abrupt conclusion. 

'It summarizes the belief of the writer that history is conducted on behalf of the 

people of Israel, that Israel is always true to its destiny, and that God is always on 

the side of Israel. 102 In fact, 3.8 makes this one of the prime motivations to 

endurance: 'They will govern nations and rule over peoples, and the Lord will reign 

over them forever'. 103 The supremacy of Israel is a fairly common theme in our 

literature. Cf. Wis. 18.8; Sir. 50.22; Tob. 14.7; Jdt. 10.8; 13.4; 16.8,11; Ad. Est. 11.11. 

To this people has been given TO I4OapTOV vöµov 4ws (18.4)1 04 
and the 

äiravyaßµa (ýwTc s a'161ov (7.26), not, however, to be kept to themselves, but to 

give to the world (Tw aiwvi, 18.4). This line recognizes the world-wide mission 

of the Jewish people, as do Isa. 42.6; Mic. 4; Ps. 22.28; Tob. 13.11; Philo, Abr. § 

19.105 But as in the prophets, the light of the knowledge of Yahweh proceeds 

from Israel to the nations. Even in the sharing of their gift, God has 'exalted his 

people'; they will 'govern nations and rule over peoples'. 
106 

Our author has clearly placed a premium on the moral and 'evangelistic' 

qualities of the law and has passed by the usual 'badges' of covenant identity - 

circumcision, the sabbath and the food laws - in silence. Some have inferred from 

the silence that such matters were unimportant to Pseudo-Solomon, as they were to 

the more 'liberal' Hellenistic Judaism generally. 
'07 This, however, is a non 
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sequitur, because the silence can be accounted for in another way. As was so with 
Ben Sira in Jerusalem, circumcision, etc., in Egypt most probably was not under 

attack. It was, rather, Jewish allegiance to Yahweh as the only God and the moral 

demands of his covenant which were the bone of contention between Judaism and 

paganism. Thinking, as he must have done, in terms of priorities, our author gave 

his attention to matters of primary importance, both to himself and his readers. 
108 

It has not, however, been established that, if pressed, he would have given his 

consent to covenant membership apart from the totality of the law's demands. 

Indeed, if he was consistent with his covenant theology, no part of the Torah would 

have been negotiable. 

Summary 

In our author's day, the apostasy in Palestine had spread into Egypt. 

Feeling profoundly the pressure - both intellectual and sensual - of the pagan 

environment, once loyal Jews threw off the restraints of their national heritage and 

joined the ranks of Hellenistic civilization, in turn becoming the persecutors of their 

former brethren. In order to prevent further falling away, 'Solomon' writes to 

provide encouragement for the suffering righteous. He does so principally by the 

construction of a 'wisdom apologetic', demonstrating the superiority of Jewish 

wisdom over its rivals. 
109 

In the Alexandrian climate, the predominant foe of Judaism was the worship 

of idols. 110 The writer, then, goes to great lengths to expose the irrationality and 

immorality of the practice. The overview of Jewish Heilsgeschichte in chs. 10-19 

juxtaposes as sharply as possible Israel's true identity as God's son and the 

idolatrous Egyptians. ill Moreover, the pious are reminded that through them God 

has purposed to send forth the imperishable light of his law to the nations. Hence, 

the necessity of keeping both themselves and the traditions pure from defilement. 

In pursuing his purpose, the author calls to mind both past and 

contemporary examples of fidelity and infidelity. Whereas the faithless and impious 
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fall away because they believe only in what they can see and touch, the faithful and 

righteous people persevere in their Jewish heritage in spite of pressure, persecution 

and death. Their ultimate hope is in the unseen power of God, who bestows 

immortality and exalts his lowly and oppressed people. It is they, in the final 

analysis, who will reign over the nations. 

II 
am following Nickelsburg's division of the writing into the books of 

'eschatology' (1.1-6.11), 'wisdom' (6.12-9.18) and 'history' (chs. 10-19) 
(Literature, p. 175). See further J. M. Reese, Hellenistic Influence on the Book of 
Wisdom and its Consequences (Rome: Biblical Institute Press, 1970), pp. 90f. I 
am assuming as well a basic unity for the book. See especially Reese, Influence, 
pp. 122f; cf. B. Byrne, 'Sons of God- 'Seed of Abraham' (Rome: Biblical 
Institute Press, 1979), pp. 38-39(n. 112). Wisdom has been subjected to a number 
of structural studies. See principally J. M. Reese, 'Plan and Structure in the Book of 
Wisdom' CBQ 27 (1965), pp. 391-99; A. G. Wright, 'The Structure of Wisdom 11- 
19', CBQ 27 (1965), pp. 28-34; idem, 'Numerical Patterns in the Book of 
Wisdom', CBQ 29 (1967), pp. 524-38; idem, 'The Structure of the Book of 
Wisdom', Biblica 48 (1967), pp. 165-84; M. Gilbert, 'La structure de la priere de 
Salomon (Sg 9)', Biblica 51 (1970), pp. 301-31. A distillation of the main points 
of theology is provided by P. Dalbert, Die Theologie der hellenistisch jüdischen 
Missionsliteratur unter Ausschluß von Philo und Josephus (Hamburg: Herbert 
Reich, 1954), pp. 73f. 

2Nickelsburg, Literature, p. 175. As he notes further on (p. 178), the writer's 
purpose was entirely practical : 'He appeals to his readers to live righteously and 
pursue wisdom so that they may receive the crown of everlasting life'. This is the 
constant factor throughout the book, although certain scholars have denied to it a 
uniform philosophical or theological system (e. g., D. Georgi, Weisheit Salomos 
(JSHRZ, HI. 4,1980), p. 393). Cf. Schnabel, Law, p. 130. 

3ibid. See in detail Reese, Influence, pp. 1 17f. 

4 Cf. Schnabel, Law, p. 129; Georgi, Weisheit, pp. 394f. 

5ibid. See further the whole of Reese's Influence ; C. Larcher, Etudes sur le livre 
de la Sagesse (Paris: Gabalda, 1969), pp. 179f; E. des Places, 'Le livre de la 
Sagesse et les influences grecques', Biblica 50 (1969), pp. 536-42; J. J. Collins, 
'Cosmos and Salvation: Jewish Wisdom and Apocalyptic in the Hellenistic Age', 
HR 17 (1977), pp. 128f; J. Reider, The Book of Wisdom (New York: Harper, 
1957), pp. 29f; E. Osty, Le livre de la Sagesse (Paris: Cerf, 1957), pp. 22f. On 
Pseudo-Solomon's relation to Philo, see Winston, Wisdom, pp. 59f; Larcher, 
Etudes, pp. 151 If. 

Because of his willingness to adopt Greek philosophical language as his own, Di 
Lella calls this author 'a genuine progressive', i. e., one who was 'characterized by 

a tendency to reexamine, rephrase, or adapt the truths and answers of the past in 
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language that the new age would understand' ('Theology', pp. 139,147). Di Lella 
makes it clear, however, that this 'progressive' outlook has to do with the writer's 
choice of language and not with a desire to amalgamate Judaism and Hellenism. 
Indeed, his goal is 'to prevent the Hellenization of Judaism' (p. 147); his message 
remains thoroughly Jewish (p. 148). Thus, Pseudo-Solomon and Ben Sira shared a 
common purpose, which is especially so if Reese, Influence, p. 18, and W. M. W. 
Roth, 'For Life, He Appeals to Death (Wis. 13.18): A Study of Old Testament Idol 
Parodies', CBQ 37 (1975), p. 45, are right that the writer's main target was 
students, and if Rylaarsdam (Revelation, pp. 39-40) is right that the work of Ben 
Sira's grandson had its desired effect on our author. 

6Cf. Hegermann, 'Judentum', pp. 341f. 

7See Schnabel, Law, p. 129(n. 195). 

8For 
a summary of opinion on the dating (from c. 220 B. C. to c. A. D. 50), see D. 

Winston, The Wisdom of Solomon (Garden City: Doubleday, 1979), pp-20f. 
Winston favours a date in the reign of Caligula, when Alexandrian Jews suffered at 
the hands of the Romans. Cf. Nickelsburg, Literature, p. 184, and Collins, Athens, 
p. 182. Others, however, have argued for the last decades of the pre-Christian era, 
e. g., L. Rost, Einleitung in die alttestamentlichen Apokryphen und Pseudepigraphen 
einschließlich der großen Qumran Handschriften (Heidelberg: Quelle & Meyer, 
1979), p. 43, or even earlier, e. g., Georgi, Weisheit, pp. 396-97. J. Reider, The 
Book of Wisdom (New York: Harper, 1957), p. 14, reasonably sets the teminus a 
quo and terminus ad quem between Ben Sira (to which Wisdom seems to allude. 
See ibid, n. 61, for refs. ) and the NT era. In any event, many of the traditions in 
Wisdom were known to Paul, if indeed he had not read the actual book. On this 
probability, see C. Romaniuk, 'Le livre de la Sagesse dans le Nouveau Testament', 
NTS 14 (1967-68), pp. 505f; A. T. S. Goodrick, The Book of Wisdom (London: 
Rivingtons, 1913), pp. 398f; W. O. E. Oesterley, The Wisdom of Solomon 
(London: SPCK, 1917), pp. xixf; W. Sanday and A. C. Headlam, A Critical and 
Exegetical Commentary on The Epistle to the Romans (Edinburgh: T&T Clark, 
1895), pp. 51-52; F. Zimmermann, 'The Book of Wisdom: Its Language and 
Character', JQR n. s. 57 (1966-67), p. 134. Nickelsburg more cautiously maintains 
that the parallels between Wisdom and Paul establish only a common milieu in 
Hellenistic Judaism (Literature, p. 185). But the verbal parallels are so close that 
whatever prototypical traditions were present were so like Wisdom itself that the 
difference is negligible. 

9M. Kuchler, Frühjüdische Weisheitstraditionen (Göttingen: Vandenhoeck & 
Reprecht, 1979), p. 21. 

10According 
to Winston, 'The author is primarily addressing his fellow Jews in an 

effort to encourage them to take pride in their traditional faith. He seeks to convince 
them that their way of life, rooted in the worship of the One true God, is of an 
incomparably higher order than that of their pagan neighbors, whose idolatrous 
polytheism has sunk them into the mire of immorality' (Wisdom, p. 63. Italics his). 
Reider similarly says: 'There can be no doubt that the purpose of the Book of 
Wisdom is primarily to strengthen the faith of the pious Jews, to convert the 
apostate or renegade Jews to such a faith, and to convince the heathen of the folly of 
their idolatry' (Wisdom, pp. 10-11). Cf. Siebeneck, 'Midrash', p. 176; E. G. 
Clarke, The Wisdom of Solomon (Cambridge: Cambridge University Press, 
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1973), pp. 4f., who likewise envisages two groups of Jews addressed by the 
author, with the possibility of a third group, 'well educated-Greeks who could 
understand the Jewish arguments when they were couched in Greek terms' (p. 5). 
See also Reese, Influence, pp. 121,151-52. 

11On faith, see G. Ziener, 'Weisheitsbuch und Johannesevangelium', II, Biblica 
39 (1958), pp. 49-57, and C. Keller, 'Glaube in der "Weisheit Salomos"', in H. J. 
Stoebe, ed., Wort-Gebot-Glaube. Beiträge zur Theologie des Alten Testaments. 
Walther Eichrodt zum 80. Geburtstag (Zürich: Zwingli, 1970), pp. 11-20 (with a 
complete listing of terminology and passages). On ethics, H. Hübner, 'Zur Ethik 
der Sapientia Salomonis', in W. Schrage, ed., Studien zum Text und zur Ethik des 
Neuen Testaments. Festschrift zum 80. Geburtstag von Heinrich Greeven (Berlin: 
de Gruyter, 1986), pp. 165-87 (Hübner underscores the difficulty of constructing a 
system of ethics out of the book, pp. 166-67), and the older work of Hughes, Ethics, 
pp. 90f., 176f., 229f., 280f. 

12Our 
treatment of faith will be confined to passages employing the actual 

language. Ziener, however, has shown that the doctrine of faith in this book 
embraces the idea of the knowledge of God. 'Der Gerechte besitzt 

... ein aus der 
Offenbarung gewonnenes Wissen vom Wollen und Handeln Gottes, ein 
Glaubenswissen, daß für ihn zur Norm des Handels wird' ('Weisheitsbuch', p. 52). 
The problem with the godless is that they know neither God nor the mysteries of 
God (ibid ): 'Sie g1aubten nicht an den Weg des Herrn und die mit ihm 
verknüpften Verheissungen' [i. e., in 5.4] (p. 53. Emphasis his). Because of the 
interplay of faith and knowledge, VOE V (4.14,17) takes as its object the act of God 
(ibid ). On the knowledge of God, see further Ziener's Die theologische 
Begriffssprache im Buche der Weisheit (Bonn: Peter Hanstein, 1956), pp. 22f; M. 
Gilbert, 'La connaissance de Dieu selon le livre de la Sagesse', in J. Coppens, ed., 
La notion biblique de Dieu (Louvain: Gembloux, 1976), pp. 191-210. 

13Keller, 'Glaube`, pp. 11-12 provides a resume of Ziener's data. 

14, Weisheitsbuch', pp. 50-51. Keller ('Glaube', p. 11) quotes Eichrodt to similar 
effect: 'Schon die Weisheit Salomos kann [den Glauben] als Voraussetzung der 
Wahrheitserkenntnis bezeichnen' (Theologie des Alten Testaments, 1957, Bd. 2/3, 

pp. 216f. ). 

15Wisdom, 
p. 28. Cf. P. W. Skehan, 'Isaias and the Teaching of the Book of 

Wisdom', CBQ 2 (1940), pp. 294-95. 

16W. J. Deane, 1O4IA 7. AAS2MS2N. The Book of Wisdom (Oxford: Clarendon, 
1881), p. 125. 

17'Glaube', 
p. 17. 

18 Wisdom, p. 74. 

19Wisdom, p. 128. 
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201 En. 5.8 says that 'wisdom shall be given to the elect'. Cf. Prov. 28.5 (LXX): 
01 ý1jTOÜVTE$ TO' V Kt1QZOV O1JV1S60UQZV EV TfaVTL. According to 7.17f. of this 
book, wisdom has bestowed on 'Solomon' 'unerring knowledge of what exists, to 
know the structure of the world and the activity of the elements', etc. As Hübner 
remarks, the language is Stoic ('Ethik', p. 175). 

At the very least, it could be said that the writer'wanted to show that the Jew was 
not a barbarian' (Clarke, Wisdom, p. 5). 

22Reider 
cites by way of parallel Ass. Mos. 10.9; 1 En. 41.2; 51.4; 104.6; 2 Bar. 51.10 

(Wisdom, p. 74). 

23'Grace 
signifies the pleasure God takes in the just, and the bestowal of His gifts 

upon them: mercy, His consideration towards their frailty, and His pity for their 
sufferings'. (J. A. F. Gregg, The Wisdom of Solomon (Cambridge: Cambridge 
University Press, 1922), p. 28). S. Holmes ('The Wisdom of Solomon', APOT, 1, 
p. 539) quotes the Greek translation of 1 En. 5.7, Kai Toic EKXEKTOlc EOTa1 4c 
Kai Xapas Kai EIp1jvT, which resembles our verse's xczplc Kai E%Eos Toic 
EKXEKToic a)Toi. 

24Wisdom, 
p. 43. 

25Contra Collins, Athens, p. 14, who imposes a false dichotomy between the 
wisdom literature and covenantal nomism. It is, however, to be acknowledged with 
Collins that Judaism is not to be defined too narrowly in theological terms. Other 
factors, such as social stratification, undoubtedly enter in (pp. 15-16). 

26Wisdom, 
p. 132. According to BT Sanh. 93b, the captivity of Daniel, Hananiah, 

Mishael and Azariah was the fulfilment of Isa. 39.7 (= 2 Ki. 20.18) (cited by 
Winston). 

27 Cf. Osty, Sagesse, p. 41. 

28Wisdom, 
p. 31. 

29Osty, Sagesse, p. 42. 

30Wisdom, 
p. 257. 

31 Wisdom, p. 115. 

32Contrast 16.16. 

33Keller, 'Glaube', p. 18. 



116 

34Cf. Thilo. Leg. All. 3.162-63 (cited by Winston, Wisdom, p. 300). 

35Cf. 
again our remarks on 1 Mac. 2.59,61,64. 

36Wisdom, 
p. 172. 

37 Gregg, ibid. 

38For Rabbinic references, see Winston, Wisdom, p. 315. 

39Keller, 'Glaube', pp. 15(n. 10), 18f. denies to the writer a Heilsgeschichte. But 
this is to miss the obvious intention of chs. l0f. See correctly A. Alt, 'Die Weisheit 
Salonos' TLZ 76 (1951), col. 139. 

40Goodrick 
thinks that the Jewish apostates, now high in power, are being 

addressed. Hence, the connection with the last verse of ch. 5 (Wisdom, p. 167). 
However, the reference cannot be restricted to them, as indicated by 'the ends of the 
earth' (which Goodrick takes as a probable allusion to Rome). 

41'The 
author was showing that true kingly dignity is a life of justice and wisdom, 

for God fashioned men to rule his creation "in piety and justice" (9.3) and destined 
them to share in his. eternal kingship (5.16; 6.21)' (Reese, Influence, pp. 149-50). 

in holfl-n14 

The writer is consistent^, tiat monarchs are to rule according to covenantal standards, 
as Solomon (8.9f; 9.2-3), Adam (10.1-2) and Yahweh (12.15). 

42Cf. Isa. 1.10; 6.9; Ps. 2.10; 49.2; Prov. 5.1; 22.17. 'Cet appel a l'auditoire est un 
des traits constants de la litterature sapientiale' (Osty, Sagesse, p. 51). He cites 
Prov. 1.8; 4.1; 22.17; Sir. 3.1; 16.22. 

43F. W. Farrar, 'The Wisdom of Solomon', SC, I, p. 454. 

44Cf. Dan. 2.21; 3.37-3 8; Aris. 219,224; 4 Mac. 12.11; S ir. 10.4,8; Rom. 13.1. 

% 45oi 
yap 4nJXa avTEc o iwc Ta ooaa OO1w6Y1OOVTat. If Ta ooza are the 

commandments of God (Deane), then öoaovv expresses the sage's promise a 
separated status from the 'lawless' (cf. Goodrick, Wisdom, p. 172). The Vulgate's 
'justificabuntur', however, is not to be mixed up with later theological associations. 
The meaning is the same as 1 Jn. 3.7: 6 iron v 8LKazoßüv1iv 6IKai6c EOTav 
(Farrar, 'Wisdom', p. 456). 

On , r. rjp)oic vöµwv, cf. Sir. 2.15; 32,23. The wisdom/Torah equation is implicitly 
present in 6.18's 'her laws'. 9.9 also associates God's wisdom with 'what is right 
according to thy commandments'. Winston is right that the synthesis is nowhere 
stated explicitly (Wisdom, p. 42). However, Georgi (Weisheit, p. 395) and 
Schnabel (Law, pp. 133-34) have denied its existence. Schnabel's particular logic is 
that since the author avoids talking about the Jewish law, it is impossible to 
determine any relationship between it and wisdom. His main assumption will be 
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touched on below. Suffice it to say here that he has not seen the significance of 6.18 and 9.9 for the discussion. Note as well the parallel between Wis. and Bar., 
standing also in the wisdom tradition. Both wisdom and the law in our book are 
spoken of as 'light' (7.26; 18.4). Baruch, who calls wisdom the book of the 
commandments of God (4.1), commands Israel to walk toward the shining of her 
light (4.2; cf. 3.14). On p. 133(n. 219) Schnabel cites scholars who endorse the identification. I would add Rylaarsdam, Revelation, pp. 41, and esp. 43 (wisdom is 
synonymous with the divine word), and Wilckens, Weisheit, p. 70(n. 1). 

47Sagesse, 
p. 53, referring to Ex. 20.6; Dt. 5.10; Sir. 2.15; Jn. 14.15,21,23. 

48Ziener ('Weisheitsbuch', pp. 54-55) cites both 6.9 and 18 as instances of fides 
quae creditur. In both verses, wisdom is 'identisch mit dem israelitischen 
Glauben'. "'Salomo" fordert die König auf, sich im israelitischen Glauben 
unterweisen zu lassen and dessen Gebote zu beobachten'. 

49The book's doctrine of 64 Oapoia has given rise to many studies. Among which, 
see Larcher, Etudes, pp. 237f., 280f; Reese, Influence, pp. 62f. 

50See Winston, Wisdom, p. 194. 

51 Cf. 9.9, where wisdom is equated with 'what is right according to thy 
commandments'(Ti Eü6Es Ev EvToXa s- oou). 

52More 
than any other writing under study here, Wis. employs 'holy' (ä(jioc) and 

'holiness' (bozccT-qs) to designate the covenant people and covenant values (the 
noun occurring 5 times and the adjective 19 times). F. Hauck, TDNT, VI, p. 490, 

points out that öoioc in the LXX normally translates 7'D7, i. e., one who does 

'T a YT 
, who observes covenant obligations. The word has strong cultic 

associations, so that in the cultus 'the righteous are pledged to obedience to God 
(Ps. 50.5)' (pp. 490-91). As a collective entity, of öoaoa are 'the whole cultic 

community of Israel' (p. 491). Hauck then notes that öozoc is parallel to Q7nil 

and close to P"72. But whereas f't is uprightness in fulfilment of God's 

commandments, 7107 is 'what follows from dutiful acceptance of relationship to 

others (men or God)' (ibid). He goes on to relate that the 1171'ß 77101'T are 'the 
core of the people which remains loyal to Yahweh', whose spiritual ancestors are to 
be found in the circles of the anawim (ibid and n. 22). For this author, Israel is the 
Xa iv Oo ov and the oTrEpµa &IEµ1TTOV, 'the "type °" of the just' (Byrne, 'Sons of 
God ', p. 44(n. 129)). 

53 Righteousness, p. 82. 

54Righteousness, 
p. 95. 

55That the writer does have a covenant theology has been shown in detail by 
Zaubert, alliance, pp. 350f., and especially Ziener, Begriffssprache, pp. 75f. Contra 
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Keller, 'Glaube', p. 19, who acknowledges that according to 12.21 and 18.6,22, 
the fathers were recipients of God's öpKoi., auv®1}Kai and Sta81 KaL but insists that 
we are not to understand such terms 'in der Linie der alttestamentlichen Bundesvorstellung. See, however, Ziener, Begriffssprache, pp. 76f. (esp. pp. 78- 
79). 

56It is interesting that the one NT document which most strongly warns against 
apostasy uses 'sin' in precisely this sense, Heb. 10.26. Cf. 1 Jn. 3.4,6,9. 

57Wisdom, 
p. 178. 

58 Nor is it primarily a matter of avoiding 'les peches enormes' (enumerated in 
14.23f; cf. 1 QH 3.21) (Osty, Sagesse, p. 91). 

59Cf. 1 Jn. 3.9: Trän 0 yEyEVVTj1EV0c EK TOV 'BEOU a iapTiav ou ýoiEi, OTz 
61TEpµa atTOÜ EV aÜTq JEVEl, Kat ob 6l vaTal &µapTdvEiV, OTt EK TOD eEOÜ 

yEyEVVIýTaz. Perhaps it is not accidental that John says at the end, 'Keep 
yourselves from idols' (5.21). 

60See R. E. Murphy, "'To Know your Might is the Root of Immortality" (Wis 
15.3)', CBQ 25 (1963), pp. 88-93. 

61They 
are the products of the Devil's envy, i. e., the corruption of God's immortal 

image (2.23-24). Belonging to the Devil's party, they carry on the work initiated 
by him in the testing of the first human pair. Notice that according to 10.1-2, Adam 
was delivered by wisdom and enabled to rule once again. Accordingly, 11.23 
implies that even the aucp as are not beyond redemption. 

62Kleinknecht, Gerechtfertigte, p. 108, is right that the confrontation is not between 
hostile Jewish parties but the 'libertine godless' and the righteous of Yahweh. 
However, for reasons given below, the assumption here is that Jews have joined 
the ranks of pagan persecutors. This accounts for the book's primary distinction as 
being between the righteous and the wicked not Israel and the Gentiles (Collins, 
Athens, p. 185). 

63Nickelsburg, Resurrection, pp. 58f; Kleinknecht, Gerechtfertigte, pp. 104f; L. 
Ruppert, Der Leidende Gerechte (Würzburg: Echter, 1972), pp. 70f; M. J. Suggs, 
'Wisdom of Solomon 2.10-5: A Homily Based on the Fourth Servant Song', JBL 
76 (1957), pp. 26-33. Cf. R. Schütz, Les idges eschatologiques de livre de la 
Sagesse (Strasbourg, 1935), pp. 133f., 167f. 

64A hint that the enemies are Jewish: they are fully aware of the significance of 
Israel's claim to divine sonship. 

65On 
the divine ffatSEia, modelled on OT precedents, see Ziener, Begriffssprache, 

pp. 99f. Ziener (p. 102) shows that Traa6EÜEZV is further defined as 1TELpCI aV. The 
latter term especially evokes the memory of Israel's wilderness testing, to see if she 
would obey the voice of the Lord her God. This accounts for the 'book of history' 
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(chs. 10-19), in which the writer recounts at length God's fatherly provision for the 
needs of his people in a time of supreme testing. It is, of course, in the middle of this that he places his excursus on the evils of idolatry. 

66The 
writer apparently employs (JUVOT1KT1 and 6za811K1) interchangably, as 

opposed, e. g., to 2 Mac. which uses the former only for human treaties and the 
latter for God's covenant with Israel. See Winston, Wisdom, p. 321, and Jaubert, 
alliance, pp. 31 if. 

67It 
will be noted below that Ps. 37 (LXX Ps. 36) plays an important role in the 

book's conception of the godless. Not surprisingly, then, its view of the 6iKawz is 
shaped by the Psalm as well. See Hübner, 'Ethik', pp. 181-82, who concludes: 
'Für unsere Frage nach der Ethik der Sap ist nun erheblich, daß in S 36 der 
Gesetzes gehorsam des Gerechten die vorausgesetzte Situation ist' (p. 182. Italics 
his). It is necessary to add, however, that the cause and effect relationship between 
obedience and reward must be not be reversed. Again in the words of Hübner: 
'Das Aussagegefälle von beiden Schriften läßt jedoch nicht zu, die irdische 
Hoffnung des Psalms und die eschatologische Hoffnung der Sap als Zweck des 
Gesetzesgehorsam zu verstehen. Der Gerechte tut nicht das vom Gesetz Gebotene, 
um vor Gott als gerecht dazustehen und sich so durch das Tun der Gebote des 
Gesetzes die Gerechtigkeit vor Gott zu verdienen. Das, was in späterer 
theologischer Terminologie Verdienstdenken gennant wurde, läßt sich weder in 4s 
36 noch in Sap finden'. Thus, 'In etwa liegt hier eine Parallele zwischen der 
Denkart der Sap und der des Paulus vor: Der Lohn durch Gott ist die Konsequenz 
des guten Tuns, nicht dessen Intention' (p. 182. Italics his). 

68AIKazoßüv-q is not only 'justice' but, as Deane comments, 'moral uprightness, 
which is equivalent to Wisdom in its full theoretical and practical meaning' 
(Wisdom, p. 111). Cf. again 6.1f. 

69Cf. 1 En. 91.4. 

70 'As straightforward worshippers of God' (Goodrick, Wisdom, p. 85). Winston 
(Wisdom, p. 101) adds 1 Chr. 29.17; Test. Reub. 4.1; Test. Lev. 13.1; Eph. 6.5. The 

opposite is "'with a double heart, " i. e. with duplicity'. See Ps. 12.3 (: IX71 

cf. 1 Chr. 12.33. In our context, vs. 3,4 give other antitheses: oKoX of Xoytnµoi 
and a KaKÖTEXVOc tS xij. (On Xoyaßµoi, see Hadot, Penchant, pp. 35f. ) Winston 

points out that the 'fundamental virtue' of Test. 12 Pats. is a'rXöTric (See ibid for 
lit. ). 

71This is why the book begins with the command ayamlaaTE SaKaaooüvnv. In 
8.7, likewise, the love of righteousness was the hallmark of Pseudo-Solomon's 
reign. 

72Sagesse, 
p. 31. 

73Goodrick 
comments that the oKoX1, o . XoyLaµoz of v. 3 derive their significance 

from Dt. 32.5, where OKOX? c denotes an 'apostatising temper' (Wisdom, p. 86). 
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74Wisdom, 
p. 85. 

75Cf. Collins, Athens, pp. 88-89. 

76S. Sowers, 'On the Reinterpretation of Biblical History in Hellenistic Judaism', 
in F. Christ, ed., OIKONOMIA. Heilsgeschichte als Thema der Theologie. Oscar 
Cullmann zum 65. Geburtstag gewidmet (Hamburg: Herbert Reich, 1967), p. 18- 
19, maintains that in chs. 10-11 ao4ia assumes the role of the primary providential 
agency operative in the biblical history, taking the place of the Stoic irpävou and 
6IK71. 

77Wisdom, 
p. 69. 

78See further Siebeneck, 'Midrash'; A. Schmitt, 'Struktur, Herkunft und 
Bedeutung der Beispielreihe in Weish 10', BZ n. f. 21 (1977), pp. 1-22. As Schmitt 
points out, in the chapter the author declines to name names, preferring instead to 
call each of the worthies BiKaaoc (p. 21). 

79Clark 
notes that the lists in Ps. 105, Acts 7 and Heb. 11 'all deal with those who 
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1 Maccabees 

The two books of Maccabees pick up the story left off by Ben Sira, viz., the 

struggle between the Jewish faithful and the menacing forces of Hellenism. 

Reflecting on the course of affairs depicted in the present book, J. Goldstein writes: 

'No harsher trial ever tested the monotheistic faith of the Jews'. 1 Indeed, it is just 

in terms of the trial of monotheistic faith that we are to understand the writings 

examined in this study. The preoccupation of this literature with the themes of 

covenant fidelity and infidelity owes its origin to the events precipitated by the 

attempted imposition of Hellenistic life on the Jewish people. 
2 The apex of that 

attempt and the Jewish reaction to it3 form the subject matter of the books bearing 

the title of 'Maccabees'. 4 

At the outset, however, it is necessary to clarify that this document is not 

being approached as a straightforward telling of history. It is, pointedly, 

propaganda intended to justify and support the Hasmonean claims to leadership. 5 

The book was called forth by opposition to the priestly rulers descended from 

Simon. 6 Its prime propagandist goal is to draw a straight line from Mattathias and 

the early Hasidim, the staunch supporters of the law, to the reigning princes in 

Jerusalem. The Hasmoneans, in other words, are shown to be as pious and loyal to 

the traditions as any of the dynasty's current Hasidic detractors. 7 Hence, we must 

allow for the possibility that the author has exploited the heroes and the beliefs of 

the people in order to make a case for his sovereigns. Nevertheless, his history is 

valuable, and for us relevant, precisely because it puts forward and approves 

(formally at least) the popular values of his countrymen. 

In order to follow the narratives of both 1 and 2 Mac. as closely as possible, 

the materials of this and the following chapter are organized in the reverse order of 

'the disobedient' and 'the obedient'. 
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The Disobedient 

The lawless 

In its summary statement of the apostasy of Israel under Antiochus 

Epiphanes IV, 1 Mac. 1.11-15 contains the key term for the historian's 

understanding of the nation's disobedience, i. e., the 'lawless'. Throughout the 

book, the English phrases 'the lawless' or 'lawless men' occur 14 times, in 10 

instances rendering the Greek ävoµoi and 4 times translating Trapdvoµoi. After the 

following tabulation of passages, the separate terms will be taken up and examined 

in context. 

1.11 uiöa Trapävoµoz come forth from Israel and mislead many. 
1.34 Having attacked Jerusalem, the king stations there an EOvoc aVapm Xöv 
and äv6pac 

Trapavöµouc. 
2.44 A company of Hasidim strike down aVapTwXoüc and a'v6paS ävöµouc. 

3.5 Judas sought out and pursued avöµouc and burned those who were 
troubling his people. 

3.6 oi a'voµoz shrank back for fear of Judas, and all of EpycaTai Týc 
avoµiac were troubled. 

7.5 All of the äv6pES ävoµot Kai äoE(3Eic Et IaparX assemble before 
Demetrius. 
9.23 After the death of Judas, & a'voµoi emerge in all parts of Israel, and all of 

Eyaý641EVOt Ti)V 

a&KZav appear. 
9.58 All oý a'voµoi plot together. 
9.69 Bacchides is enraged at Toic ävöµoac who counselled him to come into 

their country. 
10.61 ävSpES Xoaµoi Ef I6paiX, av6pEc i apävopoz, gather to accuse 
Jonathan. 
11.21 Certain men who hated their nation, 1V6pEc vapävoµo., report against 
Jonathan. 
11.25 TLVE$' ävoµoi TWV EK Toi) EOvouc complain against Jonathan. 
14.14 Simon did away with every ävoµov Kai iTovTpov. 

As is readily evident, the 'lawless' occupy a place of some prominence in 

the authors narrative. However, the most obvious question is, to whom does he 

refer? In addition, do the separate terms ävoµoc and Tra, pdvoµoc designate the 

same people, or do they mark out distinct classes? In answering the questions, we 

will give attention to each term in its immediate context and examine its relationship 
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to other words and phrases which assume a more or less synonymous role. 

Because Trapävoµoc contains less ambiguity than ävoµoc, we begin with it. 

1.11 

This verse introduces the enemies of the law: 'In those days lawless men 

came forth from Israel'. This is a summary statement for the entire narrative and 

epitomizes the identity of the troublemakers. The phrase uio . Trapdvoýtot 

corresponds to the LXXs idiom of Dt. 13.13 (Heb. 13.14), 8 
which warns of 

ý 
. D' 52 "]M Q7 VM who will come forth from the people to induce them to 

worship other gods. 
9 Instead of calling the rebels 'sons of Belial', the Greek chose 

to say viol ¶apdvoytoz, reflecting, in all probability, the attitude of the translator 

toward these people. They, in other words, are individuals who have taken a stance 

contrary to (Trapä) the law, inasmuch as the latter finds its centre of gravity in the 

worship of Yahweh and Yahweh alone. 

Although the author alludes verbally only to v. 13 of Dt. 13., it is clear that 

the entire chapter was an inspiration for our text. Vs. 1-5 of that chapter warn 

against prophets who may arise to draw Israel after other gods. Instead of listening 

to these (false) prophets, the people are to walk after the Lord their God, fear him, 

keep his commandments and obey his voice (v. 4). Vs. 6-11 carry on with the same 

admonition, this time insisting that if even such intimates as one's brother, son, 

daughter wife or friend attempt to seduce one into the service of foreign deities, they 

are not to be heeded but put to death. Vs. 12-18 specify another category of 

Israelites who are apt to to entice others into idolatry. But again, rather than listen 

to these 'sons of Belial' (vioi Trapdvop oa), the faithful Jew is to 'obey the voice' of 

the Lord his God, keeping all his commandments and doing what is right in his 

sight (v. 18). 

Each of the three divisions of Dt. 13 speaks of various sorts of Israelites 

who might arise from the people as instigators of defection from Yahweh. Thus, 

the whole of the chapter argues that in 1 Mac. 'the question of the adoption of the 
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Greek polytheism was first raised in Judaea by apostate Jews themselves'. 10 

It is not our purpose to enter in detail into the historical and political climate 
of the book, which is complex in the extreme. 

11 Suffice it to say that the writer 

viewed the 'frevelhafte Leute' 12 
of his day as the fulfilment of Moses' warning. 

These were they who 'traten für eine Annahme der Errungenschaften der 

hellenistischen Kultur in allen Lebensbereichen ein, was sie mit der Forderungen 

des Jahwehglaubens und der Thora in Konflikt bringen mußte. 
13 

1.34 

In 1.19f., the writer reports that Antiochus dispatched to the cities of Judah 

a 'chief collector of tribute', known to us as Apollonius the Mysarch. Having 

attacked and plundered Jerusalem, he established the city as a citadel (the Akra) and 

stationed there the king's forces, 'a sinful people, lawless men'. 

By analogy with 1.11, the äv6pac 'rrapav6pous are most naturally taken to 

be renegade Jews who joined the Greek army. The question, however, is whether 

EOvoc avap'rwXöv parallels 'lawless men' or represents another category 

altogether, i. e., Gentiles. F. -M. Abel distinguishes the two in just this way. 
14 On 

linguistic grounds there is a presumptive reason for the distinction. As both 

Schunck15 and BGD16 indicate, apapTwXös is a Jewish term for the Gentiles. 17 

Such is certainly the case in, e. g., Isa. 14.5; Tob. 13.8; Ps. Sol. 17.25 (paralleled by 

EOv1) irapavoµa in v. 24). 

On the other hand, this line of interpretation overlooks the fact that 'sinful 

nation' is drawn from Isa. 1.4, a denunciation of Israel's apostasy. It is this 'sinful 

nation' which has 'forsaken the Lord' and 'despised the Holy One of Israel'. S. 

Zeitlin, then, takes the author's reference to be 'the irreligious Jews who fortified 

themselves in the citadel'. 
18 Goldstein concurs. He comments that 'sinful nation' 

occurs in the Hebrew Bible only at Isa. 1.4, where, he says, 'it refers to Israel hard 

hit for its sin of deserting the Lord, but still obdurate'. He continues: 

Though one might collect examples where biblical authors speak of 
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the sin of non-Jewish nations, a cursory glance at a concordance 
under the word "sin" (het) will show that "sinful nation" to our 
author and his audience would immediately suggest apostate Jews. 
So, too, "lawless men" (_ "sons of Belial") in the Bible usually 
refers to wicked Israelites. Similarly, the normal expression used by 
Jews for "foreigners" was simply "foreigners" or "Gentiles". There 
was no need to specify that they worshipped a strange god. If a 
biblical writer specifies worship of strange gods, the worshippers 
are probably Israelites. 19 

It must be said by way of qualification, however, that it is unlikely that the 

Mysarch's troops would have been composed solely of Jews. Very likely the 

author has singled out the apostates for special mention. Yet the fact that he does 

not draw a formal distinction between them and the Gentiles would suggest that 

these Jews have become indistinguishable from pagans. 

10.61; 11.21 

In both verses we read of attempts of the enemies of Jonathan to discredit 

him. In each instance, the opponents are called 'lawless men'. Goldstein's note is 

to the point: 'Our author... believes that Jews who refuse to recognize the authority 

of the Hasmoneans violate God's will ... Hence, such men violate the Torah and 
20 

are well described by the Greek translator as "lawless men"'. 

The writer amplifies his disdain for these äv6pEc Trapdvoµoa by appending, 

in 10.61, a synonymous phrase: ävSp¬c oitoi, 'men (who were) pests'. 
21 Here 

the translator is again in agreement with a LXX handling of the Hebrew 'sons of 

Belial' (1 Sam. 2.12; 10.27; 25.25). This particular turn of phrase is expressive of 

the lowest level of contempt. However, the analogy of usage in the book alerts us 

that the precise meaning of 'pestilent men' is politically nuanced. Zeitlin explains 

that the Jews who opposed the Hasmoneans were rebels against the state. 
22 He 

points to 15.3,21. In the former, we are told that 'certain pestilent men' gained 

control of the kingdom (according to Antiochus VII, in a letter to Simon). In the 

latter, the consul Lucius writes to Ptolemy seeking the extradition of any 'pestilent 

men' who have fled their country. 
23 

It is possible, then, to discern in the phrase 'pestilent men' the Hasmonean 
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bias of the author, who writes at the height of the dynasty's prominence. In other 

words, these 'lawless men', rebels against God and apostates from the covenant, 

exacerbated their crimes by their manoeuvrings to discredit Jonathan. For the 

writer, the religious and political dimensions of 'the apostasy' (2.15) are not to be 

divorced, 24 
as he emphasizes in 11.21: the 'lawless men' hated their own nation. 

By way of conclusion from the rrapavoµoc passages, the 'lawless' are 

those who oppose the Torah (and the Hasmoneans). They are defectors from the 

covenant and apostates from the traditions of Israel. They are clearly Jews (Et 

I(jpaiX, 1.11; 10.61; cf. 1.10: Et aiTCJv). They constitute a 'sinful nation' (1.34). 

Politically and religiously they are 'pestilent men' (10.61; 15.3,21) who hate their 

own nation (9.29; 11.21). 

We turn now to those texts employing ävogoc as a way of speaking of the 

disobedient of Israel. 

2.44 

In 2.42-48 the historian relates how a company of Hasidim organized 

themselves into an army and 'struck down sinners in their anger and lawless men in 

their wrath' (v. 44). 25 Thereafter they went about tearing down the Greek altars 

and circumcising the boys they found within the borders of Israel. 26 Not content 

with this, 'They hunted down the arrogant men, and the work prospered in their 

hands. They rescued the law out of the hands of the Gentiles and kings, 27 
and they 

never let the sinner gain the upper hand' (vs. 47-48). 

It is possible that in switching from Trapdvopot to a'voµoa the writer here 

intended to speak of Gentiles as opposed to apostate Jews. Gutbrot maintains that 

avoµoc in Jewish literature is a common term for the Gentiles. 28 Even so, there 

are considerations which bear out Renaud's assertion that in this writing the term is 

'toujours appliqu6e aux Juifs apostats'. 
29 According to 7.5, the äv6pEc ävovtoa 

and the dOEOEic were Et Iopa-qX, just as in 11.25 the ävojJoa were EK TO 

EOvouc. The avoµoa, as the irapavopoz (1.11; 10.61; cf. 1.10), originated among 
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the Jewish people: they are 'die vom Gesetz Abtrünnigen' (Schunck). 

More complicated is the identification of the 'sinners' in v. 44 (and 48). Are 

the äµapwXoi Greek soldiers or apostate Jews? Abel, 30 followed by Renaud, 31 

distinguishes between the 'sinners' (Gentiles) and the 'lawless' (Jews), with the 

'survivors' (oi Xoiiroi) made up of both categories. On the other side, 

Goldstein32 and C. Gutberlet33 view the two as identical. 

It could be argued that 1.10, which calls Antiochus a 'sinful root', is 

paradigmatic of every occurrence of 'sinner' in the book. This would be supported 

by 2.62, if Antiochus was the 'sinner' in Mattathias' mind. Some commentators, 

accordingly, take the 'sinful nation' of 1.34 to be Antiochus' army. Furthermore, 

'the sinner' stands in the same sentence as 'the Gentiles and kings' in 2.48. E. 

Sjöberg remarks that for the Jews it was an established fact that the Gentiles were 

sinners, because they were idolators. Moreover: '... In der Zeit der Nöte, die Israel 

unter der Fremdherrschaft und in den Religionsverfolgungen erleben mußte, trat als 

die besondere Sünde der Heiden eben diese frevelhafte Bedrückung des Volkes 

Gottes und das übermütige Sichvergreifen an seinem Heiligtum in den 

Vordergrund'. 34 

It must be conceded that all of this has a ring of plausibility about it; and the 

plausibility is increased by the use of 'sinners' in, e. g., Jub. 23.23; Ps. Sol. 2.1 as an 

appellation for the Greeks and the Romans respectively. Moreover, Paul, in 

Gal. 2.15, passes on what must have been a common Jewish attitude when he 
35 

rebuffs the charge that he and others have become 'Gentile sinners'. Yet a 

counter argument can be made. 

Firstly, it is doubtful that 2.62 has Antiochus specifically in view. The 

whole passage (esp. 6.1f. ) has too much of a 'wisdom' ring about it to be confined 

to the Seleucid king. Mattathias' advice echoes that to be found, e. g., in 

Prov. 1.10; Ps. 26.9. Secondly, we have seen already that the 'sinful nation' of 1.34 

is derived from Isa. 1.4 and applies most naturally to Jewish rebels. Thirdly, as 
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Sanders has shown, in the Psalms of Solomon the 'sinners' are principally the 

Jews. 36 In a document resembling in some important respects the present book, 

the point is noteworthy. What Sanders says elsewhere about the 'sinners' (or 

'wicked') is apposite. He observes that a'SJWl`1 (normally standing behind 

äµapTwXoi) is virtually a technical term. 'It is best translated "the wicked", and it 

refers to those who sinned wilfully and heinously and who did not repent'. 
37 As 

exemplified by usurers (and the like), the 'wicked' are those who 'renounce the 

covenant'. 
38 Fourthly, there is the simple contextual observation of Goldstein. 

Both the 'sinners' and the 'lawless men' are apostate Jews because of the remark of 

, 2.44: they were forced to flee to the Gentiles '39 

All in all, the argument for Jewish 'sinners' make for a better reading of the 

text. In this light, 2.48 can be taken as the writer's epitomization of the prowess of 

the Hasidim warriors. On the one side, they rescued the law from 'the Gentiles and 

kings'. 40 On the other, they never let 'the sinner' get the upper hand. V. 48 thus 

distinguishes the parties, but v. 44 reads more poetically like a Hebraic parallelism, 

which identifies the 'sinners' with the 'lawless men'. 
41 Yet the conjunction of 

vs. 44 and 48 suggest an intimate Eason between the two principals of the apostasy. 

For this reason, the author's preponderant usage of ävoµol for the 'lawless' is 

understandable. To his mind, his fellow Jews had become as the Gentiles 

altogether, as those having no law. 42 Thus, the connection between the 'sinners' 

and Antiochus, the 'sinful root', becomes immediately obvious. 
43 

3.5-6 

In his hymn of praise of Judas (3.3-9), 44 
the author magnifies the hero's 

Messiah-like achievements. 
45 Among them is his extirpation of the enemies of the 

law. 

He searched out and pursued the 
lawless; 

he burned those who troubled 
his people. 

Lawless men shrank back for fear 
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of him; 
all the evildoers were con- 
founded; 

and deliverance prospered by his 
hand. (vs. 5-6) 

He went through the cities of 
Judah; 

he destroyed the ungodly out of 
the land; 

thus he turned away wrath from 
Israel. (v. 8) 

In vs. 5,6, the 'lawless' are singled out as the objects of Judas' campaign. 

By way of analogy with 7.5; 11.25, the ävoµoz are Ef Iopa-nX (cf. 10.61; 11.21). 

These are further defined by in the parallelismus membrorum observable in both 

vs. 5 and 6. In the former, the 'lawless' are identifiable with Toüc -rapdooovTac 

Judas' people. Renaud is correct in writing, 'Les a'voµoa du stique 1 s'identifient 

aux perturbateurs du stique 2, c'est-ä-dire a ceux qui au sein meme de peuple 

tentent de detourner leurs compatriotes de la Loi juive'. 46 

On the other hand, commentators such as Abel and Fairweather/Black 

regard the troublemakers as Gentiles. Abel, in particular, cites 5.5,44, which relate 

the burning of the Greek troops, and interprets 3.5 accordingly. 
47 In reply, two 

things may be said. (1) 5.5,44 specify that the troublers were Gentiles, while our 

text is silent in this regard. Given the poetic structure of v. 5, whereby the troublers 

and the lawless are identified, a true parallel to this verse is 2 Mac. 8.33, which 

relates the burning of those who celebrated in the city of their fathers . 
(2) 'Those 

who troubled his people' is reminiscent of the biblical phrase 'troubler of Israel' 

(e. g., 1 Ki. 18.18; 1 Chr. 2.7). In both instances, Israelites (Elijah and Achar) are 

said to be troublers of their own nation. All things considered, Goldstein's 

conclusion is sound: 'Context and parallels show our author means apostates'. 
48 

V. 6 displays another parallelismus membrorum . 
This time ävoµoi finds 

its correspondent in of EpydTaa Trjc c voµiac. The same relationship of terms is 

evident also in 9.23: 'After the death of Judas, the lawless (oi ävojioi) emerged in 

all parts of Israel; and all the doers of injustice (off ipyaCoPEVOI T1v a8lKiav) 
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appeared. 

Renaud thinks the phrase in the latter part of 9.23 signifies the Gentiles over 

against renegade Jews (and presumably he would say the same of 3.6). He 

maintains that the author likes to play on the antithesis of Jew and Greek, 

represented respectively by the words of our verse or by the juxtaposition of 

ävoµoz-äµapTwXoi (2.44) or avoµov-TrovTpöv (14.14). By viewing the matter in 

this way, he says, 'on evite ainse une redondance inutile'. 49 

In reply, it would seem that Renaud has not paid careful enough attention to 

the covenantal setting of the biblical use of d&Kia. Schrenk has shown that in the 

LXX the term is rooted to the Hebrew words for 'sin'. 50 Most relevant is the way 
in which it can stand for 7 IJ 73 , 'apostasy' or 'breach of faith' 

(Ezek. 17.20; 39.36; cf. Bar. 3.8). Thus, a&Kia is most readily explained by the 

underlying covenantal notion of a breach of the Torah, and especially in its most 

radical form, apostasy. 
51 It is true, as Rigaux notes, 

52 
that etymologically a&Kta 

can designate those who are without law in the sense of standing outside the pale of 

Israel's Torah. But here surely his other category is correct. ' Avoµia speaks of 

that which is against the law. It 'implique un jugement de culpabilite, puisqu'il 

sous-entend que celui qui est dann Panomia est soumis a la Loi. De lä, le sens 
53 d'injustice et de peche'. 

While v. 8 does not employ a form of ävoµoc, it does speak to the same 

issue as vs. 5 and 6, including among Judas' feats his destruction of 'the ungodly'. 

' AOE(3E1S appears 7 times in 1 Mac. (3.8,15; 6.21; 7.5,9; 9.25,73). It is to be 

conceded that the term is not self-explanatory. That a Jewish writer could use it of 

Gentiles is attested by 4 Mac. 9.23; 10.11; 12.11, which depict the conduct of the 

Syrian king in relation to the martyrs. On the other hand, Josephus can apply it to 

Jews and Gentiles indiscriminately. 54 Similarly, Amos 1.3f. is typical of the 

LXX's usage of the cognate noun. Israel's idolatry and despising of the law as 

well as the sins of the surrounding nations are called co iEtaz 
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In 1 Mac. 3.8, a precise determination of 'the ungodly' is complicated by the 
fact that whereas vs. 5-6 speak of apostate Jews, v. 7 informs us that Judas 

embittered many kings, referring to Antiochus IV, V and Demetrius I. This, 

coupled with the additional fact that 'the cities of Judah' (v. 8) no doubt were 

inhabited by both Gentiles and renegade Jews, points in the direction of the ho¬ is 

consisting of Jews and foreigners alike. 

Accordingly, when 3.15 makes mention of Seron's army of 'ungodly 

men', 
55 

we are probably to understand a mixture of races. It is true that ch. 5 

repeatedly mentions 'the Gentiles'. But a counterbalancing consideration is that 

dOE(3Eäs stands for Q7] i1, 'the proper term for godless apostates'. 
56 

Furthermore, in the verses cited above, the writer takes pains to emphasize that a 

segment of the Jewish people were included among 'the ungodly'. Perhaps in his 

choice of &aE(3Eas the author had in mind such a passage as Amos 2.4-5: 'For three 

sins (ä6E(3Eaai) of the children of Judah, and for four, I will not turn away from 

him; because they have rejected the law of the Lord, and have not kept his 

ordinances, and their vain idols (Ta ýiciTaLa) which they made, which their fathers 

followed, caused them to err'. At any rate, Jews were certainly reckoned among 

`the ungodly' and, as such, were a'vopot par excellence. 
57 

7.5; 9.23; 11.25; 14.14 

In view of the above discussion, these particular verses require little detailed 

comment. 7.5 and 11.25 are paired because both stress that of a'voµoz (who are 

the same as the äoE(3Eic in 7.5) are Et IopaiX or EK Toi) 'EOvous. 9.23, as already 

pointed out, equates of a'voµoi with of Epya(ö 1EVOi TjV a81Kiav. 14.14 

summarizes the military exploits of Simon: E jpEV TrävTa ävoµov Käa nrovllpöv. 

Assuming our interpretation of a'vopoc, it follows naturally enough that the wicked 

of Israel were a primary target in Simon's purgation of the land. Presumably, the 

'uncleanness' which Simon removed from the Citadel (v. 7) included the apostate 

worshippers of the Greek deities. As regards the Trov-r pd v, it is probably best not 
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to restrict the field of vision to Jews. V. 13 makes mention of the (Seleucid) kings 

crushed by Simon. Moreover, in a summary statement of Simon's conquests, one 

would expect to see a reference to the Gentiles. 58 

9.58,69 

These verses contain more ambiguity than any other of the avoµoc 

passages. V. 58 reports that the 'lawless' conspired to attack Jonathan and his men 

who were 'living in quiet and confidence'. In order to do this, they proposed to 

bring back Bacchides, who would capture them all in one night. Ultimately the plan 

failed (vs. 60-69); and Bacchides was so furious with the 'lawless men' who 

requested his return that he killed many of them (v. 69) and departed to his own 

land. 

Conceivably, the ävoµoi could have been any of the pro-Seleucid 

sympathizers. But it is to be observed that the text distinguishes between Judea, 

where this action took place (vs. 59,60,61,63,69), and Syria, from which 

Bacchides came (v. 57) and to which he returned (v. 69). Hence, Bacchides' 'allies 

in Judea' (v. 60) and 'the men of Judea' (v. 63) are most likely to have been 

indigenous to Palestine. 59 Another clue is provided by v. 51 of this chapter. On 

one of his trips to Judea, Bacchides garrisoned troops in the strong cities he had 

built in the land. Goldstein explains: 'Since the menaced regime of Demetrius I 

could ill afford to tie down valuable soldiers, we may assume that the garrisons 

consisted mostly of Jews who accepted the regime of Alcimus '. 60 There is, 

however, no necessity in contending for an exclusively Jewish make-up of these 

confederates with Syria. Common sense would dictate that at least some Gentile 

soldiers were involved in the campaign against Jonathan. Yet the author does stress 

the Jewish factor: of ävoµoi are preponderantly apostates from the law. 

This survey of the ävoµoc texts yields the same conclusion as those 

containing napdvoµoc. The 'lawless' are the Jewish rebels who have forsaken the 

covenant and have, for all intents and purposes, become Gentiles. As a later Jewish 
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writer was to complain, 'There was no sin they left undone in which they did not 
surpass the gentiles' (Ps. Sol. 8.13). Not all scholars are satisfied with this mostly 
Jewish identification of of ävoµoa. But even allowing space for disagreement on 

the cost 
particulars, it remainsAthat our author depicts the covenant breakers as 'lawless', 

and, as such, we receive a most definite idea of the popular conception of the 

disobedient of Israel. 

Other passages describing the activities of the disobedient 

1.11-15 61 

The quintessential crime of the apostates is set out in v. 11: 62, In those days 

lawless men came forth from Israel, and misled many, saying. "Let us go and make 

a covenant with the Gentiles round about us, for since we separated from them 

many evils have come upon us"'. Any reader of the Torah knew well that this flew 

in the face of Ex. 23.32-33; 34.11-16; Dt. 7.1-5; cf. Judg. 2.2 (LXX). These passages 

make a specific connection between covenants (or marriages) with foreigners and 

idolatry. 63 The effect of any pact with non-Jewish peoples would be that of 

Israel's enticement to worship their gods. As indicated before, the author alludes to 

Dt. 13 in his portrayal of the vioi Trapävoµoa; and here he implies that Moses' 

forebodings about the 'sons of Belial' had come to pass when a covenant was made 

with the Syrians. 64 

The propaganda of the uio'z Trapdvoµoz focused on the ills which Israel had 

suffered as a result of her separation from the rest of the world. The writer is not 

specific, but we can imagine that economic factors were at the forefront of 

consideration. 
65 At any rate, Goldstein is justified in writing: 'Those who did keep 

rigidly separate could hardly avoid incurring the hostilities of the Gentiles'. 66 It 

was by appeal to such social calamities that the lawless apparently 'misled many'. 

An OT framework to this narrative is just below the surface. In Dt. 31.17, 

God threatens to forsake Israel and hide his face from her if she plays the harlot by 
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going after strange gods. Then he warns that 'many evils and troubles will come 

upon them, so that they will say, "have not these evils come upon us because our 

God is not among us? "'. Thus, the allegations of the apostates, according to the 

author, are precisely the opposite of the truth. 

The success of the troublers seems to have been considerable. Goldstein 

thinks that the majority of Hellenizing Jews did not become apostates. 
67 Yet I am 

more inclined to agree with Fairweather/Black68 that 'many' is indicative of a very 

large company (see 1.43,52). 69 The ensuing narrative certainly leaves the 

impression that the advocates of 'lawlessness' were of sizeable proportions, 

although the defection of some was no doubt more pronounced than that of 

others. 
70 

Not only were the apostates numerous, they were zealous as well. 

According to vs. 12-13, some of the people eagerly went to the king seeking 
? 

permission to follow the ordinances of the Gentiles. 1 These individuals are cast in 

the role of 'volunteers'- 72 
they form a direct contrast to the Hasidim, who gave 

themselves willingly for the law (2.42). 

Special attention is drawn to the removal of the marks of circumcision 

(v. 15). 73 In so doing, the apostates 'abandoned the holy covenant'74 (cf. 

Dan. 11.28,30). Of course, circumcision signified one's inclusion in the Abrahamic 

covenant75 as furthered by the Sinai covenant; and, as N. J. McEleney points out, 

from the Maccabean period onward, it became more and more a sign of one's 

fidelity to the covenant. 
76 Furthermore, circumcision was also taken as a sign of 

one's identification with the Jewish people, particularly in times of crisis. 
77 So, 

for 'the sons of Israel' (3.15; 7.9,13,23) and 'the generation of Jacob' (5.2) to 

become as the uncircumcised was for them to throw off their entire heritage as 

Jews. In terms of Gen. 17.14, such were to be cut off from the people; they have 

broken the covenant. 
78 Moreover, according to v. 15, the defection reached its 

apex when the rebels 'joined themselves' (sexually, Num. 25.3) with the Gentiles 



138 

and 'sold themselves to do evil' (Dt. 28.68; 1 Ki. 21.20,25; 2 Ki. 17.17). 

It is especially in connection with the abandonment of circumcision that the 

writer calls attention to the gymnasium. 
79 Apart from being one of the chief 

implements for the propagation of Hellenistic culture, 
8° 

the contests held in the 

gymnasium would have brought considerable pressure to bear on the Jewish 

ephebes. Since Greek athletics were conducted in the nude, the Jewish participants 

would have been spotted immediately. 'Essential to the Greek idea of beauty is 

perfection. The sight of a man who had been circumcised would have been the 

occasion for ridicule if not scorn'. 
81 

1.41-50 

The passage purports to be a letter written by Antiochus to his kingdom 'that 

all should be one people, and that each should give up his customs' (vs. 41 b-42). 

On the surface, the decree required that the nationalistic characteristics of all of the 

king's subjects be given up. In reality, however, only the Jews were effected. 

Before considering the relevant details, at least two introductory comments 

are in order. For one thing, as related in these verses, the decree comes logically 

prior to the poetic lamentation of the condition of Israel in vs. 36-40.82 Secondly, 

there is some doubt as to the letter's historical credibility. Dancy is skeptical about 

it and is quite sure that the author had no document in front of him at all. 
83 

Resolution of the difficulties is not in itself germane to this study. However, we 

can agree with Dancy that the passage embodies a number of 'characteristically 

Jewish convictions' and is, therefore, of great historical value. 
84 It may be that the 

writer has generalized events which were actually more locally contained and has 

placed a decree in the mouth of Antiochus to indicate that the Hellenizing enterprise 

sprang from the one already denominated the 'sinful root'. In any event, it is clear 

that for the author many in Israel were misled (1.11,43,52), and their error 

consisted in the factors enumerated in the letter as quoted in 1.41-50. 

The outstanding elements of the disobedience forced upon Israel, according 
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to the historian, can be isolated as follows. 85 

(1) There is the effacement of anything distinctively Jewish. The king's 

decree was that everyone should give up his customs (Ta vöµaµa) (vs. 42,44). By 

compliance, the whole kingdom would become 'one people' (v. 41). The Gentiles, 

naturally, had no hesitation in accepting the edict. However, 'even many from 

Israel gladly adopted his religion'86 (v. 43; cf. 1.13). 

(2) The adoption by many in Israel of the king's religion resulted 

immediately in sacrifice to idols87 and profanation of the sabbath (v. 43c). Both 

violations are virtually self-explanatory and require little comment. We note only 

that the attitudes of the OT regarding the sabbath, 
88 

which apparently underly our 

text, derive from the function of the seventh day as the sign of the Sinai covenant 

(Ex. 31.12-17). 89 As the Jewish youths effectively repudiated the covenant by the 

removal of their circumcision, so did the 'many' by their abandonment of the 

sabbath, another of the 'badges' of Israel's bond with Yahweh. 90 (Hence, the 

apostasy was a renunciation of both the Abrahamic and Mosaic covenants. ) V. 45 

also mentions the desecration of the feasts along with the sabbath day. The two 

logically connect, because, according to Lev. 23 and 25, the feasts days of Israel 

were all extensions of the weekly sabbath. 

(3) The Jews were forbidden to make 'burnt offerings', 'sacrifices' and 

'drink offerings' (v. 45). The prohibition says nothing about peace or sin offerings, 

only burnt, meal and libation offerings, i. e., those which constituted the daily 

offering. 
91 We might infer from this that the king was not concerned about the 

occasional sacrifice, only about those which made up the day in and day out life of 

Israel. 

(4) There was the defilement of that which was holy (v. 46). The first thing 

defiled was the ayiao ia, the sanctuary or temple, which would have been made 

unclean by the mere presence of Gentiles. V. 47, however, implies that the prime 

source of contamination was that of idolatrous sacrifices. The parallel in 2 
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Mac. 6.4-5 would suggest that prostitution, which accompanied such worship, also 

played a large role in the defilement. 

As for the second, there is a textual problem. All of the Greek mss have 

äyiovc, the 'saints' or pious Jews (Dan. 7.21-22,25,27; 8.24). The nomenclature 

would be derived from Lev. 18.1-19.4; 20.1-27, where the holy people are 

commanded not to defile themelves (mostly in sexual matters) with the 

abominations of the Gentiles. 92 The Latin mss, however, read the neuter 'holy 

things'. Goldstein argues for the originality of the Latin tradition, 
93 

while Schunck 

translates as 'Heilige' and points out that the reference is to 'Priester und Leviten 

als die Diener am Heiligtum'. 94 Likewise, the RSV renders 'priests' and the NEB 

'ministers', while Oesterley is less specific: 'those who had been sanctified'95 On 

either reading, the general idea is not materially affected. All that Israel was and 

possessed should have retained a separated status because of Yahweh's ownership; 

but the king's decree removed this status by allowing `the holy' to be placed in 

contact with persons and things 'unholy'. 

(5) The king required that altars, sacred precincts and shrines for idols be 

erected (v. 47). 96 V. 46 spoke of the holy being profaned, and now v. 47 carries the 

process a step further. Bartlett explains: 'The establishing of altars, idols and 
turning 

sacred precincts meant the A of the exclusive Jewish temple courts into a typical 

Gentile sanctuary, an area with a shrine and altar, open to every citizen'. 
97 We 

think, naturally, of the distinction in the Jewish temple between 'the court of Israel' 

and 'the court of the Gentiles', 98 
which has now been obliterated. As a matter of 

course, according to v. 47b, it followed that sacrifices of swine and other unclean 

animals would be offered in this new temple. 
99 Cf. 2.23; 2 Mac. 6.7,18; 7.1,42. 

(6) Circumcision was interdicted (v. 48a). See above on 1.15.100 

(7) The whole experience is summarized by vs. 48b-49: 'They were to make 

themselves abominable by everything unclean and profane, so that they should 

forget the law and change all the ordinances'. The Greek of 48b, ß6EX as Täc 
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4wx&c aü-rwv, could be understood simply in a reflexive sense, as indicated by the 
RSV's 'make themselves abominable'. But Gutberlet thinks that the sense is 

stronger. 'Souls' is expressive of 'die innere schwere Befleckung der Seele'. 

Thus, the entire phrase (3SEAütal ras, vmcic serves to express the extreme degree 

of defilement. 101 The language echoes such an OT text as Lev. 11.43, but it may be 

connected at the same time to Dan. 11.31; 12.11: the 'abomination of desolation', 

referring to Antiochus' profanation of the temple by his swine-sacrifice. 

The effect of Israel's abomination of her soul was 'that they should forget 

the law and change all the ordinances'. 
102 The law, as long as it was honoured, 

was the immovable obstacle to the realization of the king's dream of a monolithic 
Greek culture. The law was 'the dividing wall of hostility' between two radically 

different philosophies of life. 103 So, it had to go: the 'ordinances' (6iKaawµa'ra) 

had to be changed. 
104 

(8) The ultimate issue is expressed in v. 50. The sum and total of Israel's 

disobedience was that of obedience to the king. With the threat of death hanging 

over their heads, those who were 'external Jews' only were revealed in their true 

colours. Contrast the attitude in 2.19,22; 2 Mac. 7.30. 

1.52; 10.14; 7.24 

1.51-53 relate the aftermath of Antiochus' decree. Again intimating that the 

Hellenizing movement had attracted a popular following ('many of the people'), the 

writer characterizes those obedient to the king as 6 EyKaTaXEvTwv -röv vöµov - 

'everyone who forsook the law'! One is reminded of Ps. 119.53: 'Hot indignation 

seizes me because of the wicked, who forsake thy law'; Prov. 28.4: 'Those who 

forsake the law praise the wicked, but those who keep the law strive against them'; 

and especially Dan. 11.30b: 'He [Antiochus] shall turn back and give heed to those 

who forsake the holy covenant', 
105 

The writer means to say that the apostates abandoned the law in toto , as in 

1.15, where the entire covenant was forsaken. The climactic expression of their 
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defection was that'they did evil in the land'. The'evil' is most naturally taken to be 

idolatry. Jer. 44.9 reminds the refugees in Egypt of the evil106 perpetrated in the 

land of Judah. The evil in question is explicated by v. 8: 'Why do you provoke me 

to anger with the works of your hands, burning incense to other gods in the land of 

Egypt where you have come to live, that you may be cut off and become a curse and 

a taunt among all the nations of the earth'. Hence, for the forsakers of the law to do 

'evil in the land' was for them to repeat the error of their forebears and commit the 

evil of evils, the adoration of other deities. 107 

1.52 is paralleled by 10.14, which also speaks of those who forsook (rav 

KaTaXl'nc vTwv) the law and the commandments (Tä TrpoaTayµaTa). On the 

surface of it, however, it appears that Gentiles are in view, because vs. 12-13 

inform us that 'the foreigners (oi äXAoyEvEic) who were in the strongholds that 

Bacchides had built fled: each left his place and departed to his own land'. 

Thereupon the author relates that 'only in Beth-zur did some remain who had 

forsaken the law and the commandments, for it served as a refuge'. 

Not surprisingly, some commentators understand the forsakers of the law to 

be the Hellenizers. The problem, of course, is that 'those who had forsaken the 

law' refers most naturally to apostate Jews. Gutberlet seeks to alleviate the difficulty 

by claiming that since the Greeks were comrades of the rebel Jews, they were 

equated with them. 
108 His answer, however, is unsatisfying because the notion of 

forsaking the law is still inappropriate for those who had never embraced it. 

Goldstein, on the other hand, is quite right that the merger of identities is just the 

other way around. 'In vs. 12-13, our author writes as if the garrisons of Bacchides' 

forts were manned entirely by foreigners, but vs. 14 suggests that our author here 

follows his tendency to call apostates "foreigners, " too'. 
109 His observation is 

borne out, as we have seen, by this book's usage of ävoµoc as applied to Jews. 

Most likely, the 'foreigners' of v. 12 were a mixed group of Gentiles and Jews; but 

to the author there was no practical difference between the dXXOyEVEis properly 
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speaking and those 'who had forsaken the law and the commandments'. 
7.24, in its own way, falls into line with 1.52 and 10.14. The verse 

narrates that Judas took vengeance on the men who had deserted him (cf. 11.43), in 

the same manner as Bacchides had done earlier (v. 19). The Greek of v. 24b reads: 
E1TOZ1SUEV EKSLK1j6LV Ev Tois äv6pdcnv Toic a)TOµoX11oaoiv. Some mss insert 

a Kai between the noun and the participle. This is taken, e. g., by Gutbertlet as 

marking a distinction between 'the men' and 'the deserters'. 'Letztere sind die 

Abtrünnigen in Juda, erstere die Überläufer im eigentlichen Sinne, nämlich nach 

außen zu den Feinden'. 110 However, his distinction is not clear; and even if the 

Kai is original, it does not necessarily signify a juxtaposition of terms. It could, for 

example, function emphatically. We are to understand, then, that Judas took 

vengeance on certain men who deserted his cause. 

The point in calling attention to this verse is to say that desertion of the 

Hasmoneans, for the writer, was really tantamount to abandonment of the law. It 

will be observed below that integral to the concept of obedience in this book is 

loyalty to the Hasmoneans. For our author, the line of Mattathias unambiguously 

represents the side of God and the Torah. To turn traitor to the former is by 

definition to renounce the latter. Schunck is right in translating that the deserters 

were men 'die abtrünnig geworden waren'. 

In this grouping of verses we see the antithesis of the ideal attitude displayed 

by Mattathias: 'Far be it from us to desert the law and the ordinances. We will not 

obey the king's words by turning aside from our religion to the right hand or to the 

left' (1.21-22). Reasoning by contrast, the disobedience of Israel is precisely her 

desertion of the law and her obedience to the king. 

2.15 

Here the king's officers are called o. Ka ravayKd(ovTESl 
1I 

TTIV 

dTro6Tao av. The writer thus employs a term which sums up the totality of the 

goings-on during this period - apostasy. 112 
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Fairweather/Black express the heart of the matter when they say: 'Obedience 

to Antiochus was conceived as rebellion against Yahweh'. 1B ' AirooTauia appears 

in 1 Esd. 2.23 (paralleled by äTröoTa(jas in v. 22) and has reference to the political 

rebellion of the Jews114 (allegedly against Artaxerxes). More typically, it is used 

of Israel's rebellion against Yahweh. 115 The verb d4 IOTTµa can also be used of 

political rebellion, 
116 but characteristically it has to do with Israel's apostasy from 

the Lord. 117 Similarly, the adjective aITOGTäT71c is found in contexts of 

'covenantal rebellion' in Num. 14.9; Josh. 22.16,19; Isa. 2.4; 30.1; 2 Mac. 5.8. 

H. Schlier indicates that material equivalents of the W410TrIµz group are: 

XaTPEVELV OEOiS ETEpoic (Dt. 7.4); OÜK E1OaKOVEtV (Dt. 9.10); KaTaXELTTELV TÖV 

OEÖ V (Dt. 32.15). He then remarks that 'the apostasy finds its expression in a 

disobedient cultic and ethical worship of other gods'. 
118 Given this background 

and parallel usage, aitooTaaia is the writer's compendious way of articulating the 

response of 'many' of his countrymen to the Hellenizing ambitions of Antiochus. 

Our author was not alone in his assessment of this period of Israel's history. 

Jub. 23.16f; Test. Jud. 22; Test. Is. 6; Test. Dan. 6; Test. Naph. 4; Test. Ash. 7; Test. Mos. 2. 

8-9 all attest to the anguish experiencedby loyal Jews during 'Israel's period of 

lawlessness' (Test. Dan. 6.6), when great numbers of the people were 'thoroughly 

disobedient' and 'thoroughly irreligious', 'heeding not God's law but human 

commandments, being corrupted by evil' (Test. Ash. 7.5; cf. Ps. Sol. 17.22). 

The Obedient 

1.62-63 

This statement of the valour and fidelity of the obedient comes as the climax 

of the writer's narrative of the atrocities of the king's men, particularly their 

determination to kill any and all non-conformists to his decree. In saying that the 

faithful Jews 'stood firm and were resolved in their hearts', the author employs 

respectively KpaTraaoüv and 3Xvpovv. These apparently correspond to the Hebrew 
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P i' T7 and r? ] N (e. g., Josh. 1.6-7; 1 Chr. 22.13; Ps. 27.14). The LXX, however, 

renders these terms with loXupoüv and äv6pICEoOat. Goldstein speculates that the 

words of our text were chosen to emphasize the courage of the 'many' as over 
against the seer of Dan. 11.32-35, who, according to Goldstein, prophesied that 

only the 'Pietist elite' would be steadfast Jews. 119 Be that as it may, the last clause 

of v. 63 stresses the martyrdom of the loyal; and certainly our author and Daniel 

agreed that whereas Antiochus would 'seduce with flattery those who violate the 

covenant', 'the people who know their God shall stand firm and take action' 

(Dan. 11.32). 

2.19-22 

According to 2.18, the king's officers sought to induce Mattathias 120 
to be 

the first 'to come out and do what the king commands, as all the Gentiles and the 

men of Judah and those that are left in Jerusalem have done'. Thereupon the priest 

would be offered the friendship of the king and wealth. Mattathias' response, 

however, represents the ideal attitude of the pious of Israel (vs. 19-22): 

But Mattathias answered and said in a loud voice: "Even if all the 
nations that live under the rule of the king obey him, and have 
chosen to do his commandments, departing each one from the 
religion of our fathers, yet I and my sons and my brothers will live 
by the covenant of our fathers. We will not obey the king's words 
by turning aside from our religion to the right hand or to the left. " 

The salient features of this declaration can be summarized as follows. 

First of all, 'the apostasy' of v. 15 is spelled out in somewhat more detail. It 

is obedience to the king, choosing to do his commandments and departure 

(61TOGTývaz) from the religion of the fathers. This equation of obedience to the king 

with the keeping of his commandments corresponds to the pattern of obedience to 

Yahweh in the OT, because 'obey' frequently parallels the doing of his 

commandments. There is, then, in the behaviour of the apostates a parody of 

obedience to God. Effectively, therefore, to obey the king is to elevate him to the 

position of Yahweh. 121 Antiochus becomes to the apostates a virtual deity. 122 
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Secondly, the object of Mattathias' loyalty is represented by means of three 

synonymous phrases: (1) the religion (X aTpEi a) of the fathers (or 'our 

religion'); 
123 

the covenant of the fathers; (3) the law and the ordinances. To 

Mattathias' mind, the outstanding consideration was what we call the 'tradition'. 

He would have assumed that 'the law and the ordinances' were given on Mt. Sinai 

by the hand of Moses and inaugurated God's fulfilment of his promises to the 

patriarchs. Hence, the Sinai tradition becomes both 'the religion of our fathers' and 

'the covenant of our fathers'. 124 

2.24-26 

Having related Mattathias' resolve not to obey the king, the author comes 
immediately to cite the example of an apostate Jew who chose to do just that, 'To 

offer sacrifice upon the altar in Modein, 125according 
to the king's command' 

(2.23). Upon seeing such a blatant act of covenant-breaking, the priest burned with 

zeal and displayed wrath Ka-rä TO' Kpiµa, i. e., the 'ordinance'126 of 

Ex. 22.19; Dt. 13.7-18; 17.2-7 that idolators were to be put to death. 

The conspicuous factor in the pericope, however, is the author's 

commentary on the significance of Mattathias' action: 'He burned with zeal for the 

law (EC1IXw6E Tai vöµw), as Phinehas did against Zimri the son of Salu' (v. 26). 

The reference is to Num. 25.13. The story opens on the note of Israel's fornication 

with the daughters of Moab, who 'invited the people to the sacrifice of their gods, 

and the people ate, and bowed down to their gods' (v. 2). The episode reaches its 

most dramatic point when Phinehas slays an Israelite man and a Midianite woman 

engaged in unlawful intercourse. Phinehas was zealous for his God and thereby 

made atonement for the people of Israel (cf. Sir. 45.23). The wrath of Yahweh was 

thus averted by the removal of its cause. 
127 

In all of this, W. R. Farmer rightly maintains that Phinehas was the 'zealot 

prototype' par excellence. 
128 'The zealot', he remarks further, 'gave himself over 

to God to be an agent of God's righteous wrath and judgment against idolatry, 
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apostasy, and any transgression of the law which excited God's jealousy'. 129 

Farmer's characterization of the 'theology of zeal' is worth quoting at length. 

The theology of zeal which motivated the Zealot originated in the 
exclusivistic worship of the one true God of Israel 

... Israel was a holy people, and the law had been given to keep Israel holy unto God. Thus when Israel excited God's wrath by her apostasy, his 
wrath was poured upon his people. The propitiatory act of the 
Zealot therefore was in a sense prophylactic. Like a surgeon 
excising a cancerous tissue, the Zealot extirpated the apostates from 
Israel with the sharp edge of the sword ... The zealot was the strict 
interpreter of the law, who was willing to follow the way of "zeal 
for the law of the God of Israel" unto death 

... i. e., the Zealot was 
willing not only to kill a Gentile, but he was quite prepared to take 
the life of a fellow Israelite, if necessary, out of his zeal for the 
law. 130 

Mattathias, then, was for the author a latter day Phinehas, turning away God's 

jealous anger by the execution of the unfaithful. 
131 

Surprisingly, the commentators normally fail to take account of the mention 

of Phinehas in Ps. 106.30-31. The whole of Ps. 106 is taken up with the motif of 

Israel's disobedience, and especially her idolatry. More precisely, v. 31 concludes 

that because of Phinehas' zeal for God, righteousness has been reckoned to him 

from generation to generation. Ziesler is right in classifying righteousness here as 

'covenant behaviour'. 132 When Phinehas burned with zeal for the Lord and slew 

the adulterous couple, he was regarded as a covenant keeper. 133 That is to say, he 

was one who abhorred the idolatry of the Moabites, kept himself pure from it and 

took vengeance on the transgressors. Point for point, he was a true forebear of 

Mattathias. 134 Furthermore, as Phinehas, Mattathias became the recipient of an 

eternal priesthood as the reward for his zeal (v. 54). 135 In 14.14, the priesthood is 

conferred on Simon and his descendants, accounting for the book's insistence that 

the Hasmoneans are to be obeyed (5.62; 12.43; 14.43). 

2.27-38 

The paragraph relates the flight of Mattathias and his sons after the priest's 

execution of the renegade Jew, after which a number of other loyalists to the 

covenant took refuge in the wilderness, only to be slain on the sabbath. Its 
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relevance for us can be distilled as follows. 

(1) V. 27 contains Mattathias' call for näc 6 CnXi V Tw vö Ka) iOTwv 

8ta@ Kqv to rally around himself and come out from the ranks of the apostates. His 

call to come out resembles Ex. 32.26, where Moses summons everyone 'on the 

Lord's side' to join him. In addition, Goldstein has called attention to the similarity 

of the band formed on this occasion with an earlier one in Israel's history, viz., that 

of David and his followers. 'Both David and Mattathias as fugitive outlaws loyally 

lead their bands to fight for the sake of Israel 
... and legislate for Israel's welfare'. 

Furthermore, says Goldstein, the writer intends to contrast 'the Hasmonean's 

David-like realism with the foolish faith of the martyrs in their interpretation of the 

prophecies'. 
136 

Goldstein's latter remark is accurate in that this book does contain a 

significant block of material which commends the Maccabees for their readiness to 

fight (2.39f., 42f., 67-68; 3.21,43; 4.9-1 1; 137 6.59; 13.3-4; 14.26,29f; 16.3). There 

is in these texts a marked contrast with the perspective of Dan. 11. According to 

v. 34 of that chapter, the whole Maccabean uprising is disparagingly called 'a little 

help'. 138 This leaves little doubt but that Daniel's sympathies lay decidedly with the 

martyrs, who chose death over violation of the sabbath (1 Mac. 2.37-38). 

However, it is unlikely, as Goldstein further maintains, that our author may have 

been mocking the Hasidim. 139 2.39, containing the writer's lament over this 

group, implies that his was not a hard and fast stance over against those who 

refused to fight on the sabbath. The interests of the book's propaganda, connecting 

the Hasmoneans with the Hasidim, would not have been served by a depreciation of 

the martyrs. 
140 Nevertheless, it is obvious that this author viewed Mattathias and 

his sons as considerably more than a 'little help'. Consequently, for him, 

willingness to take up arms was perfectly consistent with the life of covenant 

fidelity. 141 

(2) The law is the rallying point for the rebellion. 
14 As Farmer has aptly 



149 

observed, the attitude of the Hellenistic powers toward ethnic groups was usually 

one of tolerance, choosing to triumph by infiltration and asimilation rather than by 

frontal attack or persecution. 'Were it not for the fact that Judaism was pre- 

eminently a religion of the book, the process of Hellenization within Judaism would 

undoubtedly have gone unchecked'. 
143 The aristocratic priestly class favoured the 

changeover to Hellenism. 

However, the cultic life of Israel was inseparably related to the 
Torah, and that lay open for all who could read. It was the Torah 
which served as the focal point around which the conservative 
religious forces within Israel rallied. 

144 

(3) V. 29 commences its account of the martyrdom of the loyalists 145 by 

designating them as 1ToXXoi ý11TOVVTEC 61KaioolV7lV Kai Kpiua. The combination 

of 6iKazotüv11 and Kpiµa is found on a number of occasions in the OT, although 

usually in the reverse order (as rendering UDVt t] and 1P `13 resepectively). 
146 

Presumably, the verse before us draws on such texts and is to be understood in 

light of them. 

However, determining the meaning of the OT parallels is not altogether 

easy. For one thing, the texts themselves are not precisely uniform. But beyond 

that, the nuances of the terms are not necessarily readily at hand. It is true, as 

Kertelge147 says, that UnWTT and 7P-T2 are often synonymous; and when they 

occur in the same verse, one is disinclined to think that there is any material 

difference between them. Oesterley, however, may be right in thinking that the 

former is a 'sense of justice' and the latter tantamount to 'ethical right-doing'. In 

terms of cause and effect, he says, 'the inward sense of justice has as its result 

outward acts of righteousness', corresponding to the idioms 'keep justice' and 'do 

righteousness'. 
148 

I might propose an alternative, viz., that üMit1 stands for the concrete 

expression (i. e., specific statutes), of the more abstract 7, P71;. One is to 'do 

justice' as the outgrowth of one's concern for 'righteousness', the sum and total of 
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the a7UE)WT (hence, a reversal of Oesterley's cause and effect relationship). At 

any rate, whatever their distinction, the writer employs the two compendiously of 

the character and motivation of the martyrs. 
149 These are they who strove to 

maintain the standard of behaviour demanded by the covenant. 
150 

Besides the use of 6lKaaoaüv1- and Kpiµa, two OT passages especially 

commend themselves as background to v. 29. The first is Zeph. 2.3. 

Seek the Lord, all you humble 
of the land, 

who do his commands; 
seek righteousness, seek humility; 
perhaps you may be hidden 
on the day of the wrath of the 

Lord. 

The following points of contact with 1 Mac. 2.29 are especially noticeable. 

(a) The whole burden of Zephaniah's prophecy is that of the day of Yahweh 

which is about to come upon an idolatrous nation. 1.8 threatens that on the day of 

the Lord's sacrifice, he will punish the officials and the king's sons and all who 

array themselves in foreign attire. 

(b) The true people of God are said to be the 'humble' of the land who do 

his commands. It is they who are encouraged to seek righteousness, and to them is 

held forth the prospect of a hiding place on the day of wrath. This tallies with 1 

Mac. 2.31,35, which tell us that the martyrs fled to 'hiding places in the 

wilderness'. 
151 So, the martyrs most probably viewed themelves as the pious of 

Zechariah's exhortation and acted accordingly. 

The other foundational text for 2.29 is Isa. 56.1. 

Thus says the Lord: 
"Keep justice and do righteousness, 

for soon my salvation will come, 
and my deliverance will be revealed. " 

D. Hill has helped us to understand the significance of this oracle. 
I 52 He 

observes that in the Psalms the P7Y word group assumes a specific meaning when 

used to denote a class in opposition to the 'evil-doers' or the 'wicked'. The latter, 
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he says, have been identified variously as apostate Jews, foreign enemies, sorcerers 

and false accusers. By way of contrast, the righteous are: 
Those who, in humility and faithfulness, trust in Yahweh, despite 
persecution and oppression; those who seek to live uprightly and 
without pride of heart, depending on Yahweh for protection and 
vindication. "Righteousness" here is not ethical perfection, but that 
obedience and uprightness of the faithful who plead with Yahweh 
for a favourable decision, not always in order to be "justified" 
against an adversary, but often, in an absolute manner, to be 

accepted and saved. 
153 

Isa. 56.1, accordingly, takes its place in the company of those Psalms which 

speak of 'righteousness' in this manner. The righteous are precisely those who 'in 

humility and faithfulness, trust in Yahweh, despite persecution and oppression'. 

Theirs is the 'obedience and uprightness of the faithful', i. e, the obedience of faith. 

To them is promised salvation and deliverance. 

J. A. Ziesler's examination of righteousness as the life of the covenant 

people 
154 has yielded similar results. 'Righteousness' is not moral perfection. 

Rather, the 'righteous' are the poor, the humble, the faithful, the law - and covenant 

- keeping people of Yahweh who are contrasted with the rich and arrogant 

oppressors. 
155 Ethical and relational dimensions of the p-2 family are combined 

here: 'The righteous are those who live in a proper relation to Yahweh, but they do 

this by keeping the law and holding to the covenant and by living uprightly before 

God. They will finally be vindicated by God. 156 

What emerges from this review of 'righteousness' in Isa. 56.1 is a 

hermeneutical clue for the identification of the obedient martyrs of 2.29. They are 

the humble, poor and faithful adherents to the covenant who suffer for 

righteousness' sake and yet expect ultimate vindication from God. 157 This why 

they refused to fight the arrogant oppressor. 
158 Not of little significance is their 

refusal to defile the sabbath by self-defense, because not only does Isa. 56.1 

command the faithful to 'keep justice and do righteousness', it is followed by a 

benediction: 
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Blessed is the man who does this, 
and the son of man who holds 
it fast, 

who keeps the Sabbath, not 
profaning it, 

and keeps his hand from doing 

any evil. (v. 2) 159 

(4) According to vs. 31 and 34, the covenant keepers are said to be those 

who rejected the king's command. In this regard, they are compared with 

Mattathias, who said, 'We will not obey the king's words by turning aside from our 

religion to the right hand or to the left' (v. 22). The translator emphasizes the 

character of these people by means of the strongly qualitative pronoun oiTavEc: 

'These were the kind of men who rejected the king's commandment'. V. 34 

specifies that the martyrs' disregard of the king's edict consisted in their sabbath- 

observance, which ipso facto was disobedience to Antiochus' decree. The attitude 

of this band was shaped by Ex. 16.29: 'Let each man remain where he is, let no man 

go out of his place on the seventh day'. 160 

(5) V. 37 articulates the attitude of the martyrs as one of unwillingness to do 

anything contrary to the law: to die Ev a1TX6TTTra is better than disobedience to 

God. ` ATrX6 T-nS means 'singleness of mind' as distinct from double- 

mindedness. 
161 This is the antithesis of hypocrisy, i. e., a divided heart. 162 

Thus, Ev &TTXOTrITL implies faith. 163 

2.42 

Subsequent to the martyrdom of the sabbath-keepers, a group of Hasidim 

underwent a change of mind and decided to unite with the Hasmonean fighting 

men. 
164 This company is described as 'mighty warriors of Israel, everyone who 

offered himself willingly for the law'. The translator's choice of phraseology is 

Fräs ö EKovoaaCOVEVOc Tw vopi. Renaud165 informs us that the verb in 

question is peculiar to the LXX and translates the hithpael of -2 11. The Hebrew 

term always implies voluntary action. It usage is virtually confined to the priestly 

tradition and the books of Ezra and Nehemiah. Its cultic complexion is evidenced 
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by its connection with the offering for the tent of meeting (Ex. 35.21), the sanctuary 
(Ex. 25.2) or the free will offerings for the temple (1 Chr. 29.9; Ezra 1.6; 2.68). As 

noted earlier, the voluntary self-offering of the obedient for the law counterbalances 

the eagerness of the apostates to follow the lead of the vioi Trapdvoµoa. 

2.51-64 

In his dying address, Mattathias charges his sons to 'remember the deeds of 

the fathers, which they did in their generation'. Emulation of them will result in 

'great honor and an everlasting name' (v. 51). 166 In relating the speech, the author 

probably intended to reckon Mattathias and his offspring among the great ones of 

the past and thereby justify in the minds of his readers the pre-eminence of the 

Hasmonean line. 

Vs. 52-60 catalogue the heroes of Israel's history. Because the significance 

of Abraham was drawn out in our chapter on Ben Sira, we note here only that his 

testing (Gen. 22) and consequent faithfulness are intended to serve both a general 

and a specific purpose. As to the former, Mattathias would have certainly agreed 

with the author of Jubilees that Abraham's great claim to fame was that 'in 

everything in which he [i. e., God] tested him, he was found faithful' 

(Jub. 17.18). 167 For Jubilees as well as 1 Mac., the testing has special reference to 

idolatry 168 
and absorption into the Hellenistic mode of life. In more specific terms, 

Abraham exemplifies zeal for the law, because, as Mattathias, he was ready to 

sacrifice his child for the sake of loyalty to the covenant. 
169 

In Mattathias' 'praise of famous men', other biblical characters receive 

prominent mention. Phinehas, as observed earlier, was pre-eminently zealous for 

the purity of the covenant, thereby obtaining a perpetual priesthood (which the 

author confers on the Hasmoneans). Joseph is singled out because he resisted the 

temptation to violate God's will in spite of misfortunes and solicitation to sexual 

impurity. 170 Joshua and Caleb, according to Num. l4.5f., voted to enter and take 

the land in spite of the 'giants' there (cf. Sir. 46.1-10 and our remarks). For the 
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author, the task of the Hasmoneans was similar to that of the two loyal spies. 
David is recognized because of his EXEos. By way of analogy with Ben Sira, the 

term is best taken as the Greek equivalent of `TOfl, designating covenant devotion 

and zeal. 
'71 Elijah is like Phinehas (and Mattathias) because he executed the 

idolatrous priests of Baal. Hananiah, Azariah and Mishael are the heroes of Dan. 3, 

as expanded in one of the LXX additions to the book. The three, of course, refused 

to bow down before the king's idol. Bartlett is right to remark: 'We here have 

evidence that such stories were told to encourage the faithful during the Maccabean 

crisis'. 
172 Our author, in one of his few explicit mentions of faith, tells us that 

these three 'believed and were saved from the flame' (v. 59). For the same reason, 

we are not surprised to see Daniel himself on the list. Besides Daniel's repudiation 

of Nebuchadnezzar's idols, of particular note is the story of his refusal to defile 

himself with the food and drink of the Babylonians (Dan. 1.8f. ). 

The dying priest concludes his farewell with this piece of wisdom: 'And so 

observe, from generation to generation, that none who put their trust in him will 

lack strength' (v. 61). V. 59 informed us that the three Hebrew youths 'believed' 

and so were saved from the flame. 173 Now Mattathias summarizes the whole 

experience of the great men of the past as one of placing their trust in God. The 

verb here is not 1rzoTEÜEav but EX1TI EIv (ETrt). However, the material effect of the 

latter term is the same as the former. The belief of the three Hebrews, for example, 

was none other than the placement of their hope in Yahweh. 174 

In his article on 'Pistis in Judentum', Lührmann by-passes discussion of 1 

Mac. However, what he has written on 4 Mac. does have a bearing on the text 

before us. He says that faith is 'vor allem das Durchhalten in der Anfechtung als 

Festhalten am Gesetz'. As our author, 4 Mac. cites Abraham, Daniel and the three 

young men (16.20-21), along with the martyred family (15.24; 17.2), as exemplars 

of faith. He concludes that the stem Trz6T- is 'eine selbstverständlicheBezeichnung 

der rechten Haltung deren, die sich an Gott und sein Gesetz halten ', 175 
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When we compare 1 Mac. 2.59 and 61 with v. 64, the appropriateness of 

this cross-reference becomes evident. Drawing upon the conventional language of 

the OT (e. g., Dt. 31.6f; Josh. 10.25), Mattathias exhorts his sons to 'be courageous' 

(cv6pi(EoOai) and 'grow strong' (ioXVEzv) in the law. 176 Growing strong in the 

law, however, finds its correspondent in Mattathias' declaration that none who 

place their trust in God will lack in strength. Thus, the 'strength' of Israel is to be 

had by the simultaneous and inseparable acts of reliance on Yahweh and remaining 

within the realm of the law. The book thus exhibits the parallelism of trust in God 

and reliance on the Torah, yielding the important conclusion that faith and the 

(totality of the) law are inconceivable apart from each other. 177 The rationale here 

is simply that the Torah was the divinely given expression of Yahweh's will and, 

with the Lord himself, must be the co-object of trust. 

In rounding off our consideration of these verses, brief attention may be 

given to the 'apologetic' function of faith in the law. Again Bultmann has written 

usefully. He observes that the original objects of faith are God's word and 

promises. 'This aspect of faith', therefore, 'takes on special significance in conflict 

with alien religions and in propaganda. Faith in God becomes a monotheistic 

confession '. 178 The relevance of such a confession during the persecution goes 

without saying. 

14.14 

The author's hymn of praise to Simon (14.4-15)179 contains the following 

affirmation of his devotion to the ways of Israel. 

He strengthened all the humble of 
his people; 

he sought out the law 
and did away with every lawless 
and wicked man. 

The author casts Simon in a messianic role. According to 

Prov. 29.14; Isa. 1 1.4; Ps. 72.4, the king or the Messiah had peculiar responsibility 

for the poor (humble); and by his application of such language to Simon, the author 
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expresses his belief that this son of Mattathias has vindicated the suffering righteous 

of Israel. He has 'sought the good of his nation' (v. 4), supplied the cities with 

provisions (v. 10), established peace in the land and caused Israel to rejoice (v. 11), 

so that 'each man sat under his vine and his fig tree, and there was none to make 

them afraid' (v. 12), because 'no one was left in the land to fight them, and the 

kings were crushed in those days' (v. 13). And not least, 'He made the sanctuary 

glorious, and added to the vessels of the sanctuary' (v. 15). In him are guaranteed 

the splendour and centrality of the temple, 
180 

as secured by Judas (4.56f. ) and 

commemorated yearly by the Feast of Dedication (4.56,59). 181 In short, 'He 

sought in every way to exalt his people' (v. 35), thereby securing for Israel what 2 

Mac. 1.1 calls a 'good peace' (cf. v. 36). 

The ascription of messiahship to Simon introduces the question of 'realized 

eschatology' in 1 Mac. 182 As T. Donaldson points out, since the author knew well 

of Simon's sad end (16.16), it cannot be that he saw him as the messiah. 

Rather, we see here a form of realized eschatology applied to the 
whole Maccabean/Hasmonaean house: in the Maccabean victories 
and in the glories of the Hasmonaean reign the eschatological tide 
had turned and the Messianic Age had dawned. This Messianic Age 
was therefore a this-worldly, immanent (rather than imminent! ) and 
gradually developing situation, inaugurated by the Hasmonaean 

ruler-priests. 
183 

Assuming the messianic status of the sons of Mattathias, the author's 

depiction of Simon as one who 'sought out the law'184 takes on added 

significance. Before explaining, we note that two interpetations may be placed on 

the language. The one derives from a comparison with, e. g., Ps. 105.45; 119.34. In 

the broadest sense, Simon's pursuit of the law is likened to the ideal Israelite of 

these Psalms who observes the Torah with his 'whole heart'. This would be 

confirmed if 'seeking the law' is a circumlocution for 'seeking the Lord' (2 

Chr. 19.3; 22.9; 30.19). The second takes into account more the immediate context 

of the statement. That is, as Fairweather/Black and Gutberlet contend, Simon 

sought out the law with a view to punishing the apostates. 
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Although these broader and narrower aspects of seeking the law are not 

mutually exclusive (and probably the writer would have us understand both at the 

/ same time), the stress more properly falls on the second. The third stich of v. 14 

declares that Simon 'did away with every lawless and wicked man'. 
185 Moreover, 

in v. 13, the kings and their fighting forces were crushed under Simon's leadership 

(cf. v. 7). Simon strengthened the humble precisely because he dealt with the 

wicked according to the law. Further support comes from 3.48: Judas and his men 

opened the book of the law to inquire into the matter of Gentile idolatry. 

Returning to the original point, the conjunction of Simon's messiahship 

with his seeking out the law brings us to the same conclusion as in the case of Ben 

Sira's ascription of messiahship to another Simon, the Just. 18 6 That is, 

messianicleschatological salvation meant the preservation intact of the whole law 

and the ruthless removal of all influences to the contrary. Believing obedience, 

therefore, was inconceivable apart from the totality of the Torah's requirements, and 

especially those 'badges' of Jewish identity which had come under such 

unmitigated attack by the Hellenizers. 

14.35,43 

In the inscription in Simon's honour (14.27f. ), the people are said to have 

seen his Trio-ras and SiKaaooVvT. The combination of these familiar terms may 

signify Simon's piety in a twofold direction. 'Righteousness' would have to do 

with his adherence to the covenant and its distinctives, while 'faithfulness' possibly 

points to his loyalty to Israel ('He sought in every way to exalt his people'). 
187 It 

could be, however, that the two function synonymously to indicate Simon's whole- 

hearted allegiance to the covenant. If so, he is set forth by the author as an obedient 

man almost without peer. 
188 

According to v. 43, Simon is elevated virtually to the position of royalty. All 

contracts were to be written in his name, and he was clothed in royal colours: he has 

become a priest-king. 
189 He was, consequently, to be obeyed by all. In 
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combining vs. 35 and 43, we might say that an obedient one is now to be obeyed. 
Simon and his line now asume full rights of leadership in both the political and 

religious realms. As F. M. Cross remarks, 'the de facto rights and privileges 

enjoyed by Jonathan have become the de jure rights for Simon's house'. 190 

The author's insistence on this right implies that during his lifetime 

categorical acceptance of the leadership - and especially the priesthood - of the 

Hasmonean line was by no means universal. Of course, the Hasmonean position 
is championed by 1 Mac., while the more Hasidic point of view is taken up, e. g., 
by Dan., 2 Mac. and probably Jubilees, the Qumran scrolls 

191 
and later the Psalms 

of Solomon. 

It is evident enough that for the Hasmonean propagandist of 1 Mac, loyalty 

to Israel was not confined to 'religious' matters. 'Indeed', as Goldstein writes, 'to 

our author piety by itself was not enough to bring salvation to the Jews. They must 

also obey the Hasmoneans, the stock chosen by God to save them. 192 Pious Jews 

who did not follow the Hasmoneans were massacred or, worse, incurred heinous 

sin as traitors'. 
193 So, according to the Hasmoneans, obedience to the Torah 

(God) is obedience to themselves as the guardians of Israel's heritage. 194 

The Law 

Because the law in 1 Mac. has been treated systematically by both Renaud 

and Arenhoevel, 195 
our discussion can be limited to particular matters germane to 

this thesis. Our point of departure will be issues raised by Renaud. 

In his discussion of 'zeal for the law', Renaud contends that the Torah has 

become 'objectivement la valeur supreme de la religion israelite'. 196 The 

importance of the law emerges with special clarity in ch. 2, where vöµoc is used no 

less than 10 times. 
197 It was, in point of fact, Mattathias' zeal for the law which 

was the moving force of the revolt. According to Renaud, then, 'La Loi devient 

ainsi 1'enjeu unique du conflit. Et le conflit entre judaIsme s'incarne dann le heurt 
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dramatique entre le roi et la Loi'. In the Hellenistic world, the will of the king was 

the supreme norm, the living law. Thus, 'L'opposition eclate entre deux 

conceptions totalitaires de la vie, entre deux "vöµoc"' [sic ]. 198 Yet in the process 

of championing the Torah, zeal, i. e., the religious impulse which takes to heart the 

cause of God and defends his interests, has terminated on the law. Hence, 

'Religion se depersonnalise, eile devient legaliste. La Loi nest plus seulement la 

lumiere qui eclaire la route vers Dieu, eile est devenue le terme et 1'objet de la 

veneration religieuse. 
199 Most pointedly, zeal for the law has taken the place of 

zeal for God. 200 

Renaud buttresses his position by arguing that an exchange of values has 

taken place: the community has changed from one founded on the covenant, with 

the law as only its condition, to one formed around the law, to which the covenant 

has been reduced. The law, in other words, has supplanted the covenant. This is 

why such stress is placed on the exact and minute observance of the 

commandments. 
201 

Renaud's theses can now be used as an opportunity for reflecting on some 

significant aspects of the law in 1 Mac. 

(1) It is to be conceded that the atmosphere of 1 Mac., especially as 

contrasted with that of 2 Mac., is not strikingly 'religious'. 202 Given that the 

author's purpose is to support the later Hasmonean cause, this comes as no real 

surprise. 
203 It is be noted, however, that in 2.59,61, God is the object of faith, 

and, according to 4.9-11, the Gentiles will come to know that the Lord has 

delivered Israel as he did at the Red Sea. The author is not advocating secularism. 

Secondly, it is clear that from a certain standpoint the Maccabean struggle 

could be defined in terms of allegiance, i. e., to God and the Torah or to the king. 

The question could be reduced to this, 'Just who is God'? However, it is doubtful 

that the conflict boiled down to a rivalry between two vö. oi. It is here that 

Arenhoevel's contribution is worthy of notice. 
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In contrast with much of Judaism, says Arenhoevel, 1 Mac. nowhere 

equates the Jewish law with wisdom. Hence, there is no claim that Israel's law is 

wiser or superior to that of other peoples. 
204 The effect of the Torah/wisdom 

synthesis in other writers was to expand the sphere of the law's validity, i. e., there 

was one wisdom for all men, and all were obliged to acknowledge its embodiment 

in the Jewish Torah. However, there is nothing of this in 1 Mac. The validity of 

the law is restricted to Israel. Every people has its law, and so Israel has hers 

also. 
205 For this reason, the conversion of the Gentiles is not even a matter for 

discussion. 206 'Die Heiden stehen "draußen vor der Türe", und draußen sollen 

sie bleiben. Eine religiöse Aufgabe Israels an der Welt kennt er [the author] 

nicht'. 
207 

Arenhoevel's conclusions are, in my view, well taken. Also, they go far in 

explaining why the Maccabees had no compunctions about negotiating treaties with 

Rome and Sparta: they were content as long as other nations recognized the 

sovereignty of Israel in her own land. The law was Israel's constitution208 and, as 

such, was to be regarded as inviolable by outsiders. 
209 

(2) The term which most aptly describes the religio-political climate of this 

book is 'nomism' not 'legalism'. 210 The whole of Israel's life, in other words, 

was 'Torahcentric'. 211 R. N. Longenecker has usefully distinguished between 

'acting legalism', i. e., 'an ordering of one's life in external and formal arrangement 

according to the Law in order to gain righteousness and/or appear righteous', and 

'reacting nomism', 'the molding of one's life in all its varying relations according to 

the Law in response to the love and grace of God'. 212 'Reacting nomism', 

consequently, is, for all intents and purposes, 'covenantal nomism'. 

Given the divine origin and authority of the Torah, the behaviour of the 

conservatives was precisely what one would have expected of them. Their zeal for 

the law, even to the point of observing the minutiae, 
213 

sprang from a passion to 

be found faithful when tested. Remembering that 'no harsher trial ever tested the 
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monotheistic faith of the Jews'214 and that Judaism was fighting for its very 

survival, it is unfair to say, as Renaud does, that the law has displaced religious 

affection for God. To the Jew of this (and any other) period, the Torah was the 
God-appointed medium for the expression of his love and devotion to the God of 

the Torah. 215 

(3) Renaud has claimed that the law in 1 Mac. has effectively taken the place 

of the covenant, thus transforming the community founded on the covenant into one 

formed around the law. It is to be granted that vöµoc occupies much more of the 

writer's attention than 6zaOl Kß. 
216 However, Renaud is guilty of playing the one 

off against the other. This is especially evident when he calls the law merely the 

condition of the covenant. In reality, it is more likely that the author is following 

the pattern of Deuteronomy, which equates the covenant with the law. 217 

According to Dt. 4.23, 'He declared to you his covenant, that is, the ten 

commandments ... 
'. Moreover, the covenant broadens out to comprise 'statutes 

and ordinances' for Israel to perform in the land (v. 14). 218 Of the many examples 

in Dt., a glance at 6.1f; 30.1 if. is sufficient to inform one that the law is no mere 

condition of the covenant - it is the covenant. 
219 Renaud, then, has constructed a 

false dichotomy. 

Summary 

The first book of Maccabees resembles Ben Sira in that obedience and 

disobedience are to be defined respectively as fidelity to the law and apostasy. The 

conspicuous difference, however, is the stress placed by the former on the 

'boundary markers' of Judaism, i. e., circumcision, Sabbath and the dietary laws, 

along with explicit denunciations of idolatry. Such emphases are due to the 

historical facts that these distinctives of Jewish faith and life had been brought under 

attack by the opponents of the covenant and that idolatry once again had become an 

actual practice in Palestine. 
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Given the nature of the assault against the traditions, i. e., a concerted effort 

to obliterate every vest i ge of Jewish particularism, the law reasserts its position of 

unrivaled supremacy for the faithful, and 'zeal' for the law becomes the hallmark of 

the pious. The result is the reaffirmation of 'nomism', i. e., the ordering of the 

whole of life according to the divine norm as expressed in the Torah. Concomitant 

to such a doctrine of the law is a crystalization of Israel's national self- 

consciousness. As the articulation of this self-consciousness, the law is a fence with 

'impregnable ramparts and walls of iron, that Israel might not mingle with the other 

nations, but remain pure in body and soul, free from all vain imaginations, 

worshipping the one Almighty God above the whole creation' (Aris. 139; cf. 142). 

Israel's self-identity, in other words, is to be found in her distinction from the rest 

of the world. 
220 This was so from the beginning of her history, 221 but the 

intensification of the national spirit was stimulated by the determination of the 

Seleucids to extirpate anything which betokened Jewish distinctiveness. 

Representing the Hamonean point of view, however, the historian makes it 

clear that the Maccabees were not adverse to a certain kind of association with other 

nations, i. e., the making of treaties. This is due to the fact that the law is not 

conceived of as universal wisdom and, therefore, binding on all men. (For the 

same reason, there is no notion of Israel's mission as a light to the world. ) The 

writer was concerned to say that as Israel's constitution, the Torah was the emblem 

of her sovereignty within her own borders. 222 Therefore, the hatred of the 

Gentiles mirrored in the book is not to be absolutized but understood with respect to 

the attempt of the Hellenizers to impose forcibly their way of life on the Jews. 

Again as in Ben Sira, salvation is 'this-worldly', i. e., deliverance from the 

rule of the Gentile overlords and the restoration of Israel's sovereignty. Because 

the Hasmoneans were chosen as the saviours of the people, they are to be obeyed, 

principally by the acknowledgment of their status as the priestly kings of the nation. 
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lI Maccabees (Garden City: Doubleday, 1981), p. 3. 

2Goldstein ('Jewish Acceptance', p. 67) defines Hellenism by means of six traits 
peculiarly Greek in character. He then maintains that none of them was specifically forbidden by the Torah. 'Some Jews', he says 'could hold that all were permitted, 
while rigorists could infer from sacred texts that all were forbidden'. The point of 
the article is that Judaism was capable of much more contact with outsiders than is 
commonly supposed, although the temptations to idolatry resultant from that contact 
could be the source of indignation on the part of the pious. No doubt, he is right as 
regards the more liberal elements of the Judaism of the time. Yet from the rigorist 
point of view, there is a sense in which the entire course of events recorded in 1 
Mac. is the Jewish reaction to Goldstein's 4th point: 'The development and spread 
of rational philosophies which often were sceptical of traditional religion' (ibid ). 

3J. J. Collins, The Apocalyptic Vision of the Book of Daniel (Missoula: Scholars 
Press, 1977), p. 194, observes that the crisis in Jerusalem was not without parallel; 
other peoples also resisted when their national religion was under threat. 'The revolt 
of the Maccabees blends nationalism and religion in a manner quite possible for any 
Near Eastern state in revolt against the Seleucids. Their revolt was more successful 
than others but was not essentially different in kind' (p. 197). 

4I have chosen to subsume the relevant materials from 3 and 4 Mac. under the first 
and second books. Although quite distinct in several regards, these writings, both 
later in time of composition and of Diaspora origin, find numerous points of contact 
with their counterparts. On these, see, e. g., Collins, Athens, pp. 104f., 187f. 

5In 
so doing, Nickelsburg remarks, the author has proclaimed 'the gospel 

according to the Hasmoneans' (Literature, p. 117). We recall that Jubilees (30.18- 
20) champions the perpetual priesthood on Levi. This may refelect the controversy 
over the office and be read as part of the negative reaction to the Hasmoneans. 

6See Goldstein, I Maccabees, pp. 64f. 

7The terms 'Hasidim' and 'Hasidic' will be used throughout as generic categories, 
i. e., as designating the pious adherents of the law, and not as party labels. Hengel 
(Judaism, I, p. 175; II, p. 116(n. 453, with lit. )) favours the view that the Hasidim 
were a well established and clearly defined community at the beginning of the 
Maccabean revolt. P. R. Davies ('Hasidim in the Maccabean Period', JJS 28 
(1977), pp. 127-40), on the other hand, disputes this, denying that the Hasidim 
occupied any position of real importance in the 2nd century. Our present purposes 
do not require a full resolution of the debate. It is sufficient to say that these people 
were influential enough at the time of this writing to pressure the Hasmonean 
establishment into a justification of itself. 

8Cf. 1 Ki. 20.13 (Heb. 21.13): uioi iiapavöµwv. 

9Cf. Test. Is. 6. 
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10, E Fairweather and J. S. Black, The First Book of Maccabees (Cambridge: 
Cambridge University Press, 1936), p. 58. The central thesis of Hengel's Judaism 
and Hellenism is that there was in Palestine at this time a syncretistic reform 
movement. The idea is seminally present in E. Bickerman's Der Gott der 
Makkabäer (1937), pp. 126f., 134f. (See Hengel's acknowledgment of Bickernnan 
in Die Zeloten (Leiden: Brill, 1961), p. 156(n. l). ) Bickerman and Hengel have 
found supporters, for example, in Tcherikover, Civilization, p. 202; J. 
Blenkinsopp, 'Interpretation and the Tendency to Sectarianism: An Aspect of 
Second Temple History', in Jewish and Christian Self-Definition, II, p. 16; H. 
Hegermann, 'Judentum', pp. 333f. This thesis, however, has not been without 
challengers. Apart from Goldstein, whose objections falter because of his reading 
of Ben Sira ('Jewish Acceptance', pp. 72-73. ), F. Millar, 'The Background to the 
Maccabean Revolution: Reflections on Martin Hengel's "Judaism and Hellenism"', 
JJS 29 (1978), pp. 1-21, has concluded that there is insufficient evidence to justify 
Hengel's position. 

Whether or not there was a formal 'opposition party' in and around Jerusalem is not 
really germane to this investigation. What is important is that both 1 and 2 Mac. 
speak of the shift to Hellenism as an apostasy (1 Mac. 2.15; 2 Mac. 1.7). While 
Hengel is right that Jason must have found many enthusiastic supporters in his 
undertaking (Judaism, I, pp. 72-73), it is sufficient to say only what he says in 
another place (Jews, p. 77): 'The Maccabean revolt ... must be seen in the 
perspective of a "nationalistic" attempt at rebellion against the Hellenistic policy of 
alienation, though those who supported it were of course primarily aristocratic Jews 
who were ripe for assimilation' (italics mine). 

11Among the plethora of works devoted to the period, see, e. g., the recent studies 
of T. Fischer, Seleukiden und Makkabäer (Bochum: Brockmeyer, 1980); Schürer, 
History, I, pp. 125f; J. G. Bunge, 'Zu Geschichte und Chronologie des Untergangs 
der Oniaden und des Aufstiegs der Hasmonäer', JSJ 6 (1975), pp. 1-46. Although, 
Tcherikover's Civilization remains foundational. 

12K. 
-D. Schunck, I. Makkabäerbuch (JSHRZ, 1.4,1980), p. 299. 

13Schunck, I. Makkabäerbuch, p. 299. 

14Les livres des Maccabees (Paris: Gabalda, 1949), p. 17. 

15I Makkabäerbuch, p. 30 

16p. 44. 

17Cf. J. C. Dancy, A Commentary on I Maccabees (Oxford: Blackwell, 1954), 
p. 30. 

18S. Zeitlin and S. Tedesche (translation of the text), The First Book of Maccabees 
(New York: Harper, 1950), pp. 74-75. 
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191 Maccabees, p. 124. 

20I Maccabees, p. 430. 

21 As the Latin 'vii pestilentes'. 

22Maccabees, 
p. 234. 

23Zeitlin 
conjectures here that the original document had 'praevaricatores', 

'transgressors'. This in turn was translated into the Hebrew original of 1 Mac. as 
: 1721D and then re-translated into Greek as Xozµoi (Maccabees, p. 42). See n. 133 
(ibid ), where he refers to the accusation made against Paul (Acts 24.5) of being a 
Xoiµöc, a'pestilent fellow', i. e., the cause of sedition among the Jews. 

24E. P. Sanders remarks that in first-centrury Judaism there was'no neat distinction 
between "religious" and "political" betrayal' (Jesus, p. 178). The same applies to 
our earlier period. As J. J. Collins has written, 'The essential element [of the 
Maccabean revolt] was the rejection of the kingship of Antiochus Epiphanes, and its 
replacement by an ideal religio-political order, however conceived. Religion and 
politics were inextricably fused' (Vision, p. 195). See also Hengel, Judaism, I, 
p. 307; Tcherikover, Civilization, p. 229; D. Arenhoevel, Die Theokratie nach dem 
1. und 2. Makkabäerbuch (Mainz: Matthias-Grünewald, 1967), pp. 4,16; B. 
Renaud, 'La Loi et les Lois dans les livres des Maccabees', RB 68 (1961), p. 48; 
K. G. Kuhn, TDNT, III, p. 360; 0. Proksch, TDNT, I, pp. 91-92. This fusion of 
religion with politics was especially important for Hasmonean propaganda. Later, 
we will need to distinguish between this and the Hasidic outlook. 

25Cf. 3 Mac. 7.7-10,14, where the loyalist Jews take vengeance on the apostates. 

26See further W. R. Farmer, Maccabees, Zealots and Josephus (New York: 
Columbia University Press, 1956), pp. 70f. 

27The law in this verse, says Renaud, is not so much the scroll of the Torah as its 
content and ultimately the Jewish religion itself ('Loi', p. 45). A. Jaubert also 
writes that 'ces livres 6taient 1'expression et le gage de l'alliance de Dieu avec son 
peuple' (La notion d'alliance dans le Judaism aux abords de l'ere Chretienne (Paris: 
Seuil, 1963), p. 81). 

28TDNT, IV, p. 1087. See Ps. Sol. 17.11,18. 

29, Loi', p. 47. 

30Maccabees, 
p. 44. 
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3 "Loi', 
p. 46. 

32, Maccabees, p. 237. 

33Das Erste Buch der Machabäer (Münster: Aschendorff, 1920), p. 42. 

34Gott 
und die Sünder im Palästinischen Judentum (Stuttgart: Kohlhammer, 

1938), pp. 211-12. 

35 J D. G. Dunn remarks that 'Gentile sinners' is language stemming from Israel's 
consciousness as the chosen people, separated from the surrounding nations. 'The 
Gentiles are "sinners" precisely insofar as they neither know nor keep the law given 
by God to Israel' ('Perspective', p. 105). Cf. further Dunn, 'Incident', pp. 27-28. 

36Paul, 
p. 400. On pp. 243f., Sanders demonstrates that the 'wicked' in the Qumran 

scrolls are mostly non-sectarian Jews. 

37Jesus, 
p. 177. According to Rengsdorf (TDNT, I, p. 321), the 'sinner' is just the 

opposite of the righteous man of Ps. 1, who has made it the goal and content of his 
life to serve God in his law day and night. 

Sanders' chapter on'The Sinners' in Jesus and Judaism (developing aspects of the 
earlier article 'Jesus and the Sinners') has further argued that the 'sinners' are not to 
be identified with the '-1N71 01). With D. Allison, 'Jesus and the Covenant: A 
Response to E. P. Sanders', JSNT 29 (1987), p. 69, it is to be agreed that Sanders 
has rendered a laudable service by clarifying for NT scholars 'in a definitive 
manner' the status of 'the people of the land' as opposed to the 'sinners'. (Allison, 
however, goes on to criticize Sanders' understanding of Jesus' offer of salvation to 
the 'sinners'. ) 

38Jesus, 
p. 178. Ina forthcoming article on 'Pharisees, Sinners and Jesus' (in The 

Social World of Formative Christianity and Judaism. Essays in Tribute to Howard 
Clark Kee (Philadelphia: Fortress, to appear in 1988)), Dunn has taken exception 
to Sanders' (exclusive) categorization of the 'sinners' as those guilty of egregious 
violations of the law. He argues that the term is factional or sectarian, describing 
others from the vantagepoint of the members of a group (the 'righteous'). See, 
e. g., 1 En. 91-107; Ps. Sol. 4.1-8; Test. Mos. 7. Hence, the Pharisees would have 
denominated all non-observers of their code of ritual purity 'sinners'. For the 
present purposes, the 'sinners', on this understanding, would be any non- and 
especially anti -Hasmoneans. Dunn's thesis is herewith accepted with two 
provisos. (1) Sanders in principle has recognized this (Paul, p. 247; 'Abstractions', 
pp. 361-62). (2) The 'sinners' of 1 Mac. are guilty of such atrocities as the murder 
of fellow Jews and the desecration of the temple. Certainly they qualify as those 
who 'sinned wilfully and heinously and who did not repent'. 

391 Maccabees, p. 237. 
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40The 'Gentiles and kings' of v. 48 are to be equated with the 'sons of arrogance' in 
v. 47.1.21 says that Antiochus entered the sanctuary arrogantly (Ev ünEp1 avid}. 
1.24 continues the thought by relating that the same king spoke ü1rEp-n4aviav 
µcydX1v. 3.20 similarly has Judas say that the Gentiles have 'come against us in 
great pride and lawlessness' (ýv 1TXT)'OEL üßpEWS Kai ävoµiac) (that they were 
Gentiles is clear from vs. 25-26). Cf. Dan. 11.36f. 

41 Schunck (I. Makkabäerbuch, p. 306) takes the verse to be 'ein in den 
Zusammenhang eingefügtes poetisches Stück ... die enge Verbindung mit dem 
Kontext legt eine Einfügung schon durch den Autor der hier herangezogenen 
Quellenschrift (Judasvita) nahe'. See also G. O. Neuhaus, Studien zu den 
poetischen Stücke im I. Makkabäerbuch (Würzburg: Echter, 1974), pp. 36,129-31; 
N. Martola, Capture and Liberation. A Study in the Composition of the First Book 
of Maccabees (Abo: Abo Academi, 1984), pp. 37f. 

42Cf. Goldstein, I Maccabees, p. 124. Note again 3.20: the Gentiles came out 
against Judas full of arrogance and avoµia. 

43Antiochus 
was principally the 'sinful root' because of his desecration of the 

temple (1.21f. ). See the noteworthy parallel in 3 Mac. 1.6f., where Ptolemy 

attempts to enter the temple. 2.14 calls him 'this arrogant and corrupt man'. 2.21 

says that he 'was greatly exalted by his own insolence and effrontery'. Apparently, 
Jewish writers viewed each intrusion into the temple by foreigners as an 
'abomination of desolation'. In Ps. Sol. 17, the same holds true for Pompei. This 
'lawless one' (v. 11) 'did in Jerusalem all the things that gentiles do for their gods in 

their cities' (v. 14). And most strikingly, 'The children of the covenant (living) 

among the gentile rabble adopted these (practices)' (v. 15). As in 1 Mac., the 
abominations of an influential Gentile had devastating effects on the covenant 
people. 

44Argued by C. F. Burney (by a reconstruction of the Hebrew) to be an acrostic. 
See his article, 'An Acrostic Poem in Praise of Judas Maccabaeus', JTS 21 (1920), 

pp. 319-25. 

4SCf. 9.21, where Judas is called 'the saviour of Israel'. 

46'Loi', 
p. 47. 

47Maccabees, p. 54. 

481 Maccabees, p. 235; cf. p. 337. 

49'Loi', 
p. 64; cf. p. 48. 

50TDNT, I, p. 154. See also B. Rigaux, Saint Paul. Les Epitres aux 
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Thessaloniciens (Paris: Gabalda, 1956), p. 655; E. Fascher, 'Der Vorwurf der 
Gottlosigkeit in der Auseinandersetzung bei Juden, Griechen und Christen', in O. 
Betz, M. Hengel & P. Schmidt, eds., Abraham Unser Vater. Festschrift für Otto 
Michel (Leiden: Brill, 1963), p. 98. See in particular C. H. Dodd's detailed table of 
the &&Kia group and Hebrew equivalents (with other words for 'sin'), The Bible 
and the Greeks (London: Hodder & Stoughton, 1935), p. 79. 

51Dodd 
correctly observed that the LXX exhibits a strong tendency to reduce all 

manner of evil behaviour to the concepts of ä8mIa, and especially ävoll ca. He 
concluded, however, that the phenomenon was symptomatic of a 'growing 
legalism' and that the LXX 'tended to stereotype this legalistic notion of sin in 
Hellenistic Judaism' (Bible, p. 80). But if the case argued here is correct, the 
conception of sin is not 'legalistic' but 'covenantal'. All evil behaviour is reduced 
to infraction of - and especially departure from - the covenant. 

52Thessaloniciens, 
p. 655. 

53ibid. 

54War 2.184,472,483; 5.443. Cf. W. Förster, TDNT, VII, pp. 188-89. 

55Cf. 
v. 20, which predicates 'lawlessness' of this band. 

56Burney, 'Poem', p. 323. 

57See 
also 7.5; Bar. 2.12; 1 Esd. 1.52. As Bickerman remarks, the 'godless' were 

the 'loyalists' to Antiochus, while the Maccabees were those who 'disregarded the 
order of the king'. (The God of the Maccabees (Leiden: Brill, ET 1979), p. 80). 

58In 1.15,36,52; 6.12; 7.23; 11.8; 16.17, evil is ascribed to both Jew and Gentile. 

59Cf. Zeitlin, Maccabees, p. 167. Again Schunck renders avoµoi as 'abtrünnigen 
Männer'. 

601 Maccabees, pp. 386-91 (italics mine). 

61 See 2 Mac. 4.7-10. 

62'Mit 
einigen Worte wird ein klares Programm entwickelt' (Arenhoevel, 

Theokratie, p. 74). 

63Cf. Ezek. 9.1-2; 10.11; Neh. 9.2; 10.31; 13.1-3; Jub. 30. 

64Of 
course, the author did not reckon Jonathan's treaties with the Romans 
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(chs. 8,12) as covenants with the Gentiles, even when the Jews and Romans 
address one another as 'brethren' (12.7,21; 14.20,40). On the treaties, see further 
M. Smith, 'Rome and the Maccabean Conversions - Notes on 1 Macc. 8', in Donum 
Gentilicium, pp. 1-7. Farmer, Maccabees, p. 101(n. 4), cites Josephus to the effect 
that there would have been no Maccabean victory without the support of Rome (cf. 
Hengel, Judaism, I, pp. 97-98). To the later Hasmoneans, such treaties would have 
seemed entirely reasonable and necessary. Hence, the writer seeks to justify what 
to many must have appeared as a questionable policy by showing that Judas and 
Jonathan had already concluded such pacts (cf. Smith, 'Conversions', p. 3). 
Bickerman went so far as to say that Judas (and the other Maccabees) had 
'accommodated devout Judaism to the ways of the nations'. (Ezra, p. 133). N. B. 
Johnson is less severe. For him, Israel's nationalism was tamed by 'a genuine 
respect for the power of Rome' (Prayer in the Apocrypha and Pseudepigrapha 
(Philadelphia: SBL, 1948), p. 21). In either case, Collins rightly comments that the 
Maccabees were not xenophobic, as can be seen by their delegations to Rome and 
Sparta (Athens, p. 77). 

65Tcherikover 
understands the Jewish Hellenists to be the 'Jerusalem capitalists', at 

whose centre were the Tobiads, who sought 'to become rich, to attain greatness, 
and to rule over others' (Civilization, p. 202). 

66, Maccabees, p. 200. Cf. Bickerman, God, pp. 84f; E. M. Smallwood, The Jews 
under Roman Rule (Leiden: Brill, 1976), pp. 123-24. Collins, Athens, pp-8f., 
discusses the various attempts of Diaspora Jews to reduce the dissonance between 
themselves and the Hellenisitic world. 

67Goldstein, ibid. 

68Maccabees, 
p. 59. Cf. J. Bartlett, The First and Second Books of the Maccabees 

(Cambridge: Cambridge University Press, 1973), pp. 30-31. 

691.62, however, intimates that the loyalists forces were not inconsiderable. 

70Goldstein (I Maccabees, p. 200) may be right that the number of those who 
removed the marks of their circumcision was few. 

71'Mass 
violation by Jews of the law of separation was forbidden by royal as well 

as by Jewish law' (Goldstein, ibid. Cf. Abel, Maccabees, p. 7). Hence, the 
formality of royal permission. 

72 f pOEOVv1 O. Oav. Cf. the LXX of 1 Chr. 29.5; 2 Chr. 17.16. 

73Cf. Josephus, Ant. 12.241. 

74Besides 
pacifying the populus, the author castigates the renunciation of 

circumcision because, as Smith notes ('Conversions', p. 7), the rite had the effect of 
making individuals the subjects of the Maccabees, especially 'converts' to Judaism. 
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The policy of John Hyrcanus, Aristobulus I and Alexander Jannaeus to impose 
forcibly Judaism on non-Jews is well known. See Josephus, Ant. 13.257- 
58,318,397. 

75Circumcision 
was the 'sign' of this covenant, Gen. 17.11; Jub. 15.28-29. Cf. 

further Josephus, War 2.17.9(454); 20.2.4(38f. ). As the sign, circumcision functioned as one of the 'badges of covenant membership' (Dunn, 'Perspective', 
p. 108). 

76'Conversion, Circumcision and the Law', NTS 20 (1974), p. 333. Cf. R. 
Meyer, TDNT, VI, pp. 77-78. 

77ibid. 

78Jub. 15.33-34 places in the mouth of Abraham a prophecy of Israel's refusal to 
perform circumcision, including this imprecation: 'And there is therefore for them 
no forgiveness or pardon so that they might be pardoned and forgiven from all of 
the sins of this eternal error'. A. Büchler is able thus to comment on the 
permanence of circumcision (presupposed by Jub. 15.34): 'As the covenant 
constitutes an obligation, the act of circumcision or the permanent circumcised state 
may be meant to be the constant reminder of God's covenant' (Studies, p. 9). 

79Cf. 2 Mac. 4.1lf; Josephus, Ant. 15.8.1 (267-69). 

80See Farmer, Maccabees, pp. 56f. Fairweather/Black comment that the promotors 
of the gymnasium had 'an eye to tactics in the way they chose to inaugurate their 
campaign'. In other words, 'a gymnasium would appeal specially to the youth; and 
if the Jewish youth could be won over to pagan practices, then the future would be 
theirs'. (Maccabees, p. 60). Goldstein, however, believes that the goal of 'the new 
deviant group among the Jews' was a closer association with the Gentiles, not the 
promotion of Hellenism ('Jewish Acceptance', p. 78). But the distinction is 
probably artificial. 

81Farmer, Maccabees, p. 57(n. 25). 

82But 
see Goldstein, I Maccabees, p. 221. 

83Maccabees, 
pp. 75-76. Cf. Bartlett, I Maccabees, p. 30 (on 1.48). 

84Maccabees, 
p. 76. 

85It is generally acknowledged that the train of thought from vs. 41-50 is both 
repetitious and disjointed. 

86The 

apostates EÜÄOKrIoEV TTY XaTpEtq aÜTOÜ as opposed to the XaTpEta 
7TaTEPwV (2.19). 
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87Cf. 3.48. See Goldstein, I Maccabees, pp. 261-62, on the textual problems of the 
verse. Apart from those, however, the author seems to be saying that the Gentiles 
actually appealed to various portions of the Torah as a justification of their idolatry. 
Goldstein (p. 262) goes into detail. 

88E. 
g., Isa. 58.13-14; Ezek. 20.13; Neh. 13.7. Cf. Limbeck, Ordnung, pp. 29f. 

89See further Büchler, Studies, p. 9(n. 1), and N. -E. Andreasen, The Old Testament 
Sabbath. A Tradition-Historical Investigation (Missoula: Scholars Press, 1972), 
pp. 246f. On the various attitudes toward sabbath-keeping in ancient Judaism, see 
C. Rowland, 'A Summary of Sabbath Observance in Judaism at the Beginning of 
the Christian Era', in D. A. Carson, ed., From Sabbath to Lord's Day (Grand 
Rapids: Zondervan, 1982), pp. 43-55. 

90Dunn, 'Perspective', p. 109. 

91See Num. 28.3-8; Dan. 8.11-13; 12.11. 

92Cf. Jer. 2.3. Note that Lev. 20.3 refers to the defilement of the sanctuary and 
20.25 to that of the dietary laws. 

931 Maccabees, p. 222. By 'holy things' Goldstein understands principally the 
peace offerings, sin offerings and vegetable heave-offerings. 'Jews who partook of 
these "sacred things" while in a state of ritual impurity would defile them'. 

94 I Makkabäerbuch, p. 302. 

95 'The First Book of Maccabees', APOT, I, p. 70. 

96For details, see Goldstein, I Maccabees, p. 222, and Abel, Maccabees, p. 122. 

97 Maccabees, p. 30. See further Bickerman, God, pp. 65f. Bicker-man considered 
that the real 'abomination of desecration' was the pagan altar. 'Through this act, the 
god of Abraham, Isaac and Jacob had been degraded to the position of one of many 
Arab-Syrian idols' (p. 71). 

98Cf. Bickerman, God, p. 66. 

99For details, see Goldstein, I Maccabees, pp. 157-58, and Zeitlin, Maccabees, 
p. 47. 

100 Cf. Goldstein, I Maccabees, pp. 139,141,158. 



172 

101Gutberlet, Machabäerbuch, pp. 25-26. 

102See Hos. 4.6; Isa. 24.5 as over against Ps. 119.61,109. 

103 Cf. Renaud, 'Loi', p. 41. 

104 ' AXXd aa, i. e., exchange for ordinances which were not as stringent and 
exclusive as the Jewish ones. 

105Cf. Isa. 58.2; 65.11; Jub. 23.16; Josephus, Ant. 3.5.1 (240); CD 1,3f. 

106 D, = concrete acts of evil. 

1072 23 gives a picture of the 'evil'. 

108Machabäerbuch, 
p. 160. 

1091 Maccabees, p. 400. In more detail, see pp. 123-24. 

110Machabäerbuch, 
p. 120. 

III A number of translators (RSV, RV, NEB, Oesterley, Goldstein) take 
KaTavayK'E. V to be 'enforce'. Tedesche, however, brings out the sense more 
vividly: 'the king's officers were 'compelling the people to renounce God'. This is 
really the point. See 2.25 and 2 Mac. 6.1. For the author of 4 Mac., 'the apostasy' 
was Antiochus' attempt 'to compel the people of Jerusalem to adopt the pagan way 
of life, and to forsake the customs of their fathers' (18.5). 

112See Bickerman's chapter on 'The Apostasy', God, pp. 161f. 

1 I3Maccabees, 
p. 76. 

1 14For 
classical references to this sense of d IT oo Ta oia, see Rigaux, 

Thessaloniciens, p. 654. 

115See, 
e. g., Josh. 22.22; 2 Chr. 29.19; 33.19; Jer. 2.19; cf. CD 5.21 (1ý0). In Acts 

21.21, Paul is charged with teaching äTrooTaoia from Moses, i. e., of seeking to 
enduce Jews to forego the distinctives of covenant life as taught by Moses. Cf. 
further, N. J. McEleney, 'Orthodoxy in Judaism of the First Christian Century', JSJ 
4 (1973), p. 27. 

116See Gen. 14.14; 2 Chr. 21.8; 1 Mac. 11.14. 
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117 Dt. 13.10,13; 3 2.15; Jo sh. 22.18 f; Jer. 3 
Pr. Az. 5; 1 Mac. 2.19; 11.43; 2 Mac. 1.7; 3 

118ThNT, I, p-513 (italics mine). 

1191 Maccabees, p. 227. 

" 14; D an. 9.9; Tob. 1.4; Sir. 10.12; W i s. 3.12; 
Mac. 1.3; cf. 1 En. 91.12; 93.14. 

120On 
the parallels between Mattathias and Taxo in Test. Mos., see G. W. E. 

Nickelsburg, Resurrection, Immortality and Eternal Life in Intertestamental 
Judaism (Cambridge, Mass: Harvard University Press, 1972), pp. 98-99 (with 
lit. ). 

121Cf. 2 Mac. 15.4-5; Jdt. 2.3,6; 6.2; Ps. Sol. 2.28-30. 

122Cf. Büchler, Studies, pp. 14f; J. S. Pobee, Persecution and Martyrdom in the 
Theology of Paul (Sheffield: JSOT Press, 1985), p. 23. 

123In his eulogy of the martyred mother, the author of 4 Mac. praises her as a 
'defender of true religion', who weathered the storms of torture 'for religion's sake' 
(15.29,31. In both cases, the term is EbGE(3EZa). The same is true of her sons (9.7) 
and Eleazar (16.17). 

124Jaubert 
remarks that 'the covenant of our fathers' was equal to national religion, 

the totality of the laws, traditions and customs bequeathed by the fathers (alliance, 
p. 77). 1 QS 2.9 likewise speaks of clinging to the covenant of the fathers. 

125On the significance of Modein as the place of origin of the revolt, Herford 
(Talmud, pp. 80-81) comments that the support of the Maccabees came not from 
Jerusalem but from the country, among the rank and file of the people. The fact that 
the common people arose so readily to defend the Torah shows that they must in 
some way have learned to look upon the Torah as 'containing the very essence of 
their religion'. 

126See 2 Chr. 30.16, where K pI 1a means 'ordinance' and parallels the EVToX1j of 
Moses. 

127 Cf. Josh. 7.1; 1 Sam. 7.3f; 14.37f. 

128IDB, IV, p. 937. Cf. Farmer's article 'The Patriarch Phinehas. A Note on "It 
was Reckoned to Him as Righteousness"', ATR 34 (1952), pp. 26-30 ('Phinehas 
was the prototype for those Jews who were zealous for God's law', p. 28). 

129art. 
cit., p. 936. He cites Philo (Spec. Laws 2.253), who writes of the ýr Xt. ral 

vöµov who were merciless to any who would subvert the ancestral ways. (On 

zealotism in Philo, see J. -A. Morin, 'Les deux derniers des douze: Simon le Zelote 
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et Judas Iskariöth', RB 80 (1973), pp. 340f. ) Cf. Josephus, Ag. Ap. 2.37(271- 
72); 2.41(292). In Acts 21.20, Jewish Christians are called ýTlAwTai TOD vdµou. Cf. 22.3-4. 

130art. 
cit., p. 938. For further discussions, see Farmer, Maccabees, pp. 60f; 

Hengel, Zeloten, pp. 157f; Eisenman, Maccabees, pp. 12f; Renaud, 'Loi', p. 44; cf. Pobee, Persecution, pp. 107f. 

131 Cf. Farmer, 'Phinehas', p. 29, who says that there was something redemptive in 
the work of the zealot. Note 1 Mac. 3.8: Judas, as his father, averted wrath from 
Israel. 

132 Righteousness , p. 181. 

133Following G. Von Rad, 'Faith Reckoned as Righteousness', in The Problem of 
the Hexateuch and Other Essays (London: SCM, ET 1966), pp. 125-26, ý 

--: V. 7r7 
(= Xo yilE(jOal Eis) should be translated 'regard as', not 'impute'. 

134Pobee (Persecution, p. 26) shows that Phinehas was regarded in Rabbinic 
tradition as a martyr. As such, he might well have been regarded as the predecessor 
of the sons of Mattathias. For a lengthier discussion of Phineas in the Rabbinic 
traditions, see Hengel, Zeloten, pp. 160f. 

Other prototypes of Mattathian zeal are in evidence in the OT. According to 2.58, 
Elijah, who ordered the execution of the prophets of Baal (1 Ki. 18.40; 19.10-14), 
'was of great zeal for the law' (Ev Tq l-qAw"oai ýfXov vöµov) (cf. Sir. 48.1-2). 
The author, however, by-passes Jehu, who also, according to 2 Ki. 10.16, was 
zealous for the Lord (Ev Tq C-n oai µE Tq Kupiw). Upon his announcement of 
the fact, Jehu rode off and killed the remainder of the house of Ahab. Moreover, in 
Ex. 20.3-6, God is zealous for the exclusive worship of himself. For other refs., 
see Morin, 'Les deux derniers', pp. 337-38. Simeon and Levi (Gen. 34.4f. ) receive 
prominent mention in Jub. 30.5-20 and Jdt. 9.2-4 as exemplars of zeal for the law. 
Of special interest is that Jub. 30.7f. connects the prohibition of mixed marriages 
with the zeal of the two patriarchs. As Phinehas, 'it was a righteousness for them 
and it was written down for them as righteousness' (v. 17). The mantel of such 
persons has now fallen on Mattathias. He and his followers (Trias ö (rtXwv Tq 
vdµw) set the pattern for the Zealots of the first century, who reacted to Rome as the 
Hasmoneans reacted to the Greeks. See Hengel, Zeloten, pp. 176f., et passim ; 
Morin, 'Les deux derniers', pp. 343f; M. Smith, 'Zealots and Sicarii, Their Origins 
and Relation', HTR (64), 1-19 (taking issue with Hengel on the relations of the two 
groups). 

135Cf. 
again Jub. 30.18-20, which credits Levi's zeal as the cause of his eternal 

priesthood. The verbal similarities between this book and Jubilees on the matter of 
the priesthood tend to confirm a hypothesis of a tension between the two. 

136, Maccabees, pp. 7,235. 
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137According 
to this passage, the warfare is likened to the exodus experience of Israel at the Red Sea. As was so with Pharaoh and his men, so now 'the Gentiles 

will know that there is one who redeems and saves Israel'. 

138Cf. 1 QpHab 4.11: 'the House of Absalom' was 'no help' against 'the man of lies' who persecuted the Teacher of Righteousness. 

139, Maccabees, p. 331. 

140Following Tcherikover (Civilization, p. 198), Collins rejects the idea that the 
martyrs were 'harmless and peaceful people, deliberate conscientious pacifists'. 
Rather, they were scribal leaders who were quite prepared to fight whenever 
necessary. They differed with the Hasmoneans only in their initial reluctance to 
wage war on the Sabbath (Vision, pp. 202-03). Collins further suggests that the 
figure of Taxo in Test. Mos. 9 is modelled on a member of this group (p. 200). 

141 Cf. Collins, Vision, pp. 195-96, who says that both books of Maccabees drew 
heavily on the old traditions of the holy war, particularly those of the conquest of 
Canaan and the Judges (p. 195). See especially Hengel, Zeloten, pp. 277f. 

142Cf. 2.42667. 

143Maccabees, 
p. 51. 

144 Maccabees, p. 52. F. M. Cross, The Ancient Library of Qumran and Modern 
Biblical Studies (London: Duckworth, 1958), p. 98(n. 43), shows that 'those who 
commit themselves to the law' finds a parallel in the Qumran texts, which also 
speak of devotion to the covenant, truth, the community or holiness. See 1 QS 
5.1,6,8,10,21,22; 6.13. 

145W. H. Brownlee, IDB, III, p. 205, takes vs. 29-48 to be an indepelid. ent piece of 
tradition interpolated here. Even so, the author's purposes are servedthe story. 

146E. 
g., Gen. 18.19; Ps. 89.14; 97.2; Isa. 56.1; Jer. 22.15; Ezek. 1 8.27; Zeph. 2.3; cf. Dt. 

33.21; Sir. 38.33. 

147 'Rechtfertigung' , p. 21. 

148'Maccabees', 
p. 72. Likewise R. B. Y. Scott designates UDWn as 'what is 

lawful' and 1pT2 as 'conduct in conformity to the divine teaching or law'. 'The 
Book of Isaiah', The Interpreter's Bible (Nashville: Abingdon, 1956), V, p. 654. 

149According to Abel (Maccabees, p. 39), both words form 'l'equilibre moral chez 
le fidele de la Torah'. 
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150The 
claim of Fairweather/Black (Maccabees, p. 29) that the martyrs sought to 

live in accordance with the law written on the heart and then later elaborated in the 
Pentateuch is too speculative. Also foreign to this setting is Abel's view that these 
people were pursuing their personal justification (Maccabees, p. 39). The emphasis, 
rather, falls on the quality of life led by those already in covenant relationship. The 
NEB is on the mark when it renders: 'Many who wanted to maintain their religion 
and law'. 

15 1 Cf. 4 Ezra 2.31. 

152Words, 
pp. 94-95. 

153Words, 
p. 95. Cf. Ps. 24.3-5. 

154Righteousness, 
pp. 25-26. 

155 Righteousness, p. 25. Cf. Cronbach, 'Ideas', p. 128. 

156 Righteousness, p. 26. Cf. W. J. Dumbrell, Covenant and Creation (London: 

Paternoster, 1984), p. 13, who writes that P)72 has primary reference to 'conduct 

within a relationship'. 

157Cf. Ps. 43.23. Bevan notes that the ranks of the Hasidim were recruited mainly 
from the poorer classes. They were 'the godly poor that we find so often contrasted 
with the godless rich, and from the country villages rather than from Jerusalem' 
(Jerusalem, p. 72). Again a link with Modeirr is suggested. 

158Even 
more sympathetic with the Hasidim, the authors of 2 and 4 Mac. explicate 

this hope for vindication in terms of resurrection. 

159See further v. 4 and 58.13. 

160Cf. CD 10.14f; 11.13f. CD 11.15 may be of significance for us: 'Let not the 

sabbath be celebrated in the vicinity of the Gentiles on the Sabbath (day)'. See 
Dupont-Sommer's note, The Essene Writings from Qumran (Oxford: Blackwell, 
ET 1961), p. 153. On Sabbath-keeping in the books of Maccabees, see Farmer, 
Maccabees, pp. 72f., and cf. Marcus, Law, pp. 75-76. 

161 Cf. B ultmann, TDNT, VI, p. 199. 

162See the remarks above on Sir. 1.12; 2.12-14. 

163 With our book in mind, A. Schlatter remarks that the fullness of sacrifice 
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resides in such faith (Glaube, p. 18). 

164Cf. Josephus, Ant. 12.6.2 (275-77). Farmer calls this change of mind 'Torah 
expediency', i. e., 'the principle of compromising one part of the Torah in order that 
the whole might be preserved'. He notes, however, that 'to compromise the Torah 
is not necessarily the same as to abandon it' (Maccabees, p. 77. On pp. 78f., Farmer 
discusses how the same policy was followed during the Roman siege of A. D. 70). 

165'Loi', 
pp. 43-44. Cf. Abel, Maccabees, p. 44. 

166'The immortality of being remembered was greatly prized by the men of this 
period' (Fairweather/B1ack, Maccabees, p. 84). See 6.44. Cf. Ben Sira's 'praise of 
famous men'. 

167It is necessary to stress that the issue before Mattathias was Abraham's fidelity 
to the covenant and not the acquisition of merit, as has been argued from this 
passage by Kertelge, 'Rechtfertigung', p. 188; Hill, Words, p. 145(n. 1); 
Strack/Billerbeck, Kommentar, III, p. 200; Marucs, Law, pp. 14f; D. A. Carson, 
Divine Sovereignty and Human Responsibility (London: Marshall, Morgan & 
Scott, 1981), p. 50. The priest's obvious purpose in pointing to Abraham was to 
mark him out as one who remained faithful to Yahweh under the trial of testing. 
This is confirmed by Fiedler, who briefly points out that behind 6IKaiooüvr in this 
book (2.52 quotes Gen. 15.6) lies the OT's 1j71ý ('Lixaaoci v-n', pp. 137-38). 
Hence, at stake with Abraham was not merit but his faithfulness to his covenant 
commitment. Swetnam, therefore, is much more in accord with the author's 
intentions when he writes: 'The "righteousness" refers to Abraham's acting 
according to norms appropriate for the community, i. e., observing the covenant and 
the commandments' (Jesus, p. 36). The situation is different, however, in Targums 
Neofiti and Pseudo-Jonathan to Gen. 15.6 and in the Mekilta on Ex. 14.31 (but on 
the text, see Sanders, Paul, p. 189(n. 41)), where a clear-cut doctrine of Abraham's 
merit emerges. However, even the force of this is lessened if Sanders is right that 
in most instances merit in the Rabbinic sources has to do not with salvation but 
'God's gifts in biblical history' (Paul, pp. 189-90. Cf. Ziesler, Pauline Christianity, 
pp. 99-100). 

168See Jub. 11.15f; 12. lf; 21.3. What O. S. Wintermute says of the eschatological 
passages of Jubilees is true of the whole: 'The first concern ... 

is to teach that God 
is now about to restore a proper relationship with his people and to call the readers 
to obedience' (OTP, TI, p. 47. Italics mine). 

1694 Mac. 16.16f. connects Abraham's sacrifice of Isaac directly with zeal for the 
law. The pious mother tells her sons to 'fight zealously (TrpoOüµwc) for our 
ancestral law' (Toü rraTpyov vö tou) (v. 16). In so doing, they will be like 'our 
father Abraham' who 'ventured to sacrifice his son Isaac, the father of our nation' 
(v. 21). (See Swetnam, Jesus, pp. 44f., on the Aqedah in 4 Mac. ) They will, 
moreover, follow in the footsteps of Daniel and the three Hebrew youths (v. 21). 
'Therefore, you who have the same faith in God must not be dismayed. For it 
would be unreasonable for you who know true religion not to withstand hardships' 
(vs. 22-23). 
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170Cf Test. Jos. 4.5; Jos. As. 4.7; 8.5-7, and see our remarks below in 'Susanna' on 
the connection between adultery and idolatry. 

171 Sir. 46.7 uses it of Joshua and Caleb, who withstood the rebellious of the 
wilderness period (of testing). Note that v. 1 of the chapter calls Joshua 'a great 
saviour of God's elect', who took 'vengeance on the enemies that rose against 
them'. Joshua, in other words, was a 'zealot'. Accordingly, Mattathias' application 
of ýX EOS to David may be intended to recall his slaying of Goliath and his wars 
against the Philistines, both of which are mentioned by Ben Sira (47.4,7). In the 
former verse, David took away the reproach of the people; in the latter, he crushed 
the power of Israel's enemies. Like Joshua, then, David qualifies as a 'zealot'. 

172Maccabees, 
p. 43. 

173Dan. 6.23 also credits Daniel's salvation from the lion's den to his trust in God. 

174A. Weiser, TDNT, VI, pp. 191-92, shows that EXT1I Eav appears in the LXX 20 
times as the Greek dress for 70M, 'to seek (find) refuge'. It is a word, he says, 
which 'presupposes the seeking of protection and the need of help' (p. 193). It thus 

serves as a functional equivalent of TiW1. In the same article (p. 200), Bultmann 
remarks that to the degree trust in God is faith in his promises it is also hope. Cf. 
Test. Jud. 26.1 ('Observe the whole law of the Lord... because it is the hope for all 
who pursue his way'. ); Sir. 2.6,8f. (which combine faith and hope). 

175, Pistis', p. 34 (italics mine). 

176, Ev Tw vOpy could designate either the sphere in which the sons were to be 
strong or the means whereby this would transpire. however, it is probably 
artificial to distinguish sharply between the two. 

177We remember that Ben Sira (32.24-33.3) placed faith in the law on a par with 
reliance on the Lord. The writer of this book wants to affirm that tradition. Cf. 
again 2 Bar. 48.22: 'In you we have put our trust, because, behold, your Law is 
with us'. 

178TDNT, VI, p. 200 (italics mine). Cf. Uhrmann, Glaube, pp. 34-35. See 
Jdt. 14.10; 1 En. 43.4,46; Sib. Or. 3.584f., and contrast Jub. 20.8. Strack/Billerbeck 
(Kommentar, 111, pp. 189f. ) give Rabbinic references. 

179Both in style and content, this hymn parallels the earlier one to Judas in 3.3-9. 
Goldstein (I Maccabees, pp. 490-92) has demonstrated how 14.4f. is saturated with 
words, phrases and ideas drawn from the prophets. 

180, Thou didst choose this house to be called by thy name, and to be for thy people 
a house of prayer and supplication' (7.37). 
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181Hanukkah 
thus became a tool for the later Hasmoneans to diffuse their influence 

among the masses. Below in 'The Additions to Esther' we will consider the 
possibility of Purim as Hasidic counter propaganda. 

1821t is not necessary to assume that the author or the parties represented by him 
believed in either a Messiah or an eschatological state. The book's propaganda 
plays on the expectations of the people at large in order to make the Hasmonean 
claims to leadership conform as closely as possible to the biblical standard. The 
tactic would have been all the more deliberate if there was in the air at this time the 
idea of a coming priestly-king. 

183 Jesus on the Mountain (Sheffield: JSOT Press, 1985), p. 237(n. 101). The idea 
of a 'realized eschatology ' in the persons of the Hasmoneans is supported by 
Arenhoeven, 'Die Eschatologie der Makkabäerbucher', TTZ 72 (1963), pp. 257-69; 
idem, Theokratie, pp. 58f; Goldstein, I Maccabees, p. 304; K. Schubert, Religion, 
p. 46; P. Volz, Die Eschatologie der Jüdischen Gemeinde im neutestamentlichen 
Zeitalter (Tübingen: Mohr, 1934), p. 183; W. Bousset, Die Religion des Judentums 
im Späthellenistischen Zeitalter (Tübingen: Mohr, 1926), p. 204; S. Mowinckel, He 
That Cometh (Oxford: Blackwell, ET 1956), pp. 286f; I. Rabinowitz, 'The Guides 
of Righteousness', VT 8 (1958), pp. 402f; Bultmann, TDNT, II, p. 481. On the 
other side, a messianic/eschatological outlook for the book has been denied by 
Hengel, Zeloten, p. 159; F. Hahn, The Titles of Jesus in Christology (London: 
Lutterworth, ET 1969), p. 139; G. V. E. Nickelsburg, '1 and 2 Maccabees. Same 
Story, Different Meanings', CTM 42 (1971), p. 521. 

184 Both Dancy and Abel think that Töv vöµov EtEý1 TT1oEV is out of place here, 
both because of its asyndeton and its apparent interruption of the verse's 
parallelism. However, these reasons are inadequate, especially since there is no 
mss evidence to suggest that it does not belong in the verse. 

185This in itself would counter the objection that 'He sought out the law' interrupts 
the parallelism, because 14b-c stand together as a unit complementing 14a. 

186See 
the above discussion on Sir. 50.1f., and cf. again Hengel, Judaism , I, 

pp. 134,153, on Ben Sira's 'this-worldly' conception of salvation, one which 
matches the outlook of the present book. 

187Bartlett (Maccabees, p. 196) suggests that TrIoTZS here is 'patriotism'. 

18 81t is to be kept in mind, however, that this is a propaganda document. 
Tcherikover (Civilization, pp. 252-53), followed by Collins (Athens, p. 10), says 
that life of the Hasmonean court was modelled on the Hellenistic monarchies and 
that in their private lives they were 'very far from the austerity and stateliness 
befitting a Jewish High Priest'. 'Thus the Hasmoneans went the way of 
Hellenization and began to resemble the normal type of Hellenistic monarch' (cf. 1 
Mac. 16.16). For this reason, the dynasty began to encounter opposition from those 
of more Hasidic inclinations. Cf. Bickerman, Ezra, pp. 156f. 
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189V. 41 formally makes Simon's office provisional until the appearance of a 
prophet (cf. 4.46). In reality, however, it is doubtful that the author expected any 
prophets to arise. This is a concession to the pious and probably part of his attempt 
to build a bridge between them and the Hasmoneans. 

190Library, 
p. 106. 

19 1The 
thesis argued by, e. g., Cross, Library, pp. 129f; Dupont-Sommer, Essene 

Writings, pp. 339f; G. Vermes, The Dead Sea Scrolls (London: Collins, 2nd ed. 
1981), pp. 138f., and J. T. Milik, Ten Years Discovery in the Wilderness of Judea 
(London: SCM, ET 1958), pp. 82f., that the Qumran community originated as the 
result of the dispute over the priesthood remains historically plausible, in spite of 
denials, e. g., by D. Dimant, JWSTP, p. 545. 

192Nickelsburg, '1 and 2 Maccabees', p. 517, says that the viewpoint of 1 Mac. is 
tersely stated in 5.61-62: 'Thus the people suffered a great rout because, thinking to 
do a brave deed, they did not listen to Judas and his brothers. But they [Joseph and 
Azariah, vs. 55f. ] did not belong to the family of those men through whom 
deliverance was given to Israel'. The writer implements his purpose by showing 
how the God of Israel used 'Judas and his brothers' (an expression occurring 12 
times in chs. 3-8) to remove the yoke of the Syrian oppressors. 

1931 Maccabees, p. 12 (italics mine). 

194On 
the Hasmoneans as the earthly leaders of the theocracy, see Arenhoevel, 

Theokratie, pp. 40f. 

195Theokratie, 
pp. 3f. 

196'Loi', 
p. 44. 

197Although, 
as Hengel observes, once freedom, both religious and political, had 

been won from the Syrians, vöµoc recedes into the background, occurring only 7 
times in chs. 5f. (Zeloten, p. 157). The concentration of references in ch. 2 
corresponds to the author's purpose to set forth most of his important doctrines 
there (Goldstein, I Maccabees, p. 4). 

198Renaud, ibid. 

199 ibid. 

200Cf. Hengel, Zeloten, p. 159; Marböck, Weisheit, p. 92. 

20 1 'Loi', p. 51. 
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202Cf. Arenhoevel, Theokratie, p. 3, who remarks that the law in 1 Mac. is 
surprisingly significant, since otherwise religion is hardly spoken of. 

203. W O. E. Oesterley, An Introduction to the Books of the Apocrypha (London: 
SPCK, 1953), p. 307, thinks that the overruling providence of God is simply 
implicit. Cf. Abel, Maccabees, pp. xxii-xxiii. (The matter will arise again in the 
Additions to Esther. ) In any event, there is no ground for Bultmann's allegation 
that post-biblical Judaism generally had no place for 'faithfulness to the experienced 
acts of God in history, with trust in his future acts therein' (TDNT, VI, p. 201). Cf. 
K. Müller, 'Geschichte, Heilsgeschichte und Gesetz', in Literatur und Religion des 
Frühjudentums, p. 101. 

204'Die Gefahr der Vermischung bestünde nicht darin, daß Israel von einer 
Vollkommenheit abfiele und so schlecht würde wie die Heiden; sondern darin, daß 
es von seiner Eigenart abfiele und so würde wie die anderen' (Theokratie, p. 15). 

205, Die Thora ist der Nationalcharakter Israels' (Theokratie, p. 13): it is the 
Staatsgesetz' of Israel (pp. 15-16). 'Der Kamp für das Gesetz ist eigentlich ein 
Kamp für das Volk, der Abfall vom Gesetz Abfall vom Volk' (p. 14). 

206Theokratie, 
pp. 7,8-9. See further pp. 12f. Arenhoevel also maintains that there 

is in the book no salvation significance to the law (p. 11). However, if salvation is 
defined as deliverance from the persecuting Gentiles, this does come by way of 
steadfastness to the law. Cf. 2.51f., 61f. 

207Theokratie, 
p. 56. Cf. pp. 6-7: 'Dieses Israel ist eine durchaus greifbare und 

genau bestimmte Größe. Nur Juden gehören dazu. Die Möglichkeit des 
Proselytismus ist nicht einmal angedeutet. Die Geschichte des Volkes Israel, die es 
beschreibt, ist die Geschichte der Juden, die in und um Jerusalem wohnen'. See 
his discussions of the exclusivity of the covenant (pp. 31f. ) and of Israel and the 
nations, which distill much of the results of our exegesis (pp. 51f. ). 

208Theokratie, 
p. 14. 

209Even 
as far as the conservative defenders of the law were concerned, the battle 

was over the exclusiveness of the Torah as opposed to the inclusive and syncretistic 
ethos of Hellenism. 

210In his review of Sanders' Paul (JTS 29 (1978), p. 539), G. B. Caird is correct 
that 'legalism' can be used in a broader, i. e., non-soteriological sense. Likewise, 
H. Räisänen is right that the term need not mean anything more than this: 'In the 
centre of the religion stands the law as the obliging expression of God's revealed 
will' ('Legalism', p. 63. See n. 1 for further lit. ). But because of connotations 
which are still attached to the word (cf. Räisänen, ibid ), preference here is given to 
'nomism' . 

See further B. S. Jackson, 'Legalism', JJS 30 (1979), pp. 1-22. 
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211Farmer, Maccabees, p. 48. See also Arenhoevel, Theokratie, pp. 3,5; Y. Amir, 
'The Term IouSaiaµwg (loudaismos). A Study in Jewish-Hellenistic Self- 
Identification', Immanuel 14 (1979), p. 40, says: 'Judaism is a vöµoc'. 

212Paul. Apostle of Liberty (New York: Harper & Row, 1964), p. 78. 

213Actually, 
there are few real instances of this in the book (cf. 3.47,56). It is 

primarily circumcision, the Sabbath, the food laws and the avoidance of idolatry 
which occupy the author's attention, matters which stood at the centre of Jewish 
self-identification. 

214 Goldstein, I Maccabees, p. 3. 

2150n 
the pious Jew's motivation for keeping the law, see the important statements 

of Hengel, Judaism, I, p. 173; Sanders, Paul, pp. 81f; G. F. Moore, 'The Rise of 
Normative Judaism. I. To the Reorganization at Jamnia', HTR 17 (1924), pp. 330- 
31; R. T. Herford, 'The Law and Pharisaism', in E. I. J. Rosenthal, ed., Judaism 
and Christianity (London: Sheldon Press, 1938), III, pp. 114-15; C. G. Montefiore, 
Judaism and St. Paul. Two Essays (London: Max Goschen, 1914), p. 43; A. 
Nissen, 'Tora und Geschichte im Spätjudentum', NT 9 (1967), pp. 252f; cf. idem, 
Gott und der Nächste, pp. 167f. 

216The book's conception of the covenant has been discussed by Arenhoevel, 
Theokratie, pp. 22f. 

217 We recall that he drew on Dt. 13 for his conception of the uioi Trapcavoµoa. 

218Note 
that 4.15f. proceed to warn against idolatry. 

219, Wie Nation und Bund, so gehören auch Gesetz und Bund in der Theokratie 
zusammen' (Arenhoevel, Theokratie, p. 28. See the whole discussion of pp. 28f. ). 
See in addition Jaubert, alliance, pp. 43f., 73; Farmer, Maccabees, p. 49; Hengel, 
Judaism, I, p. 305; H. J. Schoeps, Paul, pp. 213f; E. Gerstenberger, 'Covenant and 
Commandment', JBL 84 (1965), p. 43. 

220Cf. Bickerman, God, pp. 84-85, and Marcus, Law, p. 35. The author personally 
may not have shared this ideology; but it is the one formally set forth and approved, 
since it was embraced by the rank and file of the population. 

221 Cf. Num. 23.9: to, a people dwelling alone, and not reckoning itself among 
the nations'! See also Ex. 33.16; Dt. 32.8; 33.28. 

222The law, according to Arenhoevel, decided who belonged to Israel. 'Will man 
überhaupt noch von einer "Theokratie" sprechen, dann fänden sie sich überall da, 

wo das Gesetz gehalten wird' (Theokratie, p. 4). 
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2 Maccabees 

As the investigation moves into the Second Book of Maccabees, several 

words of explanation are in order. First of all, this document most likely was 

written as a Hasidic response to the Hasmonean propaganda of 1 Mac. Among its 

distinctive features are an abundant use of the names of God, a doctrine of 

resurrection to accompany its account of the martyred saints, a decided emphasis on 

the Jerusalem temple (with angels and theophanies as the divine seal of approval) 

and a glorification of Onias III, who is overlooked altogether by 1 Mac. This book, 

then, no more than its predecessor, is to be regarded as an unbiased chronicle of 

events. 
1 

Secondly, the statements of 2.32f. have been taken at face value. I am 

assuming that the book in its present form is an abridgment of the original five 

volume history of Jason of Cyrene. 2 Assuming that the abridger was in agreement 

with what he read in Jason's work, no attempt has been made to distinguish 

between him and the author. 

Finally, wherever this book shares common traditions and vocabulary with 

the preceding one, I will assume that the concepts and terms as defined in 1 Mac. 

are substantially the same in 2 Mac. 

The Disobedient 

1.7 

The first epistle attached to the book3 contains a brief resume of the troubles 

which beset Israel under the rule of Demetrius (1.7-8; cf. 1 Mac. 11.53). The Jews 

of Palestine remind their Egyptian brethren that they wrote previously Ev Tj OXLtJE1 

KCZL EV ClKpll T ET1EX60U01) 1)[ILV EV TOL$ ETEOLV T021TOL$ C' OÜ d1T GT7j 1 

' Iaowv Kai O. IET '' avTOV d IT5 T7jc aytac yýS Kai Tic ßaaiXEiac (v. 7). 

Several items of interest attract our attention. 

First of all, the Palestinian Jews cast themselves in the role of their biblical 
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forebears. In saying that a distress 'came upon' them, the authors of the letter 

allude verbally to OT texts like Ezra 9.13; Neh. 9.33. In both passages, 

acknowledgment is made of the justice of God in bringing judgment upon a 
disobedient people. One of the distinguishing features of 2 Mac., besides those 

mentioned above, is a frank confession of the nation's misdeeds. The theme, then, 

is struck, if subtly, in this letter prefacing the book proper. 

Secondly, the roots of the persecution4 are traced back to Jason and his 

aspirations for the high-priesthood. The abridger outlines Jason's renegade 

activities in 4.7-17; 5.5-10 (cf. 1 Mac. 1.11-15). A comparison of these narratives 

suggests that Jason's 'lawlessness' transpired in both the religious and 

governmental spheres. C. Habicht 5 
wishes to confine Jason's defection to the latter 

realm only. But as in 1 Mac., the two arenas can be distinguished only artificially. 

Hence, when it is said that Jason ä1 OTT from the holy land and the kingdom, we 

are led to believe that by his collaboration with the 'kingdom of the Greeks' (1 

Mac. 1.10; 8.18) he 'apostatized' from the totality of what it meant to be Jewish, 

although officially he was high priest. According to 4.13,15, Jason was extreme in 

his adoption of 'foreign ways' and in his disdain of the ancestral values. 

Thirdly, the letter specifies that Jason's apostasy was from 'the holy land 

and the kingdom. Considering the many times the adjective 'holy' is used in the 

main body of the work, it comes as no surprise to find it in this preliminary epistle. 

Its significance is readily explained by OT precedents. 
6 The 'holy land'7 is 

peculiarly that place for which Yahweh claims special ownership and which is to be 

governed by his 'holy' laws. Hence, Jason's departure from the holy land was a 

renunciation of the specialness of both the land and the God of the land. As well, 

Jason forsook the kingdom. If ßaoiXEia denotes Yahweh's sovereignty or rule 

over Israel, its connection with the 'holy land' is rather straightforward. The land is 

'holy' because of the presence of the God who is the only king of Israel8 and who 

alone is to be confessed as sovereign (7.37; cf. 6.6). Jason's rebellion was both a 

theoretical and practical denial of this basic dictum of Israelite religion. 
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1.12 

Occurring in the book's second introductory letter, 9 
v. 12 makes mention of 

those who fought against 'the holy city'. Commentators agree that the reference 

here is to Antiochus' siege of Jerusalem. Judging from 1 Mac., the king's army 

probably included at least some of the 'lawless men' of Israel. Yet a sizeable 

portion of the book will clarify that this coalition of Greeks and Jews was destined 

to fail because God took the side of Israel and judged all of her enemies. By 

striking this note in v. 11, the authors of the letter wish to encourage their Egyptian 

counterparts to remain steadfast in their allegiance to the God of the covenant, 

knowing that he will invariably champion their cause. 
10 

4.7-17 11 

The epitomizer himself relates in detail the example of the apostate par 

excellence, Jason, the usurper of the high-priesthood, who took the office 'by 

corruption' (v. 7). 12 After narrating Jason's takeover of the priesthood by 

monetary means (vs. 7-9), the writer proceeds to chronicle the realization of his 

designs for a homogeneous Greek culture. 

At the head of the list stands the erection of the gymnasium and the 

transformation of Jerusalem's population into citizens of Antioch (v. 9). 13 The two 

moves were closely related. In the Greek setting, the entire ephebic programme 

was designed to make full citizens out of the male youth. 
14 Thus, Jerusalem was 

remodeled after a Greek pattern, in order to absorb the Jewish youth into the 

transformed culture. To be sure, much of the citizenry was far from satisfied with 

the reforms, especially the older people steeped in the law. Yet we may recall the 

comment of Fairweather/Black: 'A Gymnasium would appeal specially to youth; 

and if the Jewish youth could be won over to pagan practices, then the future was 

theirs' [i. e., the Hellenizers]. 
15 

As distinct from 1 Mac., this author places full responsibility on the 

shoulders of Jason. It is he who sought to turn the old Jerusalem into the new city 

of 'Antioch-at-Jerusalem'. According to Hengel: 
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The new institutions, the gymnasium, the ephebate and the 
establishment of "Antiochenes in Jerusalem" 

... 
had a by no means 

insubstantial political background: the aim was to transform the 
Jewish ethnos , or the temple state of Jerusalem, into a Greek polls , with a limited, Greek-citizenry. The broad mass of the people were 
left on one side and were demoted to the status of perioikoi ... 

16 

Jason's dream was to procure for this 'new Jerusalem' prestige and privilege 

among the other members of the Seleucid empire. 
17 So, as soon as he came into 

office, according to v. 10, he 'shifted his countrymen over to the Greek way of life' 

(EIA TÖV ' EXXT VLKÖV XapaKTýpa To )c 6iio4 iXouc VETEoTvwE). This summary 

statement of Jason's policies (cf. 6.6) is elaborated by the writer as he continues. 

V. 11 recounts two closely related manoeuvres. (1) He set aside the 

d XdvOpwna (3aa1X? Kd, i. e., the 'royal (humane) concessions' granted to subject 

nations for the sake of peace. For the Jews, this meant that they were able up until 
týo 18 

this timeýpractice their religion as long as it did not impinge on royal interests. 

(2) Jason destroyed the 'lawful ways of living' (Trias V0111 [1010! 9 'noXiTEiac) and 

instituted 'new customs contrary to the law' (irapavö tout EBwoµotic). Bartlett is 

perhaps right that at first no Jew was punished for holding to the old ways. 

'Rather, Greek practices were allowed where they had not been before, and 

presumably the law code in operation, like the constitution, became hellenistic in 

form'. 19 Of course, this was soon to change. 

In v. 12, the gymnasium is again brought into view. Of particular 

displeasure to the author was its location: 'beneath the very citadel'. It was usual in 

Greek cities for a gymnasium to occupy a prominent site, near a temple or civic 

centre. In keeping with the pattern, the citadel (äKpöiroXLc) of Jerusalem was either 

the temple mount or the Akra, which lay just to the north. In all likelihood, the 

former location was in the writer's mind. 
20 He was horrified that the holiness of 

the temple had been sullied by the adjacent gymnasium. 

One objectional feature of the gymnasium singled out by the author was the 

Greek hat donned by the athletes. Normally this was the only clothing allowed in 

the contests. Goldstein, however, rejects the idea that the Jewish ephebes were 
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completely naked. 
21 But this is probably unrealistic, especially given that both 

Jubilees (3.31) and Josephus (Ant. 15.8.1 (267-69)) make reference to total nudity. 

Our author cites the hat as a serious breach of Torah-ethics, a complaint not so 

readily explicable on the basis of partial nudity only. 

Vs. 13-15 carry the apostatizing process even further with the defection of 

the priests from their appointed duties. 'Hellenism reached a high point with the 
introduction of foreign customs through the boundless wickedness of the impious 

Jason, no true priest' (v. 13, NEB). ' EXXr vzßµös, as Goldstein relates, in an earlier 

period had to do with the use of a pure Greek style or idiom. 22 But our verse 

attests the earliest occurrence of the word in the sense of Greek culture, as in the 

modern term 'Hellenism'. Finding its contrast in ' Iou6aiuµöc (2.21; 8.1; 14.38), it 

signifies 'den durch Jason bewußgemachten Gegensatz von hellenistischen 

Reformjuden und orthodoxen Altgläubigen'. 23 Naturally, the man who introduced 

such ways into Israel could be only 'surpassing in wickedness', 'ungodly' and 

certainly 'no priest'. 

Such was the effect upon the priests generally that they 'were no longer 

intent upon their service at the altar'. Despising the sanctuary and neglecting the 

sacrifices, they hastened to take part in the unlawful proceedings (T c irapavc ou., 

xop-qytac) in the wrestling arena (v. 14). This would have been bad enough, 

considering the optimum value placed on the temple in this book. But apparently it 

was not enough for the renegade priests. They disdained the honours prized by 

their fathers and put the highest premium on Greek forms of prestige (v. 15). The 

charge made by the author is that the priests 'set at naught their hereditary 

distinctions (Tag im-rpw ouc TiIläs). 
24 According to Bartlett, 'Hellenism 

corrupted even the priests and undermined the traditional importance of its 

hereditary nature. 
25 Hellenism struck its severest blow at Judaism when it 

induced the priesthood to despise the traditions of the fathers. 

V. 16-17 contain an editorial comment. 
26 Perhaps recollecting the principle 

of Wis. 11.16 that 'one is punished by the very things by which he sins', the ATiter 
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is quick to observe that the people so admired by the apostates were to become the 

instruments of their undoing. The authors of 1 and 2 Mac. are in accord that 'very 

great wrath came upon Israel' (1 Mac. 1.64). But there are differences. For one 

thing, 'wrath' in 1 Mac. (1.64; 2.44; 3.8) is that of the Gentiles, while in 2 Mac. it is 

that of 'the Almighty' (5.20; 7.38) or 'the Lord' (8.5). In both writings, the 

faithful are exposed to the anger of the Hellenists for non-conformity to the new 

policies. However, as 'retributive justice', 'wrath' in 2 Mac. alights on the 

apostates, while in 1 Mac. vengeance is taken on loyalist Jews. 27 Secondly, the 

loyalists concede that their sins, not simply those of the defectors, have called forth 

God's displeasure against his people. Yet in their case, the Lord's anger is 

regarded as chastisement, not retribution. 
28 

6.1-11 

The section forms a whole with 5.5f., which relate Jason's uprising against 

Jerusalem. Antiochus interpreted the situation as a revolt by the city (v. 11) and 

took immediate steps to quell it. 6. if. thus relate the king's retaliation in the socio- 

religious sphere. 
29 

The summary statment of the atrocities is provided by vs. 1-2. The king 

dispatched an envoy 'to compel the Jews to forsake the laws of their fathers 

(µETa(3aivEZV EK -r(av TraTpiwv v4mv) and cease to live by the laws of God' 

(roic Toi3 OEoI vö iotc I TroXLTEvE(oOaa). Furthermore, the people of God 

were forced 'to pollute the temple in Jerusalem and call it the temple of Olympian 

Zeus, and to call the one in Gerezim the temple of Zeus the Friend of Strangers, as 

did the people who dwelt in that place'. The obvious features here are the 

abandonment of the ancestral laws and the renaming of the temple. 

As for the first, similar sounding language has been treated in 1 Mac., and a 

great deal of comment is not required in this place. However, the presence of the 

verb ¶OALTE5EOOat does strike a distinctive note in our author's account. H. 

Strathmann interprets it to mean 'walk', in the religious sense, and not 'be a 

34 
citizen', which is the more classical usage. Abel, on the other hand, opts for an 
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understanding more in line with classical norms, i. e., 'Se comporter, avec une 

nuance de vie publique suivant une loi commune'. 
31 Renaud takes up this line 

even more strongly. He contends that Toil Toü OEOÜ vöµots TroXtTEÜEaOai 

means 'vivre en citoyen selon les lois propres a la cite. It does not mean, in other 

words, to 'conduct oneself. 'L'accent', according to Renaud, 'n'est donc pas mis 

sur la conformite a Loi de Dieu, mais sur le comportement du juif fidele selon les 

loin propres a la cite juive'. 32 

Renaud's motivation for arguing thus will become apparent at a later point in 

this chapter. Yet even he cannot divorce the nuance of citizenship resident in 

TroXITEÜEaOaz from the overtly religious application of its usage in 2 Mac. Further 

on in his article, 
33 he correctly concedes that the author's choice of words bears a 

religious significance: '... Ces lois [Toil Toi$ OEOÜ vö ioac], en vertu de leur 

liaison intime ä la Torah, se sont rien d'autre que l'expression de la volonte 

divine'. 34 It has to be recognized that any hard and fast distinction between the 

religious and civic aspects of 'rroXzT a koOaa is to be avoided. Antiochus' revenge 

took the form of the imposition of Greek ways on the whole of Jewish life: 35 he 

insisted that one'walk' be exchanged for another. 

The second feature of the king's reprisal against Jerusalem was the 

renaming of the temple. Bickerman has discussed this in some little detail. 36 His 
did 

conclusion is that the change in nomenclature�not mean that 'a new Lord, a Greek 

god, had moved in on Mount Zion, but rather that the old owner of the sanctuary, 

the "anonymous" Jewish god, was listed in the Greek files of the new polis under 

the entry "Zeus Olympios"'. 37 

From the Gentile point of view, what Bickerman says is undoubtedly true. 

Yet for the faithful of Israel, nothing could have been further from the truth. It is 

well known that in Hebrew thinking a name could be synonymous with the bearer 

of that name. Hence, for the God of the Jews to be renamed was for him to don a 

new character altogether. Perhaps more importantly for the author, along with the 

temple's change of name, went a change in the worship conducted there. Vs. 4-5 
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depict the resultant pollution of the house of God. 

The temple was filled with debauchery and reveling by the Gentiles, 
who dallied with harlots and had intercourse with women within the 
sacred precincts, and besides brought in things for sacrifice that 
were unfit. The altar was covered with abominable offerings which 
were forbidden by the laws. 

As Goldstein notes, the writer speaks here of the 'forbidden things' brought 

into the temple by the Gentiles. 'It is likely', he remarks, 'that the "forbidden 

things" are idolatrous objects, the three meteorites of the Abomination of 

Desolation ... as one would expect from Dan. 11: 31'. 38 Of course, the situation 

was aggravated by the presence of prostitutes in the temple. All of this argues that 

the whole ethos of the cultus was changed as a result of its change in name. For 

the pious Israelite, the Deity venerated in Jerusalem had changed as well. 
39 

V. 6 sets forth the practical effect of Antiochus' retribution: 'A man could 

neither keep the sabbath, nor observe the feasts of the fathers, nor so much as 

confess himself to be a Jew'. 

The better part of the statement needs no particular elaboration. Our writer 

marks out sabbath-observance and attendance at the festivals as particular items 

interdicted by the Seleucid king, as does 1 Mac. 1.45. Stress is laid on that which 

characterized the Jews as a separate and distinct nation. We recall from 1 Mac. that 

the sabbath was the sign of the covenant. 
40 E. Lohse amplifies the conception by 

calling the sabbath the sign of Israel's election: no people apart from Israel has 

sanctified God in keeping the sabbath. 
41 Such was the importance of the sabbath 

that Arenhoevel can say that along with circumcision the sabbath command was the 

articulus stantis et cadentis ecclesiae . 
42 

As pointed out in 1 Mac., the feasts were organically connected with the 

sabbath. The fact that they are called the feasts of the 'fathers' merely underscores 

the hereditary and traditional nature of what had been transmitted to the generation 

of the persecution. 
43 Jason of Cyrene was eminently jealous of the tradition. The 

great wickedness of Antiochus was his determination to separate the Jews from 

their heritage in the law; and the even greater wickedness of the apostates was their 
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readiness to be led away from their identity as Jews. 

Before leaving the verse, its last clause is to be particularly noted: a man 

could not 'so much confess himself to be a Jew'. Goldstein calls it unique in the 

literature stemming from this period. He is skeptical about the historical value of 

it. 'Surely our studies have shown that in the imposed cult Antiochus was trying 

to force the Jews to return to what he thought was the original "wholesome" 

Jewish pattern'. 
44 He does concede, however, that the words may be hyperbolic: 

'Jews went on practicing Judaism in secret, but for a practicing Jew to admit that 

he was Jewish was suicidal'. 
45 Nevertheless, such a construction differs little, if 

any, from the prima facie meaning of the text. And whether or not the statement is 

historical, the author was far from convinced that Antiochus' reforms had as their 

goal the restoration of a pristine form of Judaism. 

More plausible is Goldstein's suggestion that the 'confession' of v. 6 is the 

shema of Dt. 6.4, or some other ritual. 
46 Underlying the confession of one's self 

as a Jew was the monotheistic conception of Israel's faith. 0. Michel supports 

such a supposition by calling attention to a passage from Josephus. In recounting 

the massacre of Alexandrian Jews by the Romans, the historian gives prominent 

mention of the refusal of the former to acknowledge Caesar as Lord, even under 

extreme torture (War 7.418-19). Kaioapa SEo1TÖTi V öpoXoyEiv (418) or 

Kaipapa SEoTTÖTIIV EtovoµäýEiv (419), as Michel notes, has political and 

perhaps even religious overtones. 'Its opposite is confession of the one God'. 47 

At another point (7.37), confession of the sole God is reiterated by the author. 

V. H. Neufeld has shown how the Greek phrase Eas ö OEÖc in time became 

the basic homologia of Judaism, epitomizing, he says, the longer shemah and the 

more inclusive Torah. 

This confession was the covenant or consensus in which Judaism 
found unity; it was her confession of faith; it was her acclamation in 

worship. The confession, furthermore, was the basic declaration 

and manifesto of Judaism to an unbelieving world; it was the 
standard which distinguished true faith; it was the test of faithfulness 

in the time of persecution. 
48 
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The focus on the confession, according to the present verse, was a person's 

self-awareness as a' Iousaios. The term will come in for fuller treatment later. It 

will do for the moment to define it as vs. 1,24 of this chapter do. The 'Jew' was 

one who refused to forsake the laws of his fathers and the laws of God to go over 

to an alien religion. Or, in positive terms, the 'Jew' was determined to conform the 

entirety of his life to the totality of the Sinai covenant and traditions. 

Vs. 7-11 relate the horrors of the Greek persecution. Our author is in accord 

with 1 Mac. 1.64; Test. Mos. 5.1 that the time of trouble had come upon Israel. 

Within the depiction of the sufferings there is another summary statement, vs. 8-9. 

The Greek cities were ordered to compel the Jews to partake of the pagan sacrifices 

and to put to death any Jews who did not change over to the Greek customs. 
49 

6.12-17 

As an appendix to his story, the epitomizer pauses to comfort his readers by 

a theological reflection on the events just narrated. Perhaps such OT passages as 

Ps. 94.12-14 and Prov. 3.12 ran through his mind. Furthermore, Isa. 54.7-8 

promised him that although the wrath must come, it is only for a little while, and 

then the Lord will turn and have mercy on his people. 'These punishments', says 

our author, 'were designed not to destroy but to discipline our people' (v. 12). 

Indeed, the goodness of God is manifestly evident, for'not to let the impious alone 

for long, but to punish them immediately, is a sign of great kindness' (v. 13). Israel 

is thus contrasted with the nations, whom God chooses to punish once they have 

reached the full measure of their sins. 
50 But, he continues, God 'does not deal in 

this way with us, in order that he may not take vengeance on us afterward when our 

sins have reached their height' (vs. 14b-15). The obvious conclusion must be that 

'he never withdraws his mercy from us. Though he disciplines us with calamities, 

he does not forsake his own people' (v. 16). 51 

12.40-42; 13.3 f; 14.3f - 
12.40-42 informs us that Judas found on the bodies of slain Jewish soldiers 

'sacred tokens of the idols of Jamnia', which were supposed to guarantee protection 
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in battle. Bartlett says that they probably bore a representation of Dagon of Azotus 

(cf. 1 Mac. 10.84). He reminds us that foreign idols were banned in Israel 

(Dt. 7.25-26). In place of such amulets Jewish men were instructed to bind the 

commandments 'as a sign on the hand and wear them as a phylactery on the 

forehead' (Dt. 6.8). 52 In view of such egregious disobedience to the 

commandment, 'it became clear to all that this was why these men had fallen'. 

Judas and his men then prayed that the sin might be blotted out altogether. 

Thereupon Judas exhorted his people to keep themselves free from sin, 'for they 

had seen with their own eyes what had happened because of the sin of those who 

had fallen'. 

13.3f. have to do with Menelaus, who joined the Hellenizers for 

hypocritical motives, i. e., to be established in office (v. 3). Finally, as we would 

expect, he came to a sorry end (vs. 7-8). Bartlett says that this man was 'an extreme 

Hellenizer' and probably the spokesman for the renegade Jews (1 Mac. 6.21) who 

complained of Judas' activities. 
53 

14.3f. narrates the scheming of Alcimus in his attempts to discredit the 

Hasidim. We are told in v. 3 that he 'defiled himself in the times of Eµiia (or 

ap(E)IILa). As Goldstein notes, there is room for controversy over both the text 

and its meaning. 
54 The gist of it, however, is plain enough. Alcimus' self- 

defilement (. EµoXueµ¬voc) was akin to the defilement of the temple, i. e., his 

associations and practices were those which characterized paganism and not the 

holy people of the covenant. 

Confirmation of the writer's charge is provided by Alcimus' accusations 

against the Hasidim. According to the former priest, they were 'keeping up war 

and stirring up sedition' and would not 'let the kingdom attain tranquillity'. This 

description of Judas and the ' Aoi6aioi55 'contrasts with our writer's constant effort 

to portray the pious Jews as orderly lovers of peace and their enemies as breakers of 

it, 56 Thus, Alcimus is represented as a liar because of his slander of the Hasidim; 
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and the depiction of the innocence of the latter is polemically motivated. According 

to Goldstein, the polemic was that of opposition to the aggressive policies of the 
later Hasmoneans. 'It looks as if he wishes to deny their claim that their wars were 
but the completion of the work of the great Maccabaeus'. 5 7 

This overview of the disobedience passages brings into line with those in 1 
Mac. Allowing for differences due to the contrasting positions of the respective 

authors, the overall picture is virtually the same, because both attempt to represent 

the popular conceptions of infidelity to the covenant. The disobedient are they who 

forsake the law of Moses and renounce the distinctives of Jewish belief and life. 

For all intents and purposes, they have become Gentiles by breaking down the 

barriers imposed by the traditions. 58 

The Obedient 

1.2-5 

The opening lines of the first epistle contain a prayer, most of whose 

constituent elements are of relevance for us. 

First of all, there is a wish: ayaOoiroii'oaa i uiv 6 Ocog. The desire could 

be merely as straightforward as the RSV's 'May God do good for you'. Or, the 

language could be coloured with messianic overtones. Goldstein59 suggests that 

the context of sin, captivity, forgiveness and redemption at Jer. 33.7-9 (LXX 40.7-9) 

warrants a reference to v. 9 of that prophecy: 'And this city shall be to me a name of 

Joy, a praise and a glory before all the nations of the earth who shall hear of all the 

good that I do for them; they shall fear and tremble because of all the good and all 

the prosperity I provide for it'. Goldstein thus renders: 'A good peace may God 

make for you'. 
60 The plausibility of a messianic background is increased by 

vs. 14-17 of Jer. 33, which speak explicitly of the future Davidic king. Hence, 'the 

good peace' of our verse would be messianic 01 L7)üI. 61 Such is brought into 

sharper focus by the Hebrew of Jer. 33.9, in the last clause of which God promises 

to do both 21ü and 01 L7Vl for the city. 
62 
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Secondly, according to the same verse, the prayer of the Palestinian Jews 

for their Egyptian brethren is that God will remember his covenant with the 

patriarchs. Ex. 2.4 provided the Jews with their standard terminology for the 

patriarchal covenant, and especially the notion that Yahweh remembers his covenant 

and, consequently, has compassion on his people in bondage. It is true that the 

context of Ex. 2.24 says nothing about sin, repentance, etc. However, it is not to be 

overlooked that Israel is in Egypt, i. e., 'the house of bondage'. Hence, the 

remembrance of the covenant on Yahweh's part is tantamount to his determination 

to release Israel from her taskmasters. 

With the same notion in mind, we can see the appropriateness of another 

text to which the present verse makes allusion, Lev. 26.42. Here the principles of 

the covenant are stated in reverse order: 'I will remember my covenant with Jacob, 

and I will remember my covenant with with Isaac and my covenant with Abraham'. 

More important is the setting of the exile, because of Israel's infidelity, her 

repentance and subsequent restoration to the land. Upon confession of their 

iniquity and the iniquity of their fathers, the people will return from the land of their 

enemies. Yet while they are still in the foreign country, God promises that he will 

not spurn them so as to forsake them completely, i. e., he will not break his side of 

the covenant (v. 44). Rather, he will remember the covenant with their forefathers, 

whom he brought out of Egypt. 

The conjunction of Ex. 2.24 and Lev. 26.42f. implies that the senders of the 

letter have read the situation depicted in 2 Mac. as a supreme instance in which God 

has remained true to his word and has delivered his people from a foreign bondage. 

But he has not done this irrespective of the people's responsibility to confess, 

repent and return to the original terms of the covenant. The implication may also be 

that the Palestinians viewed their Egyptian counterparts as in danger of capitulating 

to the idolatrous worship of the Egyptians, a possibility suggested even more 

strongly by 2.1f. 

The same perspective is provided by Dt. 4.31. In a context prohibiting 
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idolatry (4.15f. ), Moses envisages the prospects of apostasy from Yahweh. When 

it happens, the Lord will scatter Israel among the nations and there they will serve 

'gods of wood and stone, the work of men's hands, that neither see, nor hear, nor 

eat, nor smell' (v. 27). But notwithstanding the gravity of the offense, the people in 

their captivity will search after the Lord with all their heart and soul; and because 

Yahweh is merciful, he will not fail them, destroy them or forget the covenant 

which he swore to them (vs. 29-32). Again the pattern of bondage, repentance and 

release from captivity is present. 

Thirdly, v. 3 contains the further wish that God would grant to the Egyptian 

Jews the ability to serve him and do his will with Kap6ia 11 cydX7, j KaI 4)vxý 

(3 o uX oµE v-g . In these terms echoes of the OT are once again present. 

Dt. 4.29; 5.29; 30.10f; Jer. 32.39 (LXX 39.39) all articulate the desire of Yahweh that 

his people devote themselves to him with their entire (inward) being. 63 

Such language reflects the conditional character of the covenant. God's 

reaction to the people depends on their behaviour relative to the law. Yet external 

actions were not enough: there had to be an obedience which sprang from the heart. 

Once this is rendered, there is the guarantee that things will go well. 
64 The writers 

of this letter could not have been unmindful that the same promises of the covenant 

were for them as well as for their ancestors. The implication is plain: both 

Palestinian and Diaspora Jews were to render heart-devotion to the commandments. 

Had this been done earlier, according to the outlook of 2 Mac., the problems with 

the Gentiles would never have arisen. If nothing else, their endorsement of the 

book is a warning to the Egyptian Jewish community before it is too late not to 

repeat the mistake of Palestine. 

Fourthly, corresponding to the promise of Jer. 32.29, there is the wish that 

God would open the hearts of the readers (v. 4). The idiom is apparently derived 

from the notion of Yahweh opening the ears or eyes of Israel. BGD take the 

expression to mean 'enable someone to perceive'. 
65 The concomitant to perception 

Ev Ty vö .u 
is 'peace', again in keeping with Dt. 5.29; Jer. 32.29. 
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In the fifth place, the Palestinian Jews pray that God may hear their brethren 

(v. 5). Very likely, 1 Ki. 8.30f. provides the framework here. In his dedicatory 

prayer for the temple, Solomon repeatedly beseeches God to hear the prayers of his 

penitent people and forgive them. Of particular note are v. 36, which speaks of the 

Lord doing good for the people, and v. 50, which brings to mind the return of the 

nation from captivity. The ingathering of the dispersed Israel is an idea common to 

both introductory letters. It is implied both here and in 2.7-8 that the authors 

anticipated the restoration of Jews in the Diaspora; but first there would have to be 

reconciliation between them and God. 66 Thus, the book known to us as 2 Mac. is 

apparently forwarded in hopes that the requisite reconciliation will be encouraged by 

a careful reading of it. 

Finally, there is the accompanying wish that God will not abandon his 

scattered people in 'the time of evil'. Zeitlin takes the rcaapöc Trov-npös to be a 

reference to the hostility of Ptolemy VII Physcon (145-116 B. C. ) toward the Jews 

of Egypt. 67 Since the situation in Egypt was always volatile for the Jewish 

community - as attested by 3 and 4 Mac., Wisdom, the Greek Esther, and perhaps 

Bel and the Dragon - it is difficult to pinpoint a specific event to which the epistle is 

alluding. At any rate, the only way through 'the evil time'68 was by reconciliation 

to God and steadfast obedience (from the heart). 

2.1-3 

The second letter, 69 
also directed to Jews in Egypt, makes mention of an 

admonition supposedly issued by Jeremiah to the effect that his fellow Jews not be 

drawn into idol worship. When we compare the whole of 2.1-8 with the Letter of 

Jeremiah, it makes sense to think that this little writing was known in Egypt before 

the final redaction of 2 Mac. In fact, Goldstein remarks that the admonition of these 

verses is a summary of the Letter of Jeremiah. 70 In this light, no detailed comment 

will be offered here but deferred until this book is treated in its own right. We 

observe only in passing that the admonition for the Jews not to forget the 

commandments and not to be misled in their minds (v. 2) corresponds to a portion 
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of the first epistle examined just above (vs. 2-4). 

2.21 

In his own preface to the book, the epitomizer introduces Judas and makes 

brief mention of his purification of the temple and the further wars against 

Antiochus and his son Eupator. Unique to this account are the heavenly 

apparitions? 
1 , to those who strove zealously on behalf of Judaism'. 72 Although 

few in number, the Jewish forces put to rout the 'barbarian hordes', recovered the 

temple and restored the laws of Israel (vs. 21-22). 

Those to whom the appearances came are designated as Toil iTrEp 

' Iou6awiioü 4iXOTiµW19 av6payaOraaozv. ' Iov6awu c, like ' EXAiivw ic and 

dXXo(ýuXzßµöS, was probably coined by the author. As Goldstein notes, its 

appearance here is the earliest on record. 
7 3 Having spoken of the enemy as 

'Barbarians', the writer's choice of 'Judaism' was quite deliberate. He reverses the 

normal distinction of 'Greeks' and 'Barbarians' and thereby raises the standing of 

his countrymen. 
74 The term stuck, because years later Paul could speak of his own 

advancement Ev Tw ' Iou6awiic (Gal. 1.14). 75 Simply defined, it is 'the Jewish 

religion and way of life as a whole as it is distinct from that of other religions'. 
76 

Or, in the words of Amir, 'Judaism would appear to be a sort of fenced off area in 

which Jewish lives are led'. 77 Furthermore, '... Our word denotes the complex 

of behaviour which is entailed by the fact that someone is a Jew, and that behaviour 

is held to be of such value that it is worthy to fight, even to die, for its sake'. 
78 

3.12 

3.1f. relate the attempt of the Syrians and their sympathizers to rob the 

temple treasury. Upon the arrival of Heliodorus to carry out the king's orders, he 

was told that 'it was utterly impossible that wrong should be done to those people 

who had trusted in the holinesss of the place and in the sanctity and inviolability of 

the temple which is honored throughout the whole world' (ä6LKr6, jval BE TOi) 

TrETrwUTEUKÖTac Tý TOV T07TOU ayLWÜÜVI KaL Ti) TOÜ TETLýt7)}1EVOU KaTa TÖV 

(Y vpTavTa KOOIIOV ýEPOU oq. IV0T1)Tl Kat aovXtq TTaVTEXag ap7jxavov ElVaL). 
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The temple, as we would expect, is holy; but it is also inviolable, 79 
the 

latter depending on the former. 80 As such, it is the object of trust on the part of the 

people. This book's doctrine of God is too pronounced to allow for any idea of the 

veneration of the temple, as though it could somehow be abstracted from the Lord's 

presence there. However, the idea of trust in the temple does inform us that faith in 

Yahweh was bound inextricably to reliance on the temple, at least for the author of 2 

Mac. This is accounted for perfectly well by the fact that the temple, as the 

tabernacle before, was the place of residence of the Shekinah. The Jerusalem 

temple was so vital to the pious because it was the visible token of God's dwelling 

and, therefore, of his peculiar claim over Israel. 

3.1; 4.2,5; 15.12; 15.30 

In these several passages, the writer gives us a glimpse at pious individuals, 

Onias and Judas. The former stands out both because of his lineage (the son of 

Simon II) and his personal Eu6E(3Eia. In 3.1; 4.2,5; 15.12, Onias is praised both for 

'his good Jewish qualities' and his 'Greek qualities' .813.1 
is noteworthy because 

of the connection it makes between Onias' piety and the keeping of the law 

generally in Jerusalem. 'The laws were observed most scrupulously' (NEB); and, 

as we would expect, the 'holy city' had peace through his righteous rule as high 

priest. Considering both Ben Sira's bestowal of messiahship on Onias' father and 

that 'peace' and 'good' in 1.2,4 of this book are messianic in colouring, it is worth 

pondering whether the author here is championing the messiahship of Onias III, as 

over against the claims of the Hasmoneans. If not, at least it can be said that the 

combination of 66¬ßEta and paoirovnpta qualify this man to be an obedient 

Israelite worthy of everyone's emulation. In addition, 4.2 makes him 'a zealot for 

the laws'. 82 

That Judas deserves a place of honour goes without saying. 15.30 praises 

him for his Greek-like qualities of heroism: 'The man who was ever in body and 

soul the defender of his fellow citizens, the man who maintained his youthful good 

will toward his countrymen ... 
'. Unlike 1 Mac., however, this author is 
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scrupulous to avoid messianic predicates for Judas. 83 He is the leader of the 
Hasidim, who made no pretensions about royal or priestly office. 
6.18-20; 14.37f. 

Having related the atrocities of the king against the Jewish people (6.1-6), 

the writer proceeds to cite personal examples of the consequent suffering of those 

who remained loyal to the covenant. Vs. 10-11 inform us of women who, along 

with their infants, were executed for their refusal to abandon circumcision. Others 

left the city to observe the sabbath secretly, but they were betrayed to Philip and 

then burned alive. 'Since', says the author, 'they scrupled to defend themselves out 

of regard for the holiness of the day' (NEB). 84 He then passes on to dwell more at 

length on Eleazar in vs. 18L Afterwards the narrative carries on into ch. 7, with its 

account of the martrydom of the mother and her seven sons. 

Eleazar85 is marked out as a scribe in high position, 
86 handsome in 

appearance and advanced in age (v. 18). 87 His devotion to the law is epitomized 

by his refusal to eat pork (vs. 18-19,21). 88 In v. 21 (cf. 7.42), idolatry enters into 

the picture. Goldstein thinks that this is introduced awkwardly as an afterthought. 

He speculates that as originally told the story attests the view that Jews must be 

willing to die rather than violate any of the commandments. Yet, he says, the writer 

responsible for the present form of the text may have held that the dietary laws 

could be broken under duress as long as idolatry was not involved. 89 

Actually, as the text stands, unclean food and idolatry are inseparable and 

placed on a par with each other. The flesh forced upon Eleazar is called by v. 21 

'that unlawful sacrifice'. However, one gains the impression from vs. 19-20 that 

the food laws, for the author, constituted in themselves adequate grounds for the 

surrender of one's life: Eleazar'went up to the rack of his own accord, spitting out 

the flesh, as men ought to go who have the courage to refuse things that it is not 

right to taste, even for the natural love of life'. Likewise, in 4 Mac. 5.19f., Eleazar 

clarifies for Antiochus that eating unclean food is not a matter of minor 

consequence, because minor sins are just as weighty as great sins and, in each case, 
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the law is despised. The laws were given to regulate man's pleasures and teach him 

self-control. 'Therefore, we do not eat unclean food. Believing that God 

established the Law, we know that the creator of the world, in giving us the Law, 

conforms it to our nature' (v. 25). Hence, the central issue for Eleazar was 'our 

willing obedience to the Law' (Tf c Trpöc Töv vöµov ij uiiv Eu1TEaOEias. ) 

(v. 16). 90 

Eleazar refused to pretend compliance with the king's edict, lest he leave the 

impression with the young that he had gone over to an 'alien religion' 
(axxo4 vxi(YIÖV). 

91 Rather, having resolved to complete his life in accordance with 

the 'holy and God-given law' (v. 23), 92 'to die a good death willingly and nobly 

for the revered and holy laws' (TGv GEµv(iv Kai äyiwv vc u v) (v. 28). Such a 

death testified to the worthiness of this man (vs. 23,27). 

The editorial comments on Eleazar's death give evidence of the writer's 

convictions. His attitudes tally with Daniel's appraisal of just who are 'the people 

who know their God' (Dan. 11.32). He would also seem to be sympathetic with 

Daniel's proposition (11.34) that the Hasmoneans are only 'a little help'. His 

whole narrative, and more especially its cutting-off point, betrays a negative reaction 

to the Hasmonean conquests subsequent to Judas. Hence, the sufferings and 

martydom of the godly are given maximum exposure. 

14.37f. is subsumed here because the figure of Razis forms a counterpart to 

that of Eleazar. His story is told along stereotyped lines familiar by this time. He is 

introduced (v. 37) as a man of good reputation who, because of his good will, was 

called a father of his people. His character is further lauded by the summary 

statement of his fidelity to Jewish ways (v. 38). In the times of äii itia, i. e., 'when 

there was no mingling with Gentiles' (RSV), Razis was accused to the authorities 

for his adherence to 'Judaism'. Not only so, in his devotion to this cause he had 

'with all zeal risked body and life'. 

The pious man's fate was sealed when Nicanor decided to 'exhibit the 

enmity which he had for the Jews' (v. 39). But rather than be taken by arrest, Razis 
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fell on his sword (Greek heroic action), 'preferring to die nobly rather than to fall 

into the hands of sinners and suffer outrages unworthy of his noble birth' (v. 42). 93 

The initial suicide attempt, however, was unsuccessful, and so the narrative carries 

on (through v. 46) in rather gory detail to glorify the martyred saint. The reader is 

comforted nonetheless because Razis believed that God, being 'the Lord of life and 

spirit', would restore his life in the resurrection. 

The episode epitomizes what for the author were the two crucial issues at 

stake in Israel's obedience. The one was unswerving devotion to the paternal 

customs. The other can be expressed in the words of Rev. 2.10: 'Be faithful unto 

death, and I will give you the crown of life'. 94 Obedience was incomplete unless 

one was willing to yield up life itself rather than capitulate to the wicked. Both are 

tersely present in 4 Mac. 15.10's eulogy of the martyred mother and her sons: 'In 

obedience they kept the Law even unto death'. 

chapter 7 95 

In his lengthy introduction to the chapter (which as a whole deserves careful 

study), Goldstein raises two points of interest for this investigation. In the first 

place, he asks whether such gruesome martyrdoms could have actually happened 

during Antiochus' persecution. The answer is yes, because in persecuting the Jews 

the king thought he was subduing rebellion. 'At the root of the rebellion Antiochus 

saw the Torah; thus, to obey the Torah was an act of rebellion'. 
96 Seleucid kings, 

he remarks, were drawing ultimately on the patterns of the Assyrian empire in their 

treatment of rebels. The reality of the torments is confirmed by apocalyptic 

materials which reflect the persecution (Dan. 11.33,35; Test. Mos. 8.2-5). 97 

Secondly, the persecutions presented pious Jews with a 'hideous dilemma'. 

Grievous punishment awaited them whether they obeyed or disobeyed the king. In 

such a predicament the faithful needed three things. (1) Explanation: why had all 

this come on them? (2) Instruction: what should they do now? (3) Consolation. 

As Goldstein intimates, the consolation provided by the book naturally depends on 

the individual's convictions about what God actually required in the face of foreign 
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invasion and persecution. 
98 But judging from the examples provided, this author 

makes martyrdom, 
99 if necessary, the sine qua non of faithful obedience to the 

Torah, with consolation being found in the resurrection of the dead and the ultimate 

vindication of the righteous. 

With the preceding data in mind, the pertinent aspects of the story before us 

can be summarized as follows. 

(1) The heart of the matter is expressed by the seventh son: 'I will not obey 

the king's command, but I obey the command of the law that was given to our 

fathers through Moses' (v. 30). 100 These words find their counterpart in 1 

Mac. 2.22: We will not obey the king's words by turning aside from our religion to 

the right hand or to the left'. The lad stresses the God-given nature of the law. 101 

Obedience is steadfast adherence to the Jewish religion and way of life as well as 

resolute refusal to violate its distinctive patterns of behaviour. 102 

(2) Hand in hand with the peculiarity of Israel's way of life must go her 

monotheistic faith: Yahweh alone is to be confessed as God. The seventh son 

yields his life with these words: 'I, like my brothers, give up body and life for the 

laws of our fathers, appealing to God to show mercy soon to our nation and by 

afflictions and plagues to make you confess that he alone is God' (v. 37). '03 The 

biblical allusion is Dt. 23.29: 'See now that I, even I, am he, and there is no God 

beside me' (cf. Isa. 46.9, etc. ). Concomitant to the sole existence of the One God is 

the worship of him only. 

The polemic of the monotheistic doctrine cuts in a twofold direction. (a) It 

demotes men - and more especially the king - from the position of God. According 

to v. 9, it is really the Lord who is 'king of the world'. 15.4-5 apply the same 

lesson to Nicanor. 104 Our author places in the mouth of the dying Antiochus a 

belated insight: 'It is right to be subject to God, and no mortal should think that he 

is equal to God'. Hence obedience to the king is tantamount to idolatry, since no 

human being can assume the prf rogatives of Yahweh. (b) The uniqueness of 

Yahweh guarantees the uniqueness of Israel and underscores the indispensability of 
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her monotheistic confession. The confession of Yahweh as the only God is 

important to the theology of this book. It is true that only two passages actually 

contain the verb 'confess'. 105 Yet it does occur at strategic points in the story; and 

the conjunction of 6.6 and 7.37 gives voice to the conviction that Jew and Gentile 

alike ought to confess that the God of Israel alone is God. 106 

(3) If Yahweh only is God, he is also creator. Our particular interest is not 

in the historical and philosophical problems raised by vs. 22-23,28107 but in the 

way in which creation relates to monotheistic confession. In Isa. chs. 44f., the 

creatorhood of Yahweh is inseparable from his uniqueness. Furthermore, the point 

is not made in the abstract but by way of opposition to idolatry. Notice, e. g., the 

train of thought in 44.6-8 (the uniqueness of Yahweh as creator) as it moves into 

vs. 9-20 (a merciless parody of idolatry). 108 Creation, then, is made to subserve 

the interests of the uniqueness of Israel's faith in the world, 
109 

and, as such, is the 

ultimate grounding of her obedience to the Torah (and not to the king). 

(4) The writer extols the integrity of the youngest son, who died 'putting his 

whole trust in the Lord' (TraVTEX c ETri Tw KupIc TIE1T01O(k) (v. 40). We can 

assume that the same was true of the other brothers and the mother. In fact, v. 20 

says of the mother that her hope was in the Lord (cf. v. 11; 2.18). The attribution of 

faith to the martyred family is matched by 8.18, in which Judas is reported to have 

said, 'We trust in the Almighty God, who is able with a single nod to strike down 

those who are coming against us and even the whole world', and by 15.17, 

according to which, in spite of heavy odds, the same Judas 'did not cease to trust 

with all confidence that he would get help from the Lord'. 110 The faith of the 

obedient is contrasted by the unbelief of the deserters from Judas' army, unbelief in 

this instance carrying with it the implication of apostasy. 'Word came to Judas 

concerning Nicanor's invasion; and when he told his companions of the arrival of 

the army, those who were cowardly and distrustful of God's justice (duz4Toi vTEc 

ThV Toi) O¬o1 6iKly) ran off and got away' (vs. 12-13). 

As to its basic significance, faith in 2 Mac. assumes the same qualitative 
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meaning as in 1 Mac. Thus, it is to be noted here only that faith receives more 

prominence in this book and that there is a deliberate juxtaposition of faith and 

unbelief as predicated respectively of the loyal Jew and the apostate. In 2 Mac., 

'the obedience of faith' is more on the surface of the document. Those who clung 

to the law did so because of a prior trust in the God of the law. ' 11 Those who 

apostatized did so because of an absence of the same confidence in the Lord. 112 

(5) The faithful are called the 'Hebrews' (v. 31), 'servants' (v. 33) and 

'heavenly children' (v. 34). 'Hebrews' is used more and more frequently from the 

2nd century B. C. 113 One recalls that Gen. 14.13 termed Abraham 'the Hebrew'. 

In this setting, then, it is possible that the reference is to both the martyrs' descent 

from Abraham and their faith, such as the patriarch himself exercised when called 

on to sacrifice his most treasured possession. 'Servants' and 'heavenly children' 

are hardly distinguishable in meaning. 
114 Bäas OEoü in the Isaianic servant songs 

is interchangeable with 6 SoüXoc. 115 Given this basic identification of terms, it 

may be that the author intended to cast the martyrs in the role of Yahweh's suffering 

servants. But they are, in addition, 'heavenly' Trai6Ec. The adjective may imply 

that heaven is the proper 'home' and place of service of such people. In this context 

of martyrdom, such an idea would be compatible with the readiness of the family to 

die, expecting that their servanthood would enter a new phase at the time of their 

resurrection. 
116 

Because of their status as 'Hebrews', 'servants' and 'heavenly children', 

God is watching over them (v. 6) and has not forsaken them (v. 16). 117 He is only 

disciplining them for a little while (v. 33) and thereafter he will have mercy on them, 

if not in this life, then certainly in the resurrection (vs. 29,37). 

(7) Of the essence of piety is the acknowledgment that the obedient suffer 

because of their own sins. 'Do not vainly deceive yourself, says the sixth son. 

'We suffer these things because we sinned against our own God. ' 18 This is why 

these astounding things have come upon us' (Tedesche) (v. 18; cf. 32). l l9 The 

confession is to be compared with v. 38, which represents the deaths of the family 
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members as putting a stop to God's wrath. 
120 

(8) The resurrection is obviously a theme outstanding to the chapter and the 
book as a whole. Our treatment of it seeks simply to isolate its bearing on the 

subject at hand. Nickelsburg has shown that resurrection functions in at least three 

ways in ch. 7. It is, for one thing, rescue from death (vs. 9,11,14). Secondly it is 

vindication. The seven brothers are executed for breaking the king's law. 'This 

disobedience is synonymous with their obedience of [sic ] God's law. God 

rescues them because they die for the Torah'. 121 He notes that the brothers' 

resurrection is the counterpart to the deliverances of Dan. 6 and 7, although, as in 

Wis. 5, the vindication occurs after and in spite of death. 122 Thirdly, the doctrine 

functions apologetically. This is indicated by the use of the negative in 

vs. 16,18,19,31,35. The speaker is disputing what he considers to be an 

erroneous opinion, viz., that God has forsaken his suffering people. 
123 

Of the three functions, vindication is the most germane for us. Yet I would 

suggest a fourth and fifth: reward and separation. As to the former, Gutbrot124 

stresses that during the period of our book the history of Israel is viewed 

consistently from the standpoint of reward and punishment, i. e., for keeping the 

law or transgressing it. This is the major premise of a syllogism. The minor 

premise is that the reward of resurrection is held forth to faithful law-observance. 

The conclusion is that 'the Law is the hope of the righteous'. 
125 There is an 

element of truth in such a construction. If anything, ch. 7 teaches the necessity of 

faithful observance of the law. However, as Gutbrot has presented the data, 

reward comes by way of abstraction from hope and faith in the Law-Giver. V. 20 

expressly states that the mother's hope was in the Lord and, according to v. 40, 

the final son to be murdered put his whole trust in the Lord. Resurrection, then, is 

the reward in store for faith's obedience, i. e., fidelity to the Torah as the 

consequence of one's prior trust in the Lord. 

Besides reward, the resurrection is the final and definitive separation of the 

righteous and the wicked. This much is suggested by the juxtaposition of fates 



207 

awaiting the suffering righteous and their tormentors respectively. Vs. 14,17,35- 

36 all speak of the certainty of the punishment reserved for Antiochus and his 

descendants; but v. 14 most adequately crystalizes the conception. Whereas the 

righteous cherish the hope that God will raise them, 
126 for Antiochus there will be 

no resurrection to life. For both Daniel (12.2) and the epitomizer, the resurrection 

will function as the great and final discrimination between the suffering saints and 

their persecutors. After the resurrection, only the 'wise' will shine like the 

brightness of the firmament and inhabit the eschatological kingdom of God. If the 

purpose of law-keeping in this life was to separate (and so distinguish) oneself 

from unrighteous ways, then the resurrection was to be the eternal seal on such a 

process of discrimination. 127 

Ch. 7 is a fitting conclusion to this overview of the obedience passages of 2 

Mac., because it distils much of the book's theology into one segment. 
128 In spite 

of enormous pressure to the contrary, one must obey the God-given laws entrusted 

to the fathers, even to the point of death. Such obedience is the produce of a prior 

trust and hope in Yahweh as 'the Lord of life'. In the resurrection, eternal life will 

be the reward of all of those who have maintained the cause of God's covenant 

with Israel. 

The Law 

As in 1 Mac., the intention of this segment is to touch upon those aspects 

of the law which have a direct bearing on this study. 
129 

In the first place, it is a fair generalization that Judaism regarded the main 

purpose of the law as that of keeping Israel separate from the nations130 (cf. 

again Aris. 139,142). This being so, we are not surprised to see a broad area of 

agreement between the first and second books of Maccabees. 131 In both books, 

the conception of the law is precisely what one would expect in view of the Torah's 

own insistence on the segregation of Israel. For both, we may conclude that the 

Torah is the guardian of Israel's peculiar status as the people of Yahweh. 132 
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Therefore, renunciation of any part of the law, and especially those aspects of it 

which particularly served to define 'Judaism' as over against 'Hellenism', was a 

contradiction of the very raison d'etre of Israel's existence. 

Secondly, although the law occupies a place of prominence, it has not in any 

sense supplanted the covenant. 
133 The covenant continues to be 'the epitome of 

the Jewish religion'. 
134 Since the 6taOrjKrl dyia (1 Mac. 1.15,63) was the 

embodiment of God's will, Banks is right in saying that it is difficult to distinguish 

between law and covenant. 
135 If the covenant may be spoken of as a familial bond 

between God and Israel, then the Torah in its totality would comprise the 'house 

rules' of the relationship, a conclusion commensurate with the fact that vd ioc in 

the LXX broadens out into I -11U. 136 The law, in other words, is the instrument 

of God's paternal care for his children. 

Thirdly, there is an aspect of the book's presentation of the law which 

distinguishes it from its predecessor. Renaud has argued in some detail that the 

epitomizer consistently places the Jewish community on a par with the Greek city- 

state. 
137 Indeed, the former has been moulded into the image of the latter. 138 

By an analysis of the author's Greek words and phrases, Renaud contends 

that both the law and the community of Israel are depicted in terms which 'de 

presenter le genre vie hebraique selon des norms acceptable pour ses contemporains 

paiens'. 
139 It is true that not all scholars have been convinced. Gutbrot, for 

example, takes the style to be merely a literary dress and has no real bearing on the 
the 

thought of the writer. 
140 Renaud's rejoinder, however, is thatAbook's dependence 

on Greek modes of expression goes beyond vocabulary and rhetoric. 'Par delä la 

terminologie, l'auteur adopte consciemment certains categories de pensee du monde 

hellenique. En particulier il tente de rapprocher certains formes exterieurs du 

judaisme de celle de la nOXic grec'. 
141 This was for the purpose of making 'la 

Torah ... acceptable aux yeux de l'etranger'. 142 

In large measure, then, according to Renaud, the book is to be read as a 

piece of propaganda on behalf of the Jewish state to make it appear as attractive as 
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possible to pagan onlookers. For him, 2 Mac. paves the way for Josephus and 
Philo, but with this qualification: the author is zealous to safeguard 'tous les valeurs 

authentiques de la tradition d'Israel'. 143 

In reply, Renaud's evidence is sufficiently impressive to allow that he has 

made a basic case. The author does indeed portray both the Jewish community and 
its heroes in such a way that would have been intelligible to the literate Greek public 

of his day. His findings, however, need to be qualified in two basic areas. 

He has, first of all, oversimplified some of the data. In particular, he has 

played down the significance of the land of Palestine, 144 
artificially distinguished 

between 6 vd tos and o. vöµoz, 
145 

and, most strikingly, has given the adjectives 

ITdTpaoz and TraTpwol, as predicated of vöµoi, a too dominantly classical frame of 

reference. 
146 In addition, this writer's use of Greek terminology is not peculiar to 

himself. Hengel has provided examples to demonstrate that in the period following 

the Maccabean uprising the use of political terminology for the 'gesetzestreuen 

Wandel' was in vogue generally in Hellenistic Judaism, especially in 4 Mac., in 

which such terms are frequently combined with' Iov6aiaµös. 147 

A second area of qualification concerns the author's intentions in drawing 

this particular picture of Judaism. For Renaud, his was a missionary motivation. 

In closing the gap between his ancestral faith and the outside world, his desire was 

to make Judaism as palatable as possible to the Gentiles. In so doing, he has helped 

pave the way for Christianity. 148 

The 'evangelistic' motivation is not to be ruled out. Renaud is quite right, 

as Collins affirms, that there was a dimension of Judaism which was attractive to 

the Hellenistic world: 'This was its philosophical dimension, its ethical code, and 

aniconic God'. 149 Furthermore, in the literature under examination here, there are 

indications that Jewish writers were open to the possibility of Gentiles partaking of 

the privileges of Israel. But as Collins goes on to indicate, what has become known 

as 'missionary literature' was probably directed to a Jewish readership for the 

purpose of bolstering the Jewish position in the Diaspora. 150 Given especially that 
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the book champions the Hasidic position and self-consciously takes a stance over 

against pagan imperialism, it makes better historical sense to see this as the 

dominant motivation of the phenomenon under consideration. 
151 That is to say, all 

of the essential elements of the Greek city-state are to be had in Judaism. What the 

apostates have abandoned for the sake of the Hellenistic way of life is every bit as 

desirable as what they have now embraced - actually more so, because the divine 

origin of the law ensures its superiority. 
152 

To press the point a bit further, the author must have been aware that the 

vöµoc/vöµoi 'constitution' of Israel153 prohibited any meaningful passage from 

the outside to the inside, at least as far as large numbers of people were 

concerned. 
154 According to S. C. Rylaarsdam, it was simply impossible to 

represent the religion of one ethnic group as the religion of all peoples. 
155 

Israel the People of God 

The idea that Israel is a distinctive people entitled to a peculiar place among 

the nations is sufficiently important for 2 Mac. to warrant at least a summary of 

some of the book's particular tenets. 
156 

(1) The term 'Jew' occurs some 60 times in this writing. ' IouSaaoc derives 

from the territorial name of the southernmost part of Palestine. But with the 

passage of time it broadened out to denote any member of the nation irrespective of 

the geographical locale of one's residence. 
157 In the words of Zeitlin, 'A pious 

Jew was characterized as one who observed the laws of his forefathers, the laws of 

God'. 158 

The decisive characteristic of 'Jew' is the monotheistic confession. 

According to Kuhn, '... Israel is the fellowship of all those who worship the one 

true God. This people describes itself as the chosen people, i. e, the people whom 

the one true God has chosen to worship and confess him as distinct from the rest of 

the world'. 
159 The central complaint of our author is that a man could not so much 

as 'confess himself to be a Jew' (6.6). Hence, for this writer, 'Jew' expresses 
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more adequately than any other term Israel's self-consciousness as a distinct and 

chosen people. 
160 

'Jew' finds its counterpart in 'Judaism'. Again to quote Betz, 'Judaism' is 

the Jewish religion and way of life as a whole as it is distinct from that of other 
16 

religions'. 
1 As over against both `EXX vioµic and dXXoýuAýQµös, 162 

' Iou8aioµöc gives voice to the particularities of the Jewish faith, and more 

specifically its confessional dimension. 163 Hengel highlights the latter aspect in his 

observation that in both 2 and 4 Mac. 'Judaism' is used in confessional situations. 

Furthermore, the Aramaic equivalent fl 1777' is found in Esther R. 7.11, where the 

three young Hebrews are said to have 'held fast to Judaism' (I i11 ̀T1'ß 11 P'I1 ll 1), 

a confessional formula. 164 

(2) The most conspicuous emblem of Jewish identity in the book is the 

temple. Whether or not one is inclined to read the whole of this writing as 'temple 
the case 

propaganda', 
165 it remains that the temple occupies a place of central 

importance. 166 The broad theological grounding of the author's approach is the 

Deuteronomic theme that the God of the Jews protects his people and his temple 

only when they are 'loyal to him and good'. 
167 Hence, we may infer that as the 

status 

'incarnation' of God in Israel, 168 
the temple symbolized the special A of the 

nation and embodied in itself the calling of the elect people of God, viz., 'You shall 

worship the Lord your God and him only shall you serve' (Dt. 6.13). And 

whenever Israel failed to comply, she and her temple were treated in inverse 

proportion to her disobedience. The temple, then, was a kind of index to the 

nation's state of health at any given time. 

By analogy, it may be deduced that the holiness of Israel169 in this era is 

still looked upon as essentially cultic in orientation. O. Procksch reminds us that 

the Apocryphal literature generally retains the OTs conception of holiness. 170 As 

applied to the present book, it can be said that the people of Yahweh were to have 

no contact with the cults of other nations. They were obliged to worship the Lord 

as their only God. 171 Israel was meant to be an RZd7p QV separated to God for 
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his own purposes, just as he himself was separate from every compromising 

influence. In the theology of this book, therefore, the holiness of the people is to be 

measured in direct proportion to their dedication to 'the holiest temple in the world' 

(5.15). 172 

(3) The ingathering (restoration) of the dispersed people grows out of the 

notion of a worshipping community organized around the temple. The doctrine is 

articulated in express terms in 1.27-29; 2.7,18; and although the main body of 

Jason's work is not so clear, the introductory epistles would seem to be a legitimate 

development of the book's forward looking eschatology (i. e., the resurrection). 

In contast to 1 Mac., which claims that the ancient prophecies have been 

fulfilled in the work of the Hasmoneans, 173 
the authors of the letters have gone a 

step further by looking for a time when their Egyptian brethren would be made one 

with those residing in the 'holy land'. 174 Thus, not only does the body of the 

book envisage the resurrection of the dead, the epistles contemplate a 'not yet' of 

the eschatological time-table. 

The idea that God would bring his people back into the land and present 

them again at the temple points us in the direction of a special privilege which, 

properly speaking, was kept in store for Israel. Even those prophetic passages175 

which foretold of the pilgrimage of the nations to Jerusalem did so in such a way as 

to absorb the Gentiles into Israel. Israel, then, remains supreme among the nations. 

It is by joining the chosen people that outsiders partake of her peculiar privileges; 

and there is nothing in this book which discourages us from thinking that the 

prophetic outlook has been carried over into it. 176 

Summary 

The author of 2 Mac. conceived of the disobedience of Israel as her 

overthrow of the heritage of the past (the 'paternal laws'). Of course, the issue 

went much deeper than history for its own sake. He was convinced that the laws of 

his nation were 'God-given'. But as 'God-given', they were entrusted to Moses 
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and the fathers who in turn transmitted them to posterity. Hence, disobedience by 

the nature of the case entailed the disregard of a divine/human complex of traditional 

values. 

More pointedly, disobedience is apostasy, or, phrased differently, it is a 

IIETa(3aivEav from Jewish ways to Greek customs; and ipso facto alien religion 

meant idolatry. 177 In short, the disobedient Jew is the one who has ceased to be a 

Jew. Such a one has preferred to throw off the restrictions of Moses' law and live 

as a Gentile. This disobedience/apostasy/idolatry complex has direct reference to the 

distinctive 'badges' of Israel's national identity. 178 Singled out for prominent 

mention are the sabbath, circumcision, the food laws and the temple. In each 

instance, the ideal of Israel's loyalty to God is given a tangible expression, each 

was the God-given vehicle for expressing one's heart-devotion to the Lord of the 

covenant. Destroy the insignia of the covenant, and the covenant itself would be 

destroyed. In this light, the premium placed on the covenant-badges is far from 

arbitrary or 'legalistic' in conception. 
179 

The obedient are those who remain Jews in spite of pressure to the contrary. 

They are devoted to the God-given and paternal laws and prefer death rather than 

compromise the standards embodied in them. 
18° The obedient do not dishonour 

the boundary markers of Israel's election because Jewish self-definition is measured 

in such terms. They are zealous for anything which betokens the lordship of their 

God. 

However, even the most scrupulous obedience is founded on a prior faith 

and hope in God. In the words of 1.3, there must be a 'great heart' to do his will. 

The book, therefore, evidences a doctrine of faith's obedience. 
181 Thus, the 

obedient are those who out of a living faith render to God a sincere, though by no 

means perfect, allegiance. 
182 When they sin, they are the first to confess it and 

submit to whatever chastisement is deemed appropriate by the Lord. 183 

For the author, Judaism offered the best of the Hellenistic world. Its laws 

and its heroes were in no measure inferior to those of the Greeks. Therefore, 
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suffering Jews had every encouragement to continue to confess Yahweh their God. 

Consequently, the growing national awareness receives a boost forward, although 

the writer envisages the possibility of Gentiles confessing the God of Israel. 
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in any measure lessened in the days of 'the apostasy'. On Gerezirn as a converted 
Greek temple, see Goldstein, II Maccabees, pp. 273-74; Zeitlin, Maccabees, p. 15 1. 
On the mountain concepts of Hellenism, see Donaldson, Jesus, p. 79. Donaldson, 
however, by-passes any discussion of Gerezim as a place for the veneration of 
Zeus. On the temple rivalry between Jerusalem and Samaria, see Bickennan, Ezra, 
pp. 41f., and cf. again Purvis, 'Foolish People', p. 89. 

40Cf. 
again Jub. 2.17f; 50.1f. According to 2.1,33, the sabbath was eternal. On 

the sabbath in Jubilees and CD, see Rowland, 'Summary', pp. 45f.. 

41TDNT, VII, p. 8. 

42Theokratie, 
p. 5. 

43HaTpwoc 
= what derives from the fathers (Schrenk, TDNT, V, p. 1014). 

441, Maccabees, p. 276. 

45ibid. 

4bibid. He refers to Josephus, War 4.8.3. 

47TDNT, V, p. 205. 

48The Earliest Christian Confessions (Leiden: Brill, 1963), p. 41. See his whole 
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discussion of the homologic in Judaism, pp. 33f. 

49 METapatVEIV EITI Ta 'EXX-qviKd (v. 9). Cf. v. 1, where Jews were forced 
IIETaýaIVEZV aTF6 TaV 7TaTPZWV vovwv, and v. 24: Eleazar refusedVETaOEO-nKEvaz 
69 &XXo(ý-vXi(jji6v. See further Renaud, 'Loi', pp. 58-59. 

50C f Gen. 15.16; Dan. 8.23; Mt. 23.32; 1 Thes. 2.16. 

51 See also 5.19-20; 7.18,32-33,37-38; 8.29; 10.4. The confession/chastisement 
passages are complemented by those which assure Israel of mercy and salvation: 
1.5; 2.17-18; 6.16; 7.14,36; 8.2-3,5,11,14; 11.6,9. The pattern is almost identical to 
the 'scourge/have mercy' motif of Tobit (13.2,5,9). Pertinent also are the 
(eschatological) ingathering passages: 1.27; 2.7-8,18. Marcus, Law, p. 29, quotes 
the Sifre (73b) on Dt. 8.5: 'Rabbi Simeon ben Yohai says, Precious are 
chastisements, because the three gifts which the Holy One made to Israel, and 
which the heathen nations desired, were made to Israel only by means of 
chastisements, and these (gifts) are Torah, the land of Israel and the future life'. 

52Maccabees, 
p. 319. 

53Maccabees, 
p. 321. 

54 On the details, see II Maccabees, p. 484. CE R. Hanhart, 'Zum Text des 2. und 
3. Makkabäerbuches, in Nachtrichten der Akademie der Wissenschaften in 
Göttingen, philologisch-historische Klasse (Göttingen: Vandenhoeck & Ruprecht, 
1961), p. 463. 

55As Hengel, Judaism, 1, p. 97, has pointed out, the author makes Judas the leader 
of the Hasidim, i. e., not of the Hasmonean dynasty. 

56Goldstein, II Maccabees, p. 485. 

5711 Maccabees, p. 18 (see here for more detail). 

58 As for the book's terminology of infidelity, it is almost entirely lacking in the 
outstanding word for the disobedient in I Mac., the 'lawless'. In fact, as a 
predicate of persons, 'lawless' is not used at all. Only in three instances does 
Tfapdvopog appear, and then as a description of activities: wrestling (4.4); sacrifice 
(6.21); murder of infants (8.4). Once (8.17) avoýlwg describes the desecration of 
the temple; and once (7.1) dOEpTog is used of the pork which one of the martyred 
sons refused to eat. Similarly, 'ungodly' is used only sparingly in the book. Only 
once is a Jew called aaco7iS, Jason in 4.13. It is a noteworthy reference, however, 
because of the role played by Jason as the 'chief apostate'. The other applications of 
the term are to Gentiles (8.2,14; 9.9; 10.10; 12.3; 15.33). More characteristic of the 
book is the notion of blasphemy, but the Gentiles are exclusively charged with this 
offense (8.4; 9.28; 10.4,35-36; 15.24; cf. 1 Mac. 2.6; 7.38,41). That in 1 Mac. 
persons rather than activities are usually marked out as 'lawless' may reflect its 
author's desire to categorize all opponents of the Hasmoneans as'sinners'. 
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59j, Maccabees, p. 142. 

60ibid. The implication of the wish may be that for the Egyptian Jews there was no 'good peace' at the time of the writing. 

611n 
view of the messianic status conferred on the Maccabean brothers by I Mac., 

it is not improbable that the authors of this epistle are commending the 'good' of a 
real Messiah, thus distancing themselves from the pretensions of the Hasmoneans. 

62 Another ideological factor behind the prayer may be the book of Deuteronomy, 
whose latter chapters, according to Nickelsburg, form the organizing principle of 2 
Mac. 'It presumes a close correlation between piety and prosperity. Obedience to 
the commandments issues in the blessings of the covenant; disobedience brings on 
the curses' (I and 2 Maccabees', p. 521). 

63 Dt. 4.29 requires Israel to seek God with all of her heart and soul in her time of 
tribulation, i. e., exile, because of disobedience. But when she turns, she will'obey 
his voice'. 

64 
ya@oTroz, joaz, in v. 2, may correspond to Eis äya@äv in Jer. 39.39 and to Eü 

in Dt. 5.29. 

65Cf. Lk. 24.45; Acts 16.14, and contrast Isa. 6.10. 

66 Cf. 5.20; 7.33; 8.29. The need for God's servants to be reconciled to him is 
absent in I Mac., corresponding to the similar absence of confession of sin. 

67Maccabees, 
p. 101. 

68Cf. 
again Dt. 4.29: in her OXI4SLc Israel is to turn to the Lord. 

69 The letter purports to be from 'Those in Jerusalem and those in Judea and the 
senate and Judas' to Aristobulus (1.10). Goldstein has argued at length that the 
letter is a forgery (2 Maccabees, pp. 157). And who was the forger? According to 
Goldstein, a pro-Hasmonean who penned a non-Hasmonean - if not anti- 
Hasmonean - epistle! (p. 163). If a forgery, it would seem much simpler to explain 
it as the attempt of a Hasidic author to secure the authority of Judas and the senate 
for his cause. 

7O Maccabees, pp. 182-83. 

7 'As in apocalyptic, the miraculous element in 2 Mac. represents the sharpening of 
the antagonism between God and the Satanic powers. See H. C. Kee, Miracle in t1w 
Early Christian World (New Haven: Yale University Press, 1983), p. 155. On the 
appearance of angels and the epiphany of God in 2 Mac., see Arenhoevel, 
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Theokratie, pp. 137f. 

72The book's doctrine of God is at least partially 
striving for Judaism. God is OE6I9 G-UPjIOXO! 9, 
8.24; 10.16; 12.36; cf. 11.13, and cf. Jaubert, alliance, 

73See 
also 8.1; 14.38; 4 Mac. 4.26. 

conditioned by the notion of 
the 'ally' of his people. See 
pp. 79-80. 

74 Goldstein, II Maccabees, p. 192. 'Lauteur a l'audace de substituer a la formule 
'EXXTIVES' Ka'i Bdpoapoi la formule '101)8d-101 KaI Bapoapot' (Abel, Maccabees, 
p. 31 1. Cf. Habicht, 2 Makkabderbuch, p. 208). 

75j. C. O'Neill's attempt to excise the word from the text must be judged 
unsuccessful (The Recovery of Paul's Letter to the Galatians (London: SPCK, 
1972), p. 25). The presence of the term does not necessarily imply that Christianity 
was regarded as a distinct entity from Judaism. Paul's use of it is merely a 
reflection on his life as a Pharisee, in much the same manner as Phil. 3.5f. Cf. M. - J. Lagrange, Saint Paul. Epitre aux Galates (Paris: Gabalda, 1950), p. 11. 
According to Acts 21.39; 26.4-5, Paul calls himself a 'Jew'. The latter passage is 
especially close to Gal. 1.13-14. In Rom. 11.1 he is an 'Israelite' and, in 2 
Cor. 11.22; Phil. 3.5, he is a 'Hebrew'. 

76H. D. Betz, A Commentary on Paul's Letter to the Churches in Galatia 
(Philadelphia: Fortress, 1979), p. 67. Cf. again 1.14, where Paul calls himself a 
'zealot' for the 'paternal traditions', and 2.14, in which Peter's separation from the 
Gentiles is termed 'IOVSaWaig Cýv and 'IOV8a1CE1V. See further Hengel, 'Die 
Synagogeninschrift von Strobi' ZNW 57 (1966), pp. 178. Amir ('Ioudaismos', 
p. 35) points out that the inscription was first published in ZNW 32 (1933), pp. 93- 
94. He remarks further that the donor to the synagogue says of himself that'in all 
his public life he acted according to Judaism' (ITOXITEvadVEVOS' vdaav 1TOXITEtav 
KaTa -rov 6' lov8dLavdv), meaning simply that 'he conscientiously carried out the 
commandments of the Torah'. Later (p. 40), Amir reflects that 'Iov8a'i(yVOjg, f6r 
the donor, was 'a standard for judging the value of his actions'. Cf. further, S. 
Zeitlin, 'The Names Hebrew, Jew and Israel. A Historical Study, inStudies in the 
Early History of Judaism (New York: KTAV, 1974), 11, pp. 500-14. See Dunn, 
'Incident', pp. 26-27, on 'Iov8a'tCctv as a life-style acceptable for table fellowship. 

77'Ioudaismos', 
p. 39. 

78 'Ioudaismos', p. 36; cf. p. 40. Commenting on those who 'remained in Judaism' 
(TOI')! g VE4EV7jXOTaS' EV Ta 'lov8aia[ug, 8.1), Amir says that the verb E[IPEVW is 

commonly used of keeping an oath, a covenant, a contract or a law ( p. 39). The 
language, then, is one of utmost commitment to the law. 

79 The inviolability of the temple implies its eternal validity. 

80Goldstein, II Maccabees, p. 209. 
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8IBartlett, Maccabees, pp. 235-36. Cf. the way in which 4 Mac. enlists Stoic 
qualities in the cause of Jewish orthodoxy. 

82Collins 
notes that 2 Mac. records only good about Onias. 'This idealized 

portrayal which we find in 11 Maccabees is undoubtedly influenced by reaction to 
the extreme corruption of the priesthood which followed his displacement' (Athens, 
p. 76; cf. pp. 79-80). 

83 However, both authors agree in that Judas is acknowledged to be the restorer of 
the nation. See Arenhoevel, 'Eschatologie', pp. 257f; Donaldson, Jesus, 
pp. 66,239. 

8 iI)IJE(ýXOYUJ6Tj(YaV 
Btaý TO ElAaoGg E'XELV 00110ýGCLL ECCIJTOI! g KaTa T-'nV 80taV 

TýS* GEýWOTdT71g 71 E '[t'pa! g. Parallels in I Mac. are 1.60-61; 2.31-38. 

85 The Eleazar tradition is a firm one in Jewish literature. He appears prominently in 
3 Mac. 6.1f; 4 Mac. 5. lf, 7. lf-, l6. l5f. and receives honourable mention in Aris. 41. 
H. Anderson (OTP, 11, p. 526) remarks that Eleazar was 'the "type" of wisdom 
garnered from long life and experience, piety and faith'. 

86 4 Mac. 5.5 makes him a priest and a philosopher, besides a scribe. Cf. 7.7, 
where he is called a 'philosopher of the divine life. 

87 'The Christian and Jewish literature of martyrdom dwells on the martyr's 
possession of such marks of divine favor. Goldstein, II Maccabees, p. 286. Cf. 4 
Mac. 6.2; 8.3-5,9. 

88Cf 4 Mac. 5.19f; 7.1; Josephus, War 2.8.10 (152). 

89j, Maccabees, pp. 283-84. Goldstein relates that such a difference of opinion is 
later attested among the Rabbis. 4 Mac. 6.23; 13.9 encourage the martyrs to die for 
the sake of piety and the law. 

90 Throughout 4 Mac. 's accounts of the martyrdoms, refusal to eat pork constitutes 
obedience to God and the Torah. That the issue was actually broader, however, is 
evident from the fact that in their testing (9.7; 17.12) the seven brothers and their 
mother were forced to choose between the Greek mode of living (8.8; 18.5) and the 
(ancestral) law (4.239.2; 15.29-3 1; 16.16; 18.1) or 'the life of righteousness' (13.24) 
or 'religion' (9.7; 15.29,3 1; 18.1). 

91 Commenting on the parallel in 4 Mac. 5, Anderson remarks: 'For the king the act 
of eating swine's flesh is no more than the innocent enjoyment of one of nature's 
good gifts (5.9). For the old Jewish sage it is a matter of utmost gravity since 
violation of any commandment, most of all violation in public in the presence of 
onlookers, constituted contempt for God, the giver of the Law and was tantamount 
to apostasy' (OTP, 11, p. 538). Goldstein points to the later Rabbinic teaching that 
martyrdom was required in cases where others would be made to sin by a negative 
example (II Maccabees, p. 287). 
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92 
TTI! g 6YIaS- Kal OCOKTIOTOI) vovoftutaig, 'the holy and God-created imposition 

of the law'. On VO[106EGia, cf. 4 Mac. 5.3 5; 17.16; Philo, Mos. 2.25,31; Josephus, 
Ant. 6.93; Rom. 9.4. 

93See further Farmer, Maccabees, pp. 69-70. 

94 In 3 Mac. 7.16, the survivors of the persecution were'those who held fast to God 
unto death'. 

95Nickelsburg maintains that the authors of 1 and 2 Mac. have reworked the older 
Hasidic story of Taxo and his sons as now preserved in Test. Mos. 9, but with a 
considerable difference. Whereas 2 Mac. remains true to the Hasidic ideology, i. e., 
the deaths of the martyrs make possible the victories of Judas, I Mac. denies this 
and claims that salvation came by the initiative of the Hasmoneans' ('1 and 2 
Maccabees', pp. 518-19,523-24). On the martyr-traditions as represented here, see 
Nickelsburg, Resurrection, pp. 97f; R. Doran, 'The Martyr: A Synoptic View of the 
Mother and her Seven Sons', in G. W. E. Nickelsburg and J. J. Collins, eds., Ideal 
Figures in Ancient Judaism (Chico: Scholars Press, 1980), pp. 189-221; K. T. 
Kleinknecht, Der leidende Gerechifertigte (TUbingen: Mohr, 1984), pp. 122f. 

96 II Maccabees, p. 292. 

97 ibid. The Testament of Moses in its present form may not have been completed 
until the Christian era, but still it preserves traditions stemming from the time of the 
persecution. 

98 II Maccabees, p. 293. 

99 On Jewish suffering and martyrdom generally, see Nickelsburg, Resurrection, 
pp. 11 f; Kleinknecht, Gerechifertige, pp. 85f; Pobee, Persecution, pp. 13f, Farmer, 
Maccabees, pp. 65f, E. Schweizer, Lordship and Discipleship (London: SCM, ET 
1960), pp. 22f; W. H. C. Frend, Martyrdom and Persecution in the Early Church 
(Oxford: Blackwell, 1965), pp. 31f. Goldstein, II Maccabees, p. 293, sketches the 
OT background. 

100 
The elaborated martyr-stories of 4 Mac. repeatedly emphasize that the principle 

embodied in the refusal to eat pork was that of obedience to God and the Torah as 
opposed to obedience to the king. See 6.4; 8.1-6,18,22,26; 9.2; 12.4- 
6; 13.24; 15.3,9,10; 18.1,5. (The Greek terms for obedience and disobedience 

respectively vary betweenITELOEIV, 67TELOEta, alTEIOOijv, alTELOEta. ) 

101 Cf. 6.23; Aris. 3,31. 

102See 
v. 24; 8.17; I 1.24; cf I Mac. 2.19. 

103 See fürther G. Delling, 'MON02: 0E02: ', in Studien zum Neuen Testament 
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und zum hellenistischen Judentum (Göttingen: Vandenhoeck & Reprecht, 1970), 
pp. 396f. 

104 CL Jdt. 2.3,6; 6.2; Ps. Sol. 2.28-30, and our remarks on 1 Mac. 2.19-22. 

1056.6: bµoXoy¬ty; 7.37: EtoµoXoyEav. 

106 Cf. again Bultmann, TDNT, VI, p. 200: in conflict with alien religions, faith in 
God becomes monotheistic confession. 

107See Goldstein, II Maccabees, pp. 307f, idem, 'The Origins of the Doctrine of 
Creation ex Nihilo ', JJS 35 (1984), pp. 127-35; G. Schmuttermayr, "'Schbpfung 
aus dem Nichts" in 2 Makk. 7.28, BZ n. f. 17 (1973), pp. 203-22. 

108Cf. W. M. W. Roth, 'For Life', pp. 22f; R. H. Pfeiffer, 'The Polemic against 
Idolatry in the Old Testament', JBL 43 (1924), pp. 236f; C. R. North, 'The Essence 
of Idolatry', in J. Hempel and L. Rost, eds., Von Ugarit nach Qumran (Berlin: 
T6pelmann, 1958), pp. 158f, Von Rad, Wisdom, pp. 177f. 

1090 Förster, TDNT, III, p. 1016. 

110 
10.28 relates the'reliance'of Judas and his men on the Lord. The Greek isT-'nv 

EITL K-UPLOV KaTaý)-vyýv. Ka-raý)vyý is properly 'refuge'; but the resultant 
meaning is that Judas relied on God to be his refuge. 

ill 
The law is 'God-created' (6EO KTL (ITO ! 9) (6.23). Cf. Dan. 3.28; 6.23.3.28 

stands out because of the connection it makes between faith in God and willingness 
to die rather than worship idols. 

112Within the framework of I Mac., the parallel would be a lack of faith in the law. 
The two are not really in conflict, but 2 Mac. does characteristically bring the person 
of God to the fore. 

113Abe1, Maccabees, p. 370. It occurs 8 times in 4 Mac. 

114 On the textual question, see Abel, Maccabees, p. 379, and Habicht, 2 
Makkabderbuch, p. 237. Abel's text is probably an assimilation to v. 33. See 
Hanhart, 'Text', p. 462. 

115 See, e. g., J. Jeremias, TDNT, V, pp. 677f. 

116 It is not clear, however, whether 'heavenly' is confined to the extra- terre stri al 
dimension or functions equivalently to'the age to come'. 

117Cf. Dt. 31.6; Josh. 1.5; Wis. 19.22; 3 Mac. 6.15. 
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118, Our own (EaUTav) God' emphasizes the distance which the son wishes to 
place between Yahweh and Israel, on the one side, and the Gentiles, on the other. 

119NickelsbuTg (1 and 2 Maccabees', p. 522) comments that the martyrdom stories 
reveal a paradox. The persecution is for Israel's sin; yet the brothers are put to 
death 'precisely because they refuse to disobey the Torah and capitulate to the sin of Hellenizing'. 

120 With Goldstein (II Maccabees, pp. 315-16), it is best to understand these deaths 
not as expiatory but as filling up the measure of wrath necessary for the Lord to turn 
and have mercy on his people (cf. Dt. 32.41-42). Nickelsburg speaks of the deaths 
as a 'vicarious act of repentance, intended to give God cause to change his wrath 
against Israel, and, on the other hand, to execute vengeance on the oppressor for his 
slaughter of the innocent' (I and 2 Maccabees', p. 523). However, expiation is 
clearly present in 4 Mac. 6.28-29; 17.21-22. In 1.11, the land is purified by the 
deaths of the martyrs. A kindred doctrine of atonement for the iniquity of others is 
also in 1 QS 5.6; 8.3,10. 

121 Resurrection, p. 94 (italics his). Cf. idem, 'l and 2 Maccabees', p. 524. 

122ibid. 

123 Resurrection, pp. 95-96. 

124TDNT, IV, p. 1049. He refers to 1 Esd. 8.81fBar. 4-12f; Pr. Man (although, the 
pre-Christian dating of the last named is uncertain). 

125ibid, 
citing 2 Bar. 51.7; Test. Jud. 26. 

126 As Goldstein indicates (H Maccabees, p. 306), the hope is based on Dan. 12.2, 
which itself is founded on Isa. 26.14,19; 66.24. In detail, see Nickelsburg, 
Resurrection, pp. 17L 

127 CETe, st. Zeb. 10.2-4; Test. Ben. 10.8; Ps. Sol. 2.34; 3.11-12; 13.11; 14.9-10; 4 Ezra 
7.32f. 

128 Nickelsburg ('I and 2 Maccabees', p. 522) calls it the linchpin of Jason's 
history. 'It is this obedience and these innocent deaths that mark the next step in the 
historical drama' (i. e., judgment on the Gentiles and salvation for the Jews). 

129 Renau, 'Loi', pp. 52f., has provided a systematic analysis (with terminology) of 
the law in 2 Mac. 

130 Cf. Gutbrot, TDNT, IV, p. 1048; Hengel, 'Synagogeninschrift', p. 180; 
Arenhoevel, Theokratie, pp. 14-15. 



225 

13' No doubt, allowance has to be made for the peculiar differences between the 
two. However, it is being increasingly recognized that the distinction between 
'Sadducean' and 'Pharisaic' doctrines of the law, represented (supposedly) by 1 
and 2 Mac. respectively, is anachronistic. For this older view, see, e. g., Oesterley, 
Introduction, pp. 315-16; B. Metzger, An Introduction to the Apocrypha (New 
York: Oxford University Press, 1957), pp. 146-47; R. Banks, JesUS, p. ýI. 

132Gutbrot (TDNT, IV, p. 1048), therefore, has made a false distinction when he 
maintains that during this period the religious orientation of the individual depended 
not on his membership in the people but on his attitude toward the law. Rather, the 
law defined the people: they were the people of the law. 

133Renaud does not press this for 2 Mac. as he does in the first book. 

134 J. Behm, TDNT,, 11, p. 128. Cf. the phrase 'sons of the covenant' in 
Jub. 15.26; Ps. Sol. 17.17. 

135 Jesus, p. 30. Cf. Abel, Maccabees, p. 37. 

136 Thus Gutbrot, TDNT, IV, p. 1047; Cf. Renaud, 'Loi', p. 64. Contra Dodd, 
Bible, p. 34, who claimed that the presence of vWoig in the LXX is indicative of a 
hardening 'legalism' in Hellenisitic Judaism. 

1370n the relation of the former to the latter, see Tcherikover, Civilization, 
pp. 296f; W. W. Tam, Hellenistic Civilization (London: Edward Arnold, 1927), 
pp. 174f. Cf. Hengel, Judaism, I, pp. 65f. 

138'Loi', 
pp. 58f. 

13 9'Loi, 
p. 62(n. 4). Cf. Arenhoevel, Theokratie, pp. 126f. See further on the 

Hellenistic style and syntax of 2 Mac., Doran, Propaganda, pp. 24f. Doran's 
conclusion (p. 24; cf. p. 55) is essentially the same as Renaud's. See also his article 
'2 Maccabees and "Tragic History"', RUCA 50 (1979), pp. 107-14. 

140TDNT, IV, p. 1048. 

141, Loi', p. 58. This accounts for Renaud's view that the phraseTOlig TOD OE05 

VOIIOW TFOXZTEVEa6az has primary reference not the law of God but the laws of the 
Jewish city-state. 

142'Loi', 
p. 67. 

143ibid. 

144'Loi', 
p. 60. 
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145'Die "vogot" von Jerusalem sind nicht irgendwelche Gesetz; es sind -iie Vorschriften der Thora' (Arenhoeve, Theokratie, p. 130). 

146 On the clearly Jewish usage of the words, see, e. g., 3 Mae. 1.3; 4 Mac. 18.5; 
Josephus, Ant. 11.140; Philo, Spec. Laws 2.253; Gal. 1.14b. The abandonment of 
the lTaTP101 vovot in Josephus has been examined by H. W. Attridge, The 
Interpretation of Biblical History in the Antiquitates Judaicae (Missoula: Scholars 
Press, 1976), pp. 126f. Cf. G. Delling, 'Josephus und die heidnischen 
Religionen', in Studien, pp. 45-52. 

147, S ynagogeninschrift', p. 180 (esp. n. 111, for refs. ). 

148 Cf. the remarks of H. Anderson on 4 Mac. (OTP, 11, pp. 539-40). 

149 Athens, p. 8. 

150 ibid. He cites Tcherikover's essay 'Jewish Apologetic Literature Reconsidered', 
Eos 48 (1956), pp. 169-93. Dalbert has surveyed the central subject matter of these 
writings: monotheism, divine revelation and the election of Israel, Theologie, 
pp. 124f. 

151 This is not necessarily to endorse a Diaspora provenance for 2 Mae. There is 
nothing in the book to argue against a Palestinian origin. In fact, the presence of the 
introductory letters implies that the book was being used by Palestinian Jews as a 
liason between themselves and Egyptian Jewry. 

152 In 4 Mac., 'divine reason' invites both Jew and Gentile 'to see that the sum of 
human wisdom and all the law of nature is gathered up under fidelity to the Law 
revealed by God to Israel' (Anderson, OTP, 11, p. 538). 

153 Renaud, Loi', pp. 56,61; cf. Arenhoevel, Theokratie, pp. 15-16. 

154 Cf. Sib. 0r. 3.272: 'Everyone will be offended at your customs'. 

155Revelation, 
p. 39- Cf. Tcherikover, Civilization, p. 296; Frend, Martyrdom, 

p. 130; Smallwood, Jews, p. 123. S. Sandmel, however, provides a helpful 
counterbalance. He writes that the Jews never lost their ethnic sense. 
Nevertheless, the simple fact that they were scattered throughout the world'made it 
inevitable that some cognizance had to be taken of humanity, and hence in some 
way to temper the ethnic sense' (The First Century in Judaism and Christianity 
(New York: Oxford: University Press, 1969), p. 80). 

156 1 am taking for granted such commonplaces as election, the covenant, God's 
mercy and judgment, as these have been touched on in the above segments of the 
chapter. 

157K G Kuhn, TDNT, III, p. 359. 
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157K G. Kuhn, TDNT, III, p. 359. 

158'Names', 
p. 507. 

159TDNT, III, p. 359. See Zeitlin, Maccabees, p. 152, who singles out the 
confessional importance of being a Jew. 

160 Kuhn, art. cit., pp. 363f., observes that 'Jew' was most commonly the name 
applied (derogatorily) by outsiders to Israelites. The pattern is adhered to by 1 
Mac., but 2 Mac. represents a reversal of the customary usage. For the latter, 'Jew' 
is a self-designation. 

161 Galatians, p. 67. 

162Cf. Zeitlin, 'Names', pp. 507-08. 

163 But as in other writings of the period, the book has a pagan confess the power 
of God (3.36). 

164, Synagogeninschrift', p. 179. The term, he says, is both religious and 
nationalistic. 

165 Arenhoevel denies that this is so (Theokratie, pp. 112-13). However, in light of 
our study so far, Doran's thesis would seem to stand: 'By downplaying the 
heroism of the Maccabean family, by upgrading the role of the pious observers of 
the law, and by placing God as the truly decisive actor in the divine drama, the 
author provides his readers with the proper religious perspective from which they 
can assess their present leaders' (Propaganda, p. 114). 

166 Besides Doran's book, see Farmer, Maccabees, pp. 84f; Arenhoevel, 
Theokratie, pp. 118f. (on 1 Mac., pp. 100f. ); Jaubert, alliance, pp. 82f-, J. Maier, 
Geschichte der jüdischen Religion (Berlin: de Gruyter, 1972), pp. 30f. 

167 Doran, Propaganda, p. 116. Cf. 15.2 1: the Lord grants the victory to 'those 
who deserve it' (TOiS* &1101! ý'). 

168Renaud, 'Loi', p. 66. 

169 126; 15.24. 

170 TDNT, 1, p. 92 (see his refs. on p. 95). 

171 
art. cit., pp. 91-92. However, his generalization that the LXX avoidS T6 iEPOV 

in favour ofTa dyta, etc., as a rendering for the temple (in order to avoid pagan 
connotations) must be qualified by the usage of 2 Mac., which more often than not 
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draws on the former phrase. 

172Perhaps 
the most elaborate commentary in Jewish literature on the sanctity of the temple is provided by 3 Mac. 1.6-3.33. 

173Cf. 
again I Mac. 5.53-54, with its OT allusions, and see Goldstein, I 

Maccabees, p. 304. 

174Cf. Nickelsburg, Literature, p. 18. 

175 E. g., Isa. 2.2f; 56.1f; 66. lgf; Mic. 4.1fZech. 14.16f. 

176 As Collins points out, the attitude toward the Gentiles is ambiguous (Athens, 
p. 78). On the one side, the nations are 'blasphemous and barbarous' (10.4). On 
the other side, there is Heliodorus' confession of the power of God (3.35-40) and 
the repentance of Antiochus (9.13f). On the Gentiles as the enemies of God, see 
Arenhoevel, Theokratie, pp. 152f. 

177See Sib. 0r. 3.275-79: Israel worshipped 'unseemly idols' because she 'did not 
obey' in her heart. Drawing on the perspective of Wis. 14.12, C. R. North calls 
idolatry 'the worship of what in modem terms we should call process, the "life- 
force, " the 61an vital, or what we will, instead of the creator who transcends and is 
in some sort external to creation' ('Essence', p. 159). 

178 Again, Dunn, 'Perspective', p. 108. 

179 The emblematic character of the covenant and its violation calls to mind that the 
decisive threat to the traditions came from within the Jewish nation. Such persons 
as Jason, Menelaus, Lysimachus and Alcimus, along with the image-wearers who 
fell in battle, are placed before the eyes of the readers as the real enemies of the 
state. 'These raise the threat to the Jews', says Doran, 'for they show disobedience 
to God' (Propaganda, p. 110). The true 'patriots' are Eleazar (6.18f. ), Razis 
(14.37), Judas (15.30), and the like, who loved and defended their fellow citizens. 

18OOnce 
more, the most appropriate term for this mind-set is 'nomism', not 

'legalism', as contra, e. g., Hengel, Judaism, 1, p. 77. 

181 Contra Bousset, Religion, p. 130(n. 1), who wrote that for Judaism 'Religion ist 
VTFaKOIj i. e., obedience only. Cf. p. 191: 'Das Judenturn ist seinern Charakter 
nach vorwiegend eine Religion des Handelns' (italics his). Banks also maintains 
that 2 Mac. 7.38 represents the beginning of a reliance on works of the law as the 
ground of salvation (Jesus, p. 30). 

1821n 
contrast to 1 Mac., however, obedience is detachable from submission to the 

earthly rulers of the theocracy, i. e., the Hasmoneans. 

183 'The view of Judaism presented in 2 Maccabees may reasonably be described as 
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covenantal nornism' (Collins, Athens, p. 77). 
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Tobit 

This 'wisdom novel' 
1 

of Jewish faith and life sets before us an idealized 

representation of the kind of piety held in esteem by its author. The story's 

captivity setting, though only a literary device, serves to heighten Tobit's fidelity to 

the law and the traditions. 2 The central character of the tale is thus depicted as one 

who was determined to remain faithful even in a predominantly pagan environment 

and in the face of trying circumstances. 'The chief lesson which it conveys', writes 

Metzger', 'is that God in his mysterious providence, though permitting various 

calamities to befall those who are righteous, at the same time exercises a special care 

over them in the midst of their suffering and grants them a happy ending to all their 

trials'. 3 

1.3-3.6 

The book's opening section introduces Tobit and his concern for Israel and 

the law. His piety is especially highlighted by his juxtaposition of himself to his 

disobedient countrymen. 

(1) 1.3 is a summary of Tobit's righteouness: 'I, Tobit, walked in the ways 

of truth and righteousness all the days of my life, and I performed many acts of 

charity to my brethren and countrymen who went with me into the land of the 

Assyrians, to Nineveh'. This introductory statement, modelled on the twofold 

obligation of love to God and to neighbour (Dt. 6.4; Lev. 19.18), is intended to 

commend Tobit as 'das Ideal eines wahren Israeliten'. In the totality of his walk, he 

II was, in other words, 'treu in Beobachtung des Gesetzes bis ins kleinste'. 4 

In these verses are encountered three terms which epitomize Tobit's 

covenant fidelity. The first is aXqOEta. 'AXIOEta is not so much 'truth' as 

'faithfulness', corresponding to the Hebrew MI In N, which in the OT stands in 

parallel to 77P72 in, e. g., Ps. 119.38. Deselaers, then, justifiably comments that 

aX-9@Eta 'ein Verhalten der Gemeinschaftstreue ... 
das vor allem die innere 
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Disposition eines Menschen und sein daraus folgendes Verhalten betont. 5 

Secondly, Tobit's walk was in the ways of 'righteouness. 'Me keynote of 

righteousness, sounded here at the beginning of the story, is one of some 

prominence in the book. 6 Ziesler has classifiedBIKato(jVv-q here as'Man's Ethical 

behaviour - unspecified'. 
7 More appropriate, however, is his category of 

'Covenant behaviour', i. e., 'the life and activity of those who are loyal to God, 

who live within the covenant, and who may also be the poor and oppressed' 
8_a 

perfect description of Tobit! 

Confirmation of this definition is provided by both the immediate and the 

broader contexts. 1.4f. proceeds to inform us of the covenant-breaking of the tribes 

of Israel. Tobit's righteousness, in contrast, is specifed in 1.6: '1 alone went often 

to Jerusalem for the feasts, as it is ordained for all Israel by an everlasting decree'. 

According to 6b, Tobit was careful to pay his tithes. 
9 His marriage (1.9), in 

addition, is an especially important indication of his 8ZKaio(jV'v-Q. Tobit would 

marry only within his tribe, and later he admonishes Tobias to do the same 

(4.12; cf. 6.15; 7.12f). 10 Equally imPortant is Tobit's observation of the dietary 

laws: 'Now when I was carried away captive to Nineveh, all my brethren ate the 

food of the Gentiles; but I kept myself from eating it, because I remembered God 

with all my heart' (1.10- 12). 11 

Later on we read Tobit's admonition of Tobias to keep the law in various 

particulars (4.1 f-, 14.8f), and the angel's charge to both father and son is couched in 

virtually the same terms (12.6f. ). Tbroughout the book the author commends law- 

keeping in its details: aid to the poor (2.2; 4.7f , 16-17), respect for relatives (5.13), 

the right of a kinsman to marriage and inheritance (6.11-12; 7.10-13), hospitality 

(7.8), purity of motive in marriage (8.7-9), praise and thanksgiving (8.5-6,15- 

17; 11.14,17; 12.6; 13), honouring of father and mother (4.3; 10.12), prayer and 

fasting (12.8). 

This specific meaning of 'righteousness' has been elaborated because 

Tobit's walk in the 'ways of truth and righteousness' 
12 in the storyline constitutes 
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his uniqueness among the Jews in captivity. Ilie contrast of his righteousness with 
the unrighteousness of his 'brethren' provides an index to the nation's failure, viz., 
her abandonment of the peculiarities of covenant life, due chiefly to her attachment 

to idol worship (1.5). 

The third significant term is EXEijýtocwwn. As Deselaers points out, it 

correspondstobothil[*7)«73 and-IC7T intheLXX. TheexpreSSiOnEXE-qgo(3ývaig- 

TrotCtv, he comments, designates'ein aktives positives menschliches Verhalten, das 

letzlich mit dem Leben des anderen Menschen zu tun hat'. Consequently, 'Es 

bedeutet Praxis der Nächstenliebe und Solidarität mit der Konsequenz der 

Ge mein schaft sf6rderun g und Barmherzigkeit'. 13 Thus, in general terms, 

EXE%10ov'v-q denotes 'benevolence' or 'charity', but more concretely it can 

designate 'almsgiving'. 14 Both meanings are attested in Tobit. 15 Tobit's practice 

of EXE71[toavvq was the practical expression of his fear of God (14.2). 

(2) 1.4-9 relate Tobit's faithfulness in the midst of apostasy. The 

perspective is that of Israel (my own country, v. 4) before 621 B. C. The rebellion 

of the tribes consisted in their withdrawal from the Jerusalem temple. All of the 

Greek mss use the verb d(ýidT-q[ti in v. 4 to label the defection as an act of 

'apostasy'. 16 V. 5 in B and A adds: Rduat at (ývXal at auvaff ouTdoaz 

sacrificed to the calf Baal. R, while not using this verb, does mention Jereboam, 

the instigator of the calf-worship (I Ki. 12.25f. ). Hence, the language of vs. 4,5 

provides evidence that d(ýIdTTJ[a and its derivatives were in the process of 

becoming technical terms for 'apostasy' from Yahweh's covenant. The likelihood 

of this is increased if the book stems from the Greek period, and particularly from 

the days of the Seleucid persecution. 
17 In any event, the defection was so 

widespread that Tobit could say that 'all the tribes joined in apostasy' and that 'I 

alone went often to Jerusalem for the feasts' (vs. 5-6). 

Tobit's devotion to the temple is not to be overlooked. V. 6 makes mention 

of his faithful pilgrimage to the capital city, according to the 'eternal decree' (Ev 

11 
18 

ITPOGTdyýtaTt alvwvtq) ordained for Israel. V. 5 insists that only the 'house of 
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Jerusalem' (v. 4) has been chosen and consecrated forever as the place of 
sacrifice. 

19 Therefore, the obedience of the people of God is made to depend, 

among other things, on their dedication to Mt. Zion's temple. 

(3) 1.10-2.14 continue the story with Tobit's continued fidelity in the 

captivity. Casting himself in a sort of Daniel role (1.13), Tobit reiterates the 

completeness of Israel's apostasy: both his brethren and his relatives ate the food of 

the Gentiles (1.10). Yet Tobit himself remained blameless as regarded the dietary 

laws (1.11), because he remembered God with all his heart (EV OXT ,I 
Tý 4YVXý 

VOU). 
20 And not only did he abstain from things forbidden, he performedmany 

acts of charity' (1.16-17; cf. 2.2). Moreover, he buried any Jews whom the 

Assyrians had put to death (L 17-18; 2.3-9), 21 being careful to conduct himself in 

accordance with the traditions of purification (2.5,9). 22 His scrupulousness was 

such that he even refused to believe his wife in the matter of her wages (2.1 lf. ). 

(4) 3.1-6 record Tobit 's prayer of confession. The prayer grows out of 

Anna's scorn that such a righteous man could have been so suspicious of her 

(2.14). Smitten with grief, Tobit prays in a manner recalling the confessions of 

Ezra 9.6f; Neh. 9.6f-, Dan. 9.3f. In part, the prayer may have been composed to 

demonstrate how a truly righteous man reacts upon being reproved for his 

shortcomings. The remarkable thing, however, is that Tobit's confession has to do 

not with his attitude toward his wife but with his membership in a disobedient 

people. This implies that the author's purpose was not in the first instance to tell a 

story about an individual or a family, but to make a point about Israel. As 

Nickelsburg explains: 

For the author of Tobit, God's dealings with the suffering righteous 
person are paradigmatic of his dealings with Israel. In his prayer ... Tobit laments over Israel's sins and God's punishment of the nation 
through plunder, captivity, death and dispersion. He voices this 
sentiment in the midst of a complaint about his own sufferings. In 
the last two chapters, Tobit speaks almost exclusively about the fate 

of the nation. 
23 

This confessional prayer commences in the stereotyped fashion of 
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acknowledging the character of God: 'Righteous art thou, 0 Lord; all thy deeds 

and all thy ways are mercy and truth, and thou dost render true and righteous 
judgments forever' (v. 2). As is normal in such lamentations, God's righteousness 
is portrayed as his consistency in punishing Israel for her crimes, in keeping with 

the curses of the covenant. 
24 The prayer's central content is composed of 

traditional ideas common to this literature, with Tobit pleading for God not to 

punish him for his sins and unwitting offenses. 
25 

4.1-2126 

Thinking he is about to die, Tobit summons his son to explain about the 

money left in trust with Gabael. His discourse, however, takes the form of a 

parting admonition designed to confirm Tobias in the ways of the law. Assuming 

the role of a wisdom teacher, Tobit enjoins on his son the keeping of the 

commandments: 'So, my son, remember my commandments, and do not let them 

be blotted out of your mind' (v. 19c). 27 

(1) The exhortation begins with a charge to Tobias to bury his father (v. 2) 

and to honour his mother, thus fulfilling the fifth commandment, and then to bury 

her alongside Tobit (vs. 3-4). 

(2) The central section of the address (vs. 5-19b) is headed by areAeration of 

Tobit's own rule of life: 'Remember the Lord our God all your days' 

a 
'VEIV Ký napaoývat Týg 'VTOXý (v. 5a; cf. 1.3,12,13.6a). M' OEX'(j-q 'ýtapra at aE aig 

28 
avToi) is translated by AV, RV and D. C. Simpson as'Let not your will be set to 

sin or transgress his commandments'. In the words of Fuller, 'Tobias is warned 

against sin deliberately and of set purposed will ... not against a mere willingness 

... or inclination to sin. Resistance to the former, the ability to stop the sinful act, 

is always in man's power... ,. 
29 

(3) Remembering God, moreover, is a matter of positive performance, not 

simply refusal to sin. Tobias is to 'do righteousness' (v. 5b)30 and to 'do the 

truth' (c. 6; cf. 1.3; 13.6a). 31 Again6IKato(jVv-q andaX-n6Eta are comprehensive of 
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the whole duty of man within the covenant. If Tobias does 'righteouness' and 'the 

truth' (faithfulness), he will, in keeping with the promises of the covenant, prosper 
(e. g., Dt. 28.1 If. ). 

(4) Attached to the general terms of obedience is the specific obligation of 
doing good to all who practice righteousness, and especially the poor (vs. 7-11,16- 

17). This is EXE-n[IO(YVV-n (vs. 7,10,11) as the 'Praxis der Ndchstenliebe und 
Solidaritdt mit der Konsequenz der Gemeinschaftsf6rderung' which comprehends 

32 'den ganzen Bereich menschlicher Solidarität und Barmherzigkeit'. Tobias is 

commanded in terms of the law relating to the poor in Dt. 15.7f. Dt. 15.9 said: 

'Take heed lest there be a base thought in your heart, and you say, "The seventh 

year, the year of release, is near, " and your eye be hostile to your poor brother, 

and you give him nothing, and he cry to the Lord against you, and it be sin in 

you'. Therefore, Tobias is warned against the 'envious eye' in the giving of goods 

to the poor (vs. 7,16). The law, however, is tempered by Tobit's common sense 

rule that giving is to be done in proportion to one's own possessions 

(v. 8; cf. Sir. 35.10). 

(5) The practice0f EXETJý10uvv-q, according to Tobit, will ensure a'good 

treasure' (OEýia = 'savings', 'deposit') against the day of necessity, because it 

delivers from death and the darkness (v. 10). 33 H. M. Hughes ascribes to the 

author a doctrine of almsgiving intended to win the favour of God and to purge 

away sin, thus providing 'a powerful impetus to the doctrine of salvation by 

works, which was a characteristic of Pharisaism, and was dominant in the 

Christian church down to the Reformation'. 34 More recently, D. A. Carson has 

seen here a 'merit theology', according to which, 'obedience earns blessing and 

reward'. 
35 

In reply, two facts are outstanding. (a) In both this passage and its parallel 

in 12.8-10, there is an interplay0f 8ZKaiocFvv-n andEXETJýIOGVV71, the latter being a 

specific instance of the former. Thus, when 4.10-11 and 12.9-10 make 

continuance in life and the avoidance of death contingent onEXE1j[1OGVV-n, we are 
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given to understand that both depend on righteousness as it is expressed in the 

concrete. (b) Both Hughes and Carson have disregarded the Deuteronomic 

doctrine of life and death as resultant from obedience and disobedience 

respectively. Tobit's point is not that God's favour is earned by well-doing. 

Rather, God-given life in the land is to be retained by loyalty to the law. This is 

precisely the teaching of Lev. 18.5 as taken up by Tob. 12.9-10: 'Those who 

perform deeds of charity and of righteousness will have fulness of life; but those 

who commit sin are the enemies of their own lives'. 36 Cf., e. g., CD 3.15, and 

contrast Jub. 29.1 1; 30.21-23. 

(6) The notion of righteousness as the norm of Jewish deportment is 

continued in vs. 12-19b. Tobias is warned against iTopvda, which, as the ensuing 

train of thought demonstrates, is inter-racial marriage (vs. 12-13). As Oesterley 

remarks, the purpose of Tobit's admoniton is to preserve 'racial purity'. 
37 Next, 

the son is reminded to pay wages according to the law (Lev. 19.13; Dt. 24.14-15) 

(v. 14a). He then is exhorted to be self-controlled. In particular, he is to observe 

the 'golden rule' in its negative form and to avoid over-indulgence in wine 
38 

(vs. 14b-15). 

(7) After a repeatedreminder to aid the poor (vs. 16-17), Tobias is advised 

to seek the counsel of wise men (v. 18; cf. Prov. 24.6). Supremely, though, he is to 

bless God on every occasion and seek his guidance (v. 19a). Elsewhere 

(5.16,20; 10.11) this book expresses confidence that God will prosper the way of 

his people and keep them safe. Tobit grounds his assurance in the fact that 

wisdom is from the Lord. 39 Hence, no other nation has understanding. 
40 

(8) Repeating v. 6 (cf. 14.8), v. 21 epitomizes Tobit's discourse: 'Do not be 

afraid, my son, because we have become poor. You have great wealth if you fear 

God and refrain from every sin and do what is pleasing in his sight'. Not only is 

the moral ideal realized in the fear of God, 41 the righteous people of God are 
42 

identified as the poor who seek only to please Yahweh. 
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13.1-1843 

Tobit's prayer of thanksgiving takes its occasion from the event recorded in 

ch. 12, viz., the appearance of the angel Raphael to Tobit and Tobias. The 

heavenly messenger summons father and son to urge them to praise and thank 

God, and to commend to them afresh deeds of charity and righteousness (vs. 6- 

10). The angel then explains that the purpose of his appearance is to reveal the 

works of God. That is, he recounts Tobit's piety and God's reward of healing 

(vs. 11-15). The effect of this revelation is initially fear but afterward a confession 

of 'the great and wonderful works of God' (vs. 16-22). It is, then, Tobit's 

confession which forms the substance of ch. 13 (note esp. vs. 3,6). 44 

The prayer breaks down into two broad divisions: Tobit's praise for God's 

mercy in the exile, vs-1-10; the restoration of Jerusalem, vs. 11-18. Tbebetterpart 

of the praise is a cento of biblical passages, drawn largely from the prophets. It is 

replete with nationalistic themes, which revolve around the two foci of God and 

Israel. 

(1) Characteristically, God is eternal (v. 1), the Lord and God of Israel 

(vs. 4,7,1 1) and her father forever (v. 4), 45 
the Lord of righteousness (v. 6b) and 

the Lord of the righteous (v. 13). He is the king of the ages (vs. 6b, 10), the king of 

heaven (vs. 7,11) and the great king (v. 13). 

(2) Israel, therefore, is God's kingdom (v. 1). Her privilege is to confess 

the Lord before the nations (vs. 3,6) and to make his greatness known (v. 4). She 

is to praise and thank him (vs. 6b, 8,10,13,15) and to exalt him and rejoice in his 

majesty (v. 7). Because she is his, he afflicts her and then has mercy 

(vs. 2,5,9; cf. 9.16-17; 14.5). 46 His mercy is climaxed by his regard for Jerusalem, 

'the holy city' (v. 9). 47 At the time of her restoration, all men will praise God 

within her and come bearing gifts for the Lord God of Israel (vs. 8,1 1). Blessing 

and cursing will be apportioned according to one's love or hatred of the mother city 

(vs. 12,14). She will again be inhabited by 'the sons of the righteous' who will be 
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gathered to praise 'the Lord of the righteous' (v, 13). 48 Her rebuilding will be 

with gold and precious stones (vs. 16- 17), 49 
and her streets will be filled with the 

praise of Yahweh, who has exalted her forever (v. 18; 14.7). Like the Lord 

himself, Jeru salem will be the object of men's acclaim (v. 11). 

There is, however, a pre-condition to Jerusalem's glorious future (v. 6). 

These 'sinners' and this 'nation of sinners' 
50 

must repent. 
51 Voicing once more 

his rule of life (1.3,12; 4.5; cf. 14.9), Tobit admonishes Israel to turn to God with 

all her heart and soul and do the truth before him. 52 For such, there is the 

possibility that the Lord will be merciful. 
53 

14.1-12 

Tobit's farewell address is a virtual recapitulation of ideas found previously 

in the book, thereby emphasizing those matters of primary importance to the 

author. Its contents can be summarized in brief. 

(1) Tobit's character is summarized as his practice of benevolence and his 

fear and praise of God (v. 2). This 'genuine Israelite' 54 
is one who fulfilled his 

duty toward man and God 55 (note the reversal of 1.3). 

(2) The organizing centre of Tobit's parting counsel is his warning to his 

son and grandson to flee Nineveh. Tobit is confident that the word of God spoken 

through the prophet Jonah must come to pass (vs. 4,8). The book's only 

occurrence0f 1TIOTEVEIV is in v. 4, in connection with Tobit's trust that Yahweh's 

word cannot fail. Earlier it was implied that his confidence was in the person of 

God, because he was sure that the Lord would prosper Tobias on his way and 

bring him back in safety (5.16,20-21). Implicitly at least, Tobit's righteousness - 

and that which he sought to impose on his descendants - was grounded in a living 

faith. 56 

(3) Tobit's admonition takes up the prophetic teaching on the exile and 

return (vs. 4-5), reiterating from 13.2,5,9 (8.16-17) the motif of 'scourge'f have 

mercy'. In agreement with 13.1 If., v. 5 makes the climactic point of the 
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restoration the rebuilding of Jerusalem, and especially the temple: 'The house of 
God will be rebuilt there with a glorious building 57 for all generations forever, just 

as the prophets said of it'. 
58 For this writer, the sine qua non of Jewish identity 

and, therefore, of righteousness was the eternity of the temple. 59 

(4) The time of Israel's ingathering is also to be the time of the conversion 

of the Gentiles. 

Then all the Gentiles will turn to fear the Lord God in truth, and will bury their idols. All the Gentiles will praise the Lord, and his people 
will give thanks to God, and the Lord will exalt his people. And all 
who love the Lord God in truth and righteousness will rejoice, 
showing mercy to our brethren. 

The factor of Jewish self-consciousness is the outstanding feature of this 

prophecy of the blissful future. On the one hand, the Gentiles will dispose of their 

idols. 60 On the other hand, they will be known by their love of Yahweh EV 
&X710dq. Ka't &Kazoav"vn because their turning to him is for the purpose of fearing 

61 him in truth (&XTj8ivGg 4)oPE-I(yOaI KIJPIOV TOV OEOV). As Tobit himself, who 

walked in the ways of truth and righteousness and feared the Lord (1.3; 14.2), the 

nations are to become pious in the same comprehensive sense (as illustrated by 

1.4f. ). 62 The cumulative effect of both actions is that Jewish identity is to be 

assumed in the place of pagan identity. 63 Along with the confessing people of 

God, 64 
the Gentiles will praise and thank the Lord and show mercy to Tobit's 

brethren. Not without reason, then, Marcus can comment that here one gains the 

impression that Tobit was rather more concerned about the effect which a universal 

conversion would have on the well-being of the Jews. 65 For Tobit, the ultimate 

consideration was that God would 'exalt his people'. 
66 This writer thus falls into 

Ene with other Jewish thinkers on the subject. 
67 

(5) In view of this eschatological. realization of the Jewish ideal, 68 Tobit's 

final words to his son 
69 

are predictable: 'Keep the law and the commandments, 

and be merciful and just, so that it may be well with you' (v. 9). 70 For a last time, 

the ethic of devotion to God and love to neighbour is set forth as summarizing the 

whole duty of man. For this reason, Tobias can be assured that the practice of 
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charity and righteousness will infallibly deliver from peril (v. 11). 

Before summarizing, it is of significance that A. A. Di Lella has found nine 

points of contact between Tobit's farewell address and that of Moses in 

Deuteronomy. 71 According to Di Lella, not only is Tobit's discourse based on the 

speeches of Moses, it also shares many of the intentions of the final redactors of 

Dt., i. e., 'encouragement of the depressed people and exhortation to remain true to 

the faith'. 72 The nine points are: (1) long life in the land and prosperity depend on 

fidelity; (2) the offer of mercy after sin and judgment; (3) rest and security in the 

land; (4) the blessings of joy; (5) fear and love of God; (6) the command to bless 

and praise God; (7) a theology of remembering; (8) centralization of the cult; (9) 

final exhortation in which a choice is set before Israel, viz., that of heeding God's 

voice or of disobedience to him. 

Di Lella's conclusions have a bearing on this study. In the first place, Tobit 

is not to be viewed as an esoteric romance lying outside 'the mainstream of 

authentic Jewish life'. Rather, it embodies many of the great traditions of the 

nation's past by reflecting 'in a fully deliberate way, genuine Deuteronomic 

doctrine and practices'. 
73 Secondly, Tobit's use of Dt. implies that the latter book 

provided encouragement to Jews living in societies dominated by pagan overlords 

(Ptolemies and Seleucids). 

Thirdly, the author of Tobit employed the essential elements of the 

Deuteronomic theology, which interpreted the disasters which befell the nation as a 

result of the people's infidelity to the law. 

In the fourth place, as 'fundamentally nomic74 literature in paraenetic form, 

Deuteronomy supplied meaning and purpose to believers in exilic and post-exilic 

times who desperately needed to understand in some way why Yahweh had 

permitted or even positively willed the collapse of the nation and the exile of the 

people'. 
75 Di Lella applies his observation to the 'confused and confusing society 

of Hellenistic times', when the 'pervasive and spiritually pernicious impact of 

, 76 
Hellenism was being felt even by pious believers. 
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Finally, notwithstanding the sin of the past, the people were offered the 

possibility of repentance and the assurance of God's mercy. Thus, joy becomes 

fully attainable, in spite of personal anguish. 

For joy, in the fullest sense of the term, becomes a reality and a 
personal possession only when one honors the responsibilities and 
commitments demanded by the nomos or order that one accepts as 
normative for one's group (in this case, the Jewish community). 
Ultimately, only this socially and religiously legitimated nornos can 
provide direction and intelligibility in the face of life's paradoxes and 
absurdities, pains and anxieties. Wholehearted acceptance and 
consistent fulfilment of the coordinates of this nomos with all its 
practical and theoreticial implications will bring the believer to the 

77 liberating and exhilarating feeling that is called joy (14.7). 

Summary 

'The author's purpose is both religious and didactic, to establish faith and to 
78 deepen loyalty to Judaism. Very likely emerging from the days of Hellenistic 

encroachment upon Israel, the book commends to Jewish readers its hero's fidelity 

to the law in all its detail, and all the more so as his life was lived in an 

environment of Gentile hostility and of compromise on the part of his compatriots. 

For the author, the whole Torah was encapsulated by Tobit's walk in the ways of 

truth and righteousness, his fear of God and his practice of charity towards his 

brethren, the fountainhead of which was his confidence in the word and ways of 

Yahweh. Drawing on the Deuteronomic theology, prosperity and security are 

promised to all who imitate this example of godliness through testing. 

Obedience, then, is to be defined in terms of covenantal standards. This is 

especially obvious in Tobit's prophecy of the restoration of Israel. The people will 

be gathered to the glorified Jerusalem and to the eternal temple to praise and 

confess their God. At that time the Gentiles will be reckoned among the covenant 

community, when they put away their idols, love the Lord in truth and 

righteousness and show mercy to their Jewish brethren. In other words, they will 

exchange their pagan identity for a Jewish one. In all this, God's purpose is to 

'exalt his people', in whom alone is to be found true wisdom. 
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I Nickelsburg, Literature, p. 35. H. Koester, Introduction to the New Testament 
(Philadelphia: Fortress, ET, 1980), 1, p. 268, calls Tobit a'Hellenistic Romance' or 
'oriental Jewish wisdom novel' (the latter is more appropriate). The various literary 
approaches to the book are discussed by P. Deselaers, Das Buch Tobit (G6ttingen: 
Vandenhoeck & Reprecht, 1982), pp. 261f. Scholars have long detected the 
influence of other ancient stories on Tobit. See, e. g., R. H. Pfeiffer, History of 
New Testament Times (London: A&C Black, 1949), pp. 268f. The wisdom tale 
of Ahikar and the Joseph stories of Gen. 37f. are particularly noteworthy. The 
parallels between Tobit and Joseph have been drawn out by L. Ruppert, Das Buch 
Tobias - Ein Modellfall nachgestaltender Erzdhlung', in J. Schreiner, ed., Wort, 
Lied und Gottesspruch. Beitrdge zur Septuaginta. Festschriftffir Joseph Zeigler 
(Wfirzburg: Echter, 197 2), pp. 1 14f. 

2Deselaers, Tobit, pp. 321f, takes up the various views of the book's date and 
provenance, arguing himself for the second half of the third century B. C. and for an 
Alexandrian origin. 

3 Introduction, p. 31. It is in the testing motif that the contacts between Tobit and the 
other wisdom figures of Joseph and Job are most apparent. We note, however, 
Nickelsburg's qualification: 'Whereas the book of Job confines its treatment to an 
individual, the fate of the nation is of great concern to the author of Tobit, and he 
speaks almost exclusively of it in the last two chapters' (Literature, p. 33). 

4 A. Miller, Das Buch Tobit (Bonn: Peter Hanstein, 1940), p. 34. 

5Tobit, 
p. 63. 

6 AlKatouV'wq: 1.3; 12.8,9; 13.6; 14.7,11; SlKaiog: 2.14; 3.2; 4.17; 13.9,13. The 

antitheses are a&Kta (4.5; 12.8; 14.7(N)) and aýlapTia (3.3,5,14; 4.21; 12.9,10). 
Cf. the brief remarks of Fiedler, 'AlKatoown', p. 134. 

7 Righteousness, p. 77. 

8 Righteousness, p. 79 (cf. pp. 82,95). 

90n 
the problems raised by the tithes, see F. Zimmermann, The Book of Tobit 

(New York: Harper, 1958), p. 48; Marcus, Law, pp. 109f; J. Gamberoni, Das 
"Gesetz des Mose" im Buch Tobias', in G. Braulink, ed., Studien zum Pentateuch. 
Walter Kornfeld zum 60. Geburtstag (Vienna: Herder, 1977), pp. 234f. The 
book's attitude toward the tithes is compatible with Jub. 32.10f., according to 
which, the eternal law of the tithe has been decreed in the heavenly tablets. 

10'A 
cardinal doctrine of the book: to marry's one's kinsman' (Zimmermann, 

Tobit, p. 49). 

11 Tob. shares this in common, e. g., with Dan. 1.8f; Jdt. 10.5; 1 2.2,19; Jub. 22.16; I 
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Mac. 1.62-63; 3 Mac. 3.4; Aris. 128f; Jos. As. 7.1. Cf. Dunn, 'Perspective', p. 109. 
12 A hendiadys for'faithful covenant-keeping'. 

13 Tobit, p. 63 In detail, see p. 348f, and cf. Ziesler, Righteousness, pp. 68,78; B. Przybylski, Righteousness in Matthew and his World of Thought (Cambridge: Cambridge University Press, 1980), pp. 99f. 

14Cf. NEller, Tobias, pp. 34-35. 

15The 
references will depend on one's assessment of individual passages. I classify them as follows: acts of charity in 1.3,16; 2.14; 4.10,11,16; 12.9; 14.2,10,11; 

almsgiving in4.7; 12.8. The ease with which the broader meaning can merge into 
the more specific one is evidenced by 12.8-9. D. A. Carson (Sovereignty, p. 51) 
fails to distinguish between the two and wrongly thinks that righteousness and 
almsgiving are beginning to be confused, thus reflecting a trend toward a view of 'earned merits' with 'heavy emphasis on the so-called "three pillars of Judaism, " 
prayer, almsgiving and fasting'. However, EXEilpoavvil, in both its aspects, is 
simply righteousness as directed manward in love for neighbour. 

16 B, A: d7TE(JT7); 1ý: alTE(JTII(jav. 

17 The factors of testing, pressure from foreigners and the apostasy of large 
numbers of Jews argue in this direction. 

18Cf. Jub. 49.8. 

19 CL 1 Ki. 9.3; 2 Chr. 7.16; Sir. 49.12; Jub. 1.28f; 4.26; 1 En. 92.13,16; Sib. 0r. 3.773- 
75. 

20 Cf. Jub. 2 1.1, where Abraham says the same of himself, and Test. Lev. 13.1, in 
which the patriarch commands this of his children. Tobit's claim calls for some 
comment. Although the Greek here is 4)vxT) and not Kap8la, the language is 
reminiscent of I Ki. 11.3-4: whereas Solomon's foreign wives 'turned away his 
heart' from Yahweh, and the king's 'heart was not wholly true to the Lord his 
God', David's heart was wholly true (cf. Ps. 119.34). The passage goes on to 
explain that Solomon engaged in idolatry and'did not wholly follow the Lord, as 
David his father had done' (v. 6). According to the writer, the MýT _2ý is not one 
devoid of sin but one which remains loyal to Yahweh alone. Likewise, Tobit 
makes no pretensions about perfection (3.1-6). But whereas the other Jews 
forsook the covenant by idolatry, Tobit remained in it and observed its strictures. 
That the author meant to cast Tobit in a David-like role is uncertain, but a parallel is 
observable nonetheless. 

Both Hughes (Ethics, p. 42) and Carson (Sovereignty, p. 51) accuse Tobit of pride 
in his observance of the taboos of the law. However, they have overlooked the 
most obvious factor of all: Tobit is a fictitious character who serves as a paradigm 
of proper Jewish behaviour. Besides, it is Tobit who is made to say that 'in pride 
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there is ruin and great confusion' (4.13). 

21 Burial is a matter of some importance in Tobit. See also 4.3-4; 6.14; 8.12. On the 
significance of burial for ancient Jews, see Hengel, The Charismatic Leader and his 
Followers (Edinburgh: T&T Clark, ET 1981), pp. 8f; E. P. Sanders, Jesus, 
pp. 252f; G. F. Moore, 'Rise', 1, pp. 358-59. 

22CL further Miller, Tobias, pp. 45-46. 

23 JWSTP, p. 43. 

24 Cf. Pr. Az. 4-5,8-9; Ad. Est. 14.6-7; l QS 1.26, and see Marcus, Law, pp. 3-4. The 
purpose of all such acknowledgments of God's righteousness is the vindication of 
his treatment of his people. For other references, see Snodgrass, 'Justification', 
p. 90(n. 34). 

25J. M. Fuller comments that ayvo'-wa is'synonymous with the form of error or 
transgression from which the original element of want of thought or knowledge has 
passed beyond the stage of defense or excuse ... and reached that in which 
weakness is deliberate, and therefore sinful' (Tobit', SC, 1, p. 194). Cf. Jdt. 5.20, 
where the term passes intoGKav8aXov and avopa. 

26 Vs. 7b-21 are omitted by N, but they are included in any Greek mss of 
consequence and in the Hebrew fragments from Qumran. See further J. C. Dancy, 
The Shorter Books of the Apocrypha (Cambridge: Cambridge University Press, 
1972), pp. 30-31. 

27 Cf. Prov. 2.1; 3.1, etc. There is in Tobit's address effectively a merger of 
wisdom and Torah. It is not certain that Tobit was influenced by Ben Sira (on the 
question, see Pfeiffer, History, p. 68, with parallels listed in n. 27). But if so, the 
case for a 2nd century dating and Palestinian origin would be strengthened. 

28 'The Book of Tobit', APOT, 1, p. 211. 

29'Tobit', 
p. 199. Cf. Sir. 15.15; Ps. Sol. 9.7. 

30 B, A: SIKato(jv'vT)v 1TOZEI; tý: SlKmoavmg ITOIEL. 

31 B, A: lToto-5v-r6g aoi) Tilv aXilaaav; N: ot imto5vTeg aX-q'0aav. On 'doing 

the truth, see further H. Kosmala, Das "Tun der Wahrheit"', in Hebrder, pp. 192- 
207. 

32 Deselaers, Tobit, p-63. 

33 The same is said of Ahikar in 14.10. 
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34 Ethics, p. 44. 

35 Sovereignty, p. 51. M. Smith, 'Jewish Religious Life in the Persian Period, in 
W. D. Davies and L. Findelstein, eds., The Cambridge History of Judaism 
(Cambridge: Cambridge University Press, 1994), 1, p. 252, maintains that in Tobit 
'asceticism was creeping in' to Judaism. 

36 In the immediate context (v. 3), the command to honour one's parents is sufficient 
illustration of the principle. Ex. 20.12 promised long life in the land. Moreover, 
4.11 removes the performanceOf EXEnýIOGIVVTJ from the realm of merit by making it 
an offering to Yahweh. It is, in other words, a dimension of priestly service. (This 
may be another hint for the dating of the book, i. e., in the era when actual sacrifices 
were impossible and heart devotion to Yahweh was beginning to be regarded as 
acceptable in their place. Cf. below on the 'Prayer of Azariah'. ). 

PIntroduction, 
p. 164. 

38 Cf. Sir. 3 1.27; Test. Jud. 14,16; Test. Is. 7.3; Prov. 20.1; 23.20,29- 3 0. 

39 Cf. Sir. 1.1; Wis. 9.6. 

40 CL Dt. 4.6- 8; Sir. 24.5 -12; Bar. 3.28; Wis. 13.1. 

41 Hughes, Ethics, p. 42. See below on 'Susanna'. 

42The OT frequently takes the side of the poor and identifies them as the true people 
of Yahweh. They are the oppressed (e. g., Ezek. 18.12) who are persecuted by the 
wicked (e. g., Ps. 10.2,9; Isa. 32.7; Dan. 4.27; Amos 8.4). Yet it is they who trust the 
Lord (e. g., Isa. 14.32) and form the flock of the messianic king (Zech. 11.7,11). 
The same ideas are picked up in our literature and applied to the loyalists Jews. See 
Sir. 45.2f; 1Mac. 2.29f, 3Mac. 2. I lf; Jdt. 9.1 I; Ad. Est. 14.13a; Wis. 2.10f, 3. If-, 10.9fPr 
Az. 65; Ps. Sol. 5.11; 15.1; Sib. Or. 3.245; 1 QH 2.34; 5.22. According to Test. Jud. 9.1, 
the love of money leads to idolatry, but, in 25.4, the poor will be made rich. Cf. 
further Ziýesler, Righteousness, pp. 79,82. F. W. Horn, Glaube und Handeln in der 
Theologie des Lukas (G6ttingen: Vandenhoeck & Ruprecht, 1983), pp. 165f., 
discusses the idea in the Psalms of Solomon and Qumran. 

43Zimmermann (Tobit, pp. 24f. ) thinks that chs. 13 and 14 post-date A. D. 70, since 
they place the reader in a 'different atmosphere' than the rest of the book. 
Nickelsburg, however, counters by pointing out that both chapters are found among 
the Qumran scrolls, thus arguing for an earlier date (JWSTP, p. 43(n. 55)). 

44 'EtoýtoXoYERYOat is obscured by the RSV's 'give thanks'. In v. 21, Tobit is 
told to write in a book the things that had happened. For the author, then, this 
composition is his confession of thegreat works of God'. 

45 On the fatherhood of God, see Marcus, Law, pp. 8f. 
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46 Cf-Ps. 89.32-34; Ps. Sol. 7.8-9; 10.1-4; 18.4-7; Wis. 12.22. The author's primary interest is in the people corporately, who are first scourged and then shown mercy (Nickelsburg, JWSTP, p. 43; idem, Literature, p. 33; cf. Wicks, God, pp. 141,168ý. 
Tobit provides the paradigm for all of the faithful people. 

47Cf. Test. Dan. 5.12-13. 

48 Bar. 3.6f, 2Mac. 2. l8; Jub. 1.1517; Test. Lev. 16.5; Test. Naph. 8.3; Test. Ben. 9.2; 10. 
1 1; Test. Ash. 7.3f; Ps. Sol. 17.26f-, 2 Bar. 68 present similar ideas. In Jub. 32.19, the 
ingathering is to be attended by Israel's rule over all the nations. 

491n 
contradiction to 14.5 (cf. Sib. 0r. 294). 

50, Sinners' here assumes its usual meaning of those who have abandoned the 
covenant. The 'nation of sinners' resembles the 'sinful nation' of Isa. 1.4, which 
has 'forsaken the Lord. 

51 As overviews of repentance in Jewish literature, still valuable are Sj6berg, 
Sfinder, pp. 212f, and Marcus, Law, pp. 32f. See also the more recent assemblage 
of materials on sin and forgiveness by H. Thyen, Studien zur Siindenvergebung 
(G6ttingen: Vandenhoeck & Ruprecht, 1970), pp. 50f. Thyen's treatment is 
flawed, however, because he imputes to the sources a'Verdienstgedanke'. In fact, 
he endorses for the whole of Palestinian Judaism H. Braun's assessment of the 
Psalms of Solomon, viz., that it promotes a perversion of the doctrine of God's 
mercy by the idea of earned merits (pp. 76-77). 

52 Cf. Dt. 6.4 and 30.10. The latter connects turning to God with all one's heart and 
soul to obedience to his voice and the keeping of the commandments. 

53The language is apparently modelled on Jon. 3.9, where the possibility of 
repentance and salvation is held forth to the Ninevites. The allusion may be 
intended to reduce disobedient Jews to the level of foreigners. 

54 Nickelsburg, JWSTP, p. 41. 

55 Cf. Test. Is. 7.1f. 

56 Cf. Metzger, Introduction, p. 37. 

57 Cf. 1 En. 91.13; 3 Mac. 2.9,14. 

58 'Die im Jerusalemer Ternpelkult verwirklichte Theokratie ist das einzige Ziel der 
Weltgeschichte' (Thyen, Studien, p. 52). 

590n the etemity of the temple, cf. Sir-49.12; Jub. 1.28-29; 25.21; 1 En. 92.13,16. 
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In Sib. 0r. 3.702f., eschatological salvation will be characterized by the elect people gathering around the temple to praise God and to ponder his law. Likewise, vs. 773-75, in their prophecy of the eschatological kingdom, insist: 'There will be no other house among men, even for future generations to know, except the one which God gave to faithful men to honor. 

60 B, A: KaTOPVtOVGIV Ta EY&Aa; N: d, ýTjaovatv 'rraVTE! g Ta EYBwXa. The 
Jewish hope that the nations would put away their idols is elaborated in great detail 
in the story of Joseph and Aseneth. Upon conversion, the proselyte Aseneth's 
name is changed to'City of Refuge', because in her'many nations will take refuge 
with the Lord God, the Most FEgh, and under your wings many peoples trusting in 
the Lord God will be sheltered ... 

' (15.7). Cf. 19.5,9, where the Lord reigns as 
king over the nations. 

61 
N: (ý00TIO1100VTat -ro'v OEo'v aknOwG! g. 

62 CE Gutbrot, TDNT, IV, pp. 1049-50. 

63 Cf. below on Jdt. 14-10. S. J. D. Cohený 'Conversion to Judaism in Historical 
Perspective: From Biblical Israel to Postbiblical Judaism', CJ 36 (1983), p. 36, 
speaks of the 'God-Fearers' in Jewish synagogues as those who 'did not convert, 
that is, they did not deny paganism, they did not assume a new identity, and they 
did not become circumcised' (italics mine). As a matter of special interest, 1.8 in 1ý 
includes among the beneficiaries of Tobit's tithes 'proselytes who attached 
themselves to the people of Israel' (TTP0GTjXVT01! 9 TCI! g TFP0(jKE1j1EV01! 9 TO-I! g -ViOl! g 

Iapa-nX). r1P0G1j'XVT0S' probably bears its technical sense of a full convert to 
Judaism. See K. G. Kuhn, TDNT, VI, p. 735; Dunn, 'Incident', p. 19; McEleney, 
'Conversion', pp. 321,323; idem, 'Orthodoxy', pp. 25-26. McEleney notes that the 
proselyte was converted to the God of Israel, his people and the practice of the 
Mosaic law. 

64 6 Xaoig al)TO'& EtOVOXOY "GETal T(a OEa. See further Deselaers, Tobit, 
p. 484(n. 82). Test. Jud. 24 foresees the time when the Gentiles will come under the 
dominion of the Jewish Messiah, who will save 'all that call on the Lord' (v. 6). 
25.3 predicts that the confession of Yahweh by the one people of God will be with 
one language, thus restoring the unity of the race fractured at the tower of Babel. 
Contrast Test. Mos. 10.10: only Israel will confess her creator. 

65Law, 
p. 41. But at least there is a place for repentant Gentiles in Tobit's scheme 

of salvation, and in attitude the book stands in sharp contrast to, e. g., 
Sib. Or. 3.295f; Test. Mos. 10.7f-, Ps. Sol. 17.2 If. (but note v. 34). 

66V. 7 in R is considerably longer than the other mss and more explicit in its 

enumeration of Israel's privileges. HaVTE! 9 Oý V101 ToD I(YpaTIX oý cjwýopcvoi 

EV Taig 11 p Epatg EKEi'vats- VV1jVOVCVOVTE! 9 TOV OE019 EV dXTIOEtq 

EiTiai)vaXO, q'aoVTa1 Kai 
ýtOVGIV 49 IEPOVGaX-%1 Kai OIKTIGOI)GIV TO\v alwva 

I EV Tý yý Appaali VETa ao(ýaWag, Kai TrapaSoOTIGETat al')TOIS': Kai 

Xapil(yovTat oi aya1T(aVTE! 9 TOV OEOV EIT' dX718Etas-, Ka'i 01 1TOZOi)-VTE! g TýV 

aVaPT1aV Kai TT\lv a'81Ki'aV EKXE14)01)Gtv aTF6 TFdG-nS' Tý! g yý! g. Israel's 
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supremacy over the nations is likewise the conviction of Jub. 19.18-19; 22.11,14; -' Bar. 70.7f; 72. 

67See Sir. 50.22; Wis. 3.8; 18.8; 19.22; Jdt. 10.8; 13.4; 16.8,11; Ad. Est. 11.11. 

68J. Lebram, 'Die Weltreiche in derjUdischen Apokalyptik. Bernerkungen zu Tobit 
14.4-7', ZAW 76 (1964), pp. 329-31, sees at the basis of Tobit's prophecy Daniel's 
succession of the four world-empires. 

69The deathbed admonition to keep the law is characteristic of the Testament 
literature. See Test. Sim. 5.2-3; Test. Lev. 13. I; Test. Jud. 13.1; Test. Reub. 4.5f, 

Test. Ash. 6.1f; Test. Gad 3; Test. Naph. 3.1-2; Test. Dan. 51,6.10; Test. Zeb. 5.1; 
Test. Jos. 11. If; Test. Ben. 3. lf; 10.2f. 

70 The cause and effect relation between righteousness and reward in 4.5-19; 12.8 
9; 14.8-11 is explained adequately in terms of the Deuteronomistic view of history. 
Thus, FE11's charge that in these passages righteousness 'is conceived of in a more 
external, legalistic way than in the prophets' is too harsh (Words, pp. 109-10; cf. 
Carson, Sovereignty, pp. 50-51). Better are Metzger, Introduction, p. 37, and 
Moore, 'Rise', I, p. 323. 

7 "The Deuteronomic Background of the Farewell Discourse in Tob. 14.3-11', 
CBQ 41 (1979), pp. 380-89. 

72 'Background', pp. 380-81. 

73, Background', p. 387. Cf. O. H. Steck, Israel und das gewaltsame Geschick der 
Propheten (Neukirchen: Neukirchener Verlag, 1967), p. 149, who says that Tobit 
falls into line with the OT histories in calling for obedience. 

74 Di Lella uses 'nomic' in the sense of 'ordering'. Nomic literature is intended 'to 
put things in their right place or into proper perspective, so that even anomic or 
chaotic phenomena are made to fit into a meaningful, if nonetheless mysterious, 
pattern or order that is legitimated by the common acceptance of a social group' 
('Background', p. 388). 

75 ibid. 

76ibid. 

77 'Background', pp. 388-89. 

78 J. J. Lewis, 'Ethics', p 79. 
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Judith 

The Book of Judith assumes the form of a 'quasi-historical novel'. 
1 In its 

present form, most scholars favour a date of composition sometime durinc, the Z: ) 
Maccabean era, 

2 
although Nickelsburg's suggestion that the book contains a story 

originating in the Persian period and rewritten in Hasmonean times is likely. 3 

Opinions as to provenance are not uniform. S. Zeitlin, for example, argues for the 
45 Diaspora, while E. Zenger takes Jerusalem to be the place of composition. 

As to the purpose and character of the book, 6 Nickelsburg calls 9.11 the 

central assertion: 'For thy power depends not upon numbers, nor thy might upon 

men of strength; for thou art God of the lowly, helper of the oppressed, upholder of 

the weak, protector of the forlorn, savior of those without hope'. 7 Nickelsburg 

then points to the song of Judith at the end of the book as a reprise of the theme. 
8 

Oesterley draws out the emphasis further: 

The purpose of the story is to show how God protects his own 
people against their most inveterate and mighty foes; the instrument 
whereby FEs will is wrought may be ever so weak provided that there 
is genuine trust in FEm, and provided that FEs law is observed; hence 

the choice of a woman as the central figure. 9 

The burden of the book, then, is to promote the idea that God's own people 

- the poor and oppressed - are the peculiar objects of his esteem. if they are 

faithful, they can always rely on him to deliver them. In other words, the book's 

centre of gravity is located in the doctrine of the covenant nation as articulated by the 

Jewish Scriptures. As Dancy summarizes it, 'The object of the book was to carry 

the same message as the rest of the Old Testament - that "we are his people" and he 

is our God'. 10 

However, in keeping with the Deuteronomic theology, 
11 God's 

championship of Israel requires something more than her election. It is, as Pfeiffer 

puts it, 'morally conditioned'. 
12 God allows her enemies to triumph, in the words 

of the penitent people, on account of 'our sins and the sins of our fathers' (5.17- 

2 1; 7.28; 8.18-2 1; 11.10- 15). 13 He will defend her only when there is no 
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lawlessness in the land (5.21). 14 Yet because the people have forsaken the idolatry 

of the past (5.8; 8.18-20), 15 God is with them to grant prosperity (5.17) and victory 
(13.11; 16.3,6,17). In short, those who fear the Lord may be assured of his 

unfailing support (16.15-16). 

Given that the author seeks to bolster the position of Israel, and given the 

conditionality of Gods help, it f6flows that he writes to encourage obedience to the 

Torah. If, according to 5.20-21, disobedience is 'error' (dYvO-q[tcx), l6 'sin' 

(&[1aPTdvovatv), 'offense' (GKaVSaXOV), 'lawlessness' (avopa), then 'obedience 

to God, which is righteousness, consists in the strict observance of the law'. 17 To 

this end the Lord tests his people to see if they will be loyal (8.12-27). 18 

The great test revolves around just who is God, Nebuchadnezzar or 

Yahweh. This, says Nickelsburg, is the'fundamental tension of the story'. 
19 In 

his attack on those peoples neighbouring Israel, Holofernes undertook to destroy all 

the gods of the land, 'so that all nations should worship Nebuchadnezzar only, and 

all their tongues and tribes should call upon him as god' (3.8). 20 When Achior 

suggests that God will protect his obedient people, the Assyrian general cries out, 

'who is God except Nebuchadnezzar? '(6.2). 21 This is all the more striking when 

we consider that according to 2.3,6, Nebuchadnezzar is to be obeyed. Such claims 

are opposed by the doctrine of Yahweh the creator (9.12; 13.18; 16.14), who is the 

Lord of heaven (6.19; 11.17). Indeed, the book's 'central assertion, 9.11, might 

be expanded to include v. 14: 'Cause thy whole nation and every tribe to know and 

understand that thou art God, the God of all power and might, and that there is no 

other who protects the people of Israel but thou alone'! 
22 

In view of such an apologetic purpose, it is only to be expected that the main 

stress falls on Jewish piety. On the part of the nation generally, we encounter such 

practices as prayer (e. g., 4.12-13), fasting (4.13; 8.6), self-humiliation and crying 

to God (6.19,21; 7.19), offerings (4-14; 16.18-19), purification (16.18) and 

reverence for the temple (4.2,3,11,12,13; 5.18-19; 8.21,24; 9.8; 16.20). 

A former generation of scholars was confident that the piety represented by 
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the book is specifically Pharisaic in character. 
23 However, it has come to be 

recognized that one may not be so precise as to the circles out of which Jewish 

writings arise. Koester reflects the latest thinking. He notes that both Judith and 
Esther are influenced by Hasidic piety and have much in common with 2 Mac. 24 

'But', he writes, 'they do not represent any particular religious group, but rather 

reflect a more widespread current within the Jewish people after the Maccabean 

revolt, in which the temple, ritual observance, and popular festivals like Hanukkah 

and Purim played an important role'. 
25 Nickelsburg (following J. M. Grinz) 

similarly thinks that Judith does faithfully adhere to the commands of God as they 

were construed in the author's lifetime and religious circle; but the book does not 

expound Halakoth as such. Indeed, he says, the materials are pre-Pharisaic and, 

consequently, non-Pharisaic. 
26 

Whether Pharisaic or not, the figure of Judith is still an idealized 

embodiment of the type of piety advocated by the author. 'Judith' means 'Jewess'. 

She is, therefore, the Jewish people in nuce. What Zenger says of the book's 

closing chapter is true of the whole. 'Das Subjekt ist in Wirklichkeit Judit als 

kollektive GrNe'. 27 She is the female countrpart of Judas Maccabaeus, Tobit28 

and Daniel. 29 She is a throwback to such biblical heroines as Miriam (Ex. 15.20f. ), 

Deborah and Jael (Jud. 4-5), the woman of Thebez (Jud. 9.53f. ) and the woman of 

Abel Bethmaacah (2 Sam. 20.14L). 'By conflating biblical characters and events, 

the author presents a condensation of Israelite history, which has a paradigmatic 

quality. It demonstrates how the God of Israel has acted - and continues to act - in 

history, and it provides models for proper and improper human actions and 

reactions vis-ý-vis this God'. 30 

Because she is a paradigmatic figure, the author endows her with such 

personal attributes as beauty (8.7; 10.4,7,14,19,23; 11.20,23; 12.13; 16.19), wisdom 

(8.28-29; 11.8,20,21,23) and wealth (8.7; 15.11). 31 Her piety consists in her 

observance of the food laws (10.5; 12.2,19), 32 
purification (12.9), humility iii 

33 
crying to God with sackcloth (9.1; 10.1), fasting (8.5-6), observance even of the 
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eve of the sabbath and new moon (8.6) (with a special house for holy days, 10.2) 

and offerings (16.18-19). 34 She remains pure (13.14) and a widow (8.4- 
5; 16.22). 35 She is an intercessor for Israel (8.31) and the saviour of the people 
(8.33f-, 9.10; 11.6,13; 13.15,20; 16.3,6-7,26). Her piety is topped off by the 
liberation of her maid and the bequest of her property (16.23-24). If she lies, it is 

only for the sake of being God's instrument (8.33; 9.10; 12.4; 13.4; 16.6) to deliver 

Israel (8.33) and exalt Jerusalem (13.4). 36 Consequently, she receives praise 

(13.18-20; 14.7; 15.9-10; 16.21). In short, she fears God with great devotion (8.8) 

and serves him (11.17). All in all, 'It is Judith who presents a formal exposition of 

the view of God which the book as a whole dramatizes'. 37 

The paradigmatic role of the book's heroine is complemented by its ardent 

nationalism. Apart from the stress on Torah-observance and Israel's vindication, 

Yahweh appears primarily as 'the national God'. 38 He is the God of Israel 

(4.12; 6.21; 10.1; 12.8), the Lord God of Israel (13.7), the God of Israel's 

inheritance (9.12), the God (or Lord) of the fathers (7.18; 9.12), the only protector 

of Israel (9.14), who is her inheritance (13.5) and her father (9.13). He is the God 

of the oppressed and weak (9.11; 16.11). 39 

Because the Lord has chosen to be the God of this people, their special 

standing is assured. Their heritage is traced back to Abraham and his household 

who left behind the false gods of Mesopotamia (5.6f. ). They were redeemed from 

Egyptian bondage (5.11; 6.5) 40 
and given the land of Canaan (5.16f. ). After the 

captivity, they were brought back to the same land (5.19). Because she is beloved 

by God, Israel can never be totally abandoned (7.30). She must be delivered from 

her enemies, and Jerusalem must be exalted (13.4). The people consecrated to 

Yahweh thus accept his correction (9.4) and partake of his mercy (13.14; 16.15- 

16). 41 They are zealous for God (9.4) and are, consequently, exalted by him 

(10.8; 13.4; 16.8,11) when he shows his power in Israel (13.11). This is an 

admirable people (10.19). They are 'Hebrews' (9.12) and the 'sons of Israel' 

(15.15), in whose midst God has caused his presence to dwell (in the temple, 9.8). 
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The nations or Gentiles (4.12; 8.22; 16.17) are predominantly the enemies of 
Israel (5.18; 7.19; 8.11,15,19,33,35; 13.5,11,14,17,18; 15.4,5; 16.11). 42 They 

must be destroyed for the sake of preserving the purity of Israel's worship (9.8). 43 

Their lot is fire, worms and eternal pain on the day of vengeance (16.17). 44 The 

chosen people, then, are justified in extirpating the oppressors (9-13; 13.14; 15.3-7). 

Gentiles can be accepted, but, as Achior, they must believe, be circumcised and join 

the house of Israel (14.10). 

This survey of the book's central content indicates that it shares ideals and 

traditions common to the other writings under consideration. There are, however, 

at least two special points worth drawing out in more detail - 
The first is the function of the Judith-novel as a 'Tradition smodell des 

Jahweglaubens' (Zenger). 45 According to Zenger, 'Als Roman ist das Juditbuch 

ein universalgeschichtlich-konstruktives Traditionsmodell, in dem sich der 

Jahweglaube in seiner Auseinandersetzung mit dem Hellenismus ausspricht. 

Furthermore, 'Das Modell ist universalgeschichtlich, weil der Juditroman als 

literarische Gestalt nicht ein Einzelereignis, sondern die Gesamtgeschichte als eine 

einzige Auseinandersetzung zwischen Jahwe und den widergöttlichen Mächten 

versteht'. 
46 

Because it is a novel, the specific theological character of Judith cannot be 

summarized in a sentence. It is, in this regard, to be distinguished from a 

confession. 
47 A confession, in a sense, is detachable from a text. By way of 

contrast, however, 'Der Roman ist die Erfahr-ung'. 48 Accordingly, it is in the 

apparently confusing combination of stories and traditions that the book's specific 

conception of reality comes to expression. These stories are related not merely 

etiologically or paradigmatically. Rather, they have become a single history whose 

spacial co-ordinates are defined no longer in terms of natural or historical time but 

'theological' time, i. e., that time whose structures are determined by the destruction 

of the anti-Yahweh powers. In sum: 

Der Roman wird so zu einem Tradition smodell des Yahweglaubens, 
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das einerseits die vielfältigen Einzeltraditionen wie in einem Brennpunkt sammelt und andererseits von diesem Brennpunkt aus 
eine Gesamtsicht der Wirklichkeit entwirft, in die sich der Leser des 
Romans -gerade im Angesicht seiner eigenen scheinbar 

49 widersprüchlichen Erfahrung - einleben und einüben kann. 

As a novelý in other words, the document seeks to drive home the necessity 
50 for Israel to adhere faithfully to her confession. But in the guise of a history, the 

writer can frame his exhortation in terms of a kind of 'eschatology', i. e., an 

intrusion of God into human affairs for the salvation of his own. The history in 

effect has become a 'salvation history'. 51 As an expression of 'Jahweglaubens', 

the novel presupposes the reality of faith and faith's obedience. 

Secondly, therefore, we are justified in seeing in Judith what Haag calls 'der 

Glaubensgehorsarn des Gottesvolkes'. In keeping with the Deuteronornistic 

histories (e. g., Josh. 7.1f; 1 Sam. 7.3f. ), 52 
the indispensable pre-condition for 

Israel's salvation from her enemies is her return to God and her renewed fidelity to 

the law. 

Die durch die büßende Umkehr zu Jahwe bekundete Treue Israels 
zum Gesetz seines Gottes ist die erste Vorbedingung seiner 
Erretung. Diese Gedanke ist charakteristisch für die 
deuteronomistische Geschichtstheologie, die von der Erwählung 
Israel als Gottesvolk ausýeht und auf die Stärkung seines 
Glaubensgehorsarm abzielt. 

3 

What Haag proposes is really the same as Sanders' 'covenantal nomism'. 

The people's obedience is directed to the law as the embodiment of Yahweh's 

purpose of grace for them. Their repentant return to the Torah is the outgrowth of 

their election, and their expectation of deliverance is grounded in the promises of the 

covenant. 

Apart from this general OT backdrop, the book provides a particular 

illustration of its 'obedience of faith' doctrine, one which is all the more interesting 

because the person in question was a Gentile. Haag is correct that this is quite 

remarkable, given the strict piety of the book. 54 Yet the conversion of Achior is by 

no means inexplicable, even in view of the author's thorough-going nationalism. 

It is in the mouth of Achior the Ammonite that the writer places the survey 
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of Israel's Heilsgeschichte (5.5f. ), including the 'Glaubensgehorsam' principle 
(vs. 17f. ). Holofernes interprets this as a tacit identification with the Jews, and 
Achior is made to pay the price (6.2f. ). At a strategic point in the story, Judith 

reminds Holofernes of Achior's discourse, the sum of which is: 'Our nation cannot 
be punished, nor can the sword prevail against them, unless they sin against their 

God' (11.10b). 

But the most striking feature of the Achior episode is his conversion to 

Judaism. 'When Achior saw all that the God of Israel had done, he believed firmly 

in God, and was circumcised, and joined the house of Israel, remaining so to this 

day' (14.10). The obedience of faith is succinctly present in the verse. Not only 

did Achior believe in God'with all his heart' (ElTIOTEVOEV T(a OEq (j(ýO'Bpa), he 

complemented his faith by his submission to and perseverance in the laws of this 

God. 

The significance of circumcision for a Gentile is self-evident. 
55 However, 

Hengel helps us to understand the import of Achior's joining the house of Israel. 

He remarks that the persecution and then the victories of the Maccabean period had 

aroused not only strong religious but also political forces -'The two can hardly be 

separated in ancient Judaism'. 56 With Achior's conversion specifically in view, 

Hengel continues: 'In antiquity, to become a Jew was never simply a religious 

action; it was always also a political decision: on his conversion the Gentile became 

a member of the Jewish "ethnos"'. 57 

The relevance of these remarks becomes evident when Hengel addresses 

himself to the issue of mission. He comments that such a connection between 

nation and religion gave Judaism its tremendous strength in the Diaspora but 

prevented really extensive missionary success. 
58 Jerusalem was the antipode of 

Rome, and the holy land was the real centre of the world. 
59 

The basic correctness of Hengel's observations is bome out by further 

reflection on the role of Achior in our book. In his study of 'Le personnage 

d'Achior dans le livre de Judith', 60 H. Cazelles rernýinds us that here is a pagan, a 
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member of the people who caused Israel to suffer. For this reason, the book of 
Deuteronomy forbade the admission of Ammonites into the assembly of Israel 

(Dt. 23.4). Yet: 'L'auteur de Judith, dans ses vues universalistes, va donc contre 

une loi expresse du Deuteronome et semble etablir pour these qu'un non-Juif qui a 
la foi au Dieu d'Isradl, qui a confesse pour cette f6i et souffert pour cette f6i, peut 
8tre agr6ge au peuple elu'. 

61 Cazelles reads the characters of the novel as types by 

which it was possible to present believers 'une theologie tres vivant sur 1'election 

d'Isradl et sur la salut des Gentils par leur participation aux persecutions et aux 
62 

souffrances du peuple elu' . 
Thus, Hengel and Cazelles agree that the 'missionary' outlook of Judith is 

one very much conditioned by the inseparability of religion and nation. 

Summary 

Stemming from a rigorous Hasidic enclave, the book of Judith embodies 

traditional elements common to all of this sort of literature. 63 (1) There is no 

thought of compromise with foreign ways and standards. (2) The great menace to 

the nation was the demand that a human being be obeyed - and effectively 

worshipped - instead of Yahweh. (3) Along with monotheistic confession and 

commitment went the requirement that Gentiles who join the people of God cannot 

remain as they are; they must become as Jews. The one and only way to God and 

salvation is through the totality of the Torah. 64 (4) Consequently, Israel's 
65 

supremacy among the nations is symbolized by Jerusalem's exaltation (13.4). 
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goes on (pp. 293- 94-) to explain that Holofernes' demand is not to be understood as 
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that although the book displays the type of piety which lays stress on rigorous 
compliance with the ritual requirements, the emphasis should not be allowed to 
obscure the genuine spiritual dimension of Judith's prayer of 9.11-14. 

35 Perhaps as a symbol of Israel's ideal fidelity to her'husband' Yahweh. 
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that the exodus is important in the book because Israel's first enemy was Egypt; and 
Pharaoh, like Nebuchadnezzar, was the 'Wiedersacher Jahwes' (Art', p. 295). 
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thirsty as it appears superficially. The context of Gentile impediments to covenant life must be reckoned with (another point of contact with the Greek Esther). 

45Cf. L. Alonso-Sch6kel, 'Narrative Structures in the Book of Judith', in Protocol 
Series of the Colloquies of the Centerfor Hermeneutical Studies in Hellenistic and Modern Culture, 11, (Berkeley: Graduate Theological Union and the University of 
California, 1974), p. 17ý 

46 Zenger, 'Juditroman', pp. 65,78. Haag calls this the novel's 'iibergeschichthchen 
Charaktef ('Art', p. 291). 

47 The same applies to the epigrammatic format of Ben Sira and Wisdom. 

48 'Juditroman', pp. 79-80 (italics his). 

49, Juditroman', P. 79. 

50 Zenger allows that the novel is a kind of confession, but one which compels the 
conviction that Yahweh is the powerful Lord (Juditroman, p. 74). Similarily, D. 
Liffirmann's definition of faith in Judaism places it between the two poles of 
'Bekentnis und Erfahrung' (Glauben, p. 35). 

51 Cf. Haag, 'Art, p. 299. 

52 See H. W. Wolff, Das Kerygma des Deuteronomistischen Geschichtwerks', 
ZAW 73 (1961), pp. 171-96. 

53Studien, 
p. 82 (italics mine). Cf. idem, 'Art', p. 300. 

54Studien, 
pp. 53-54. 

55 Cohen, 'Conversion, p. 42, remarks that in the time of the Maccabees 
conversion was 'ritually defined as circumcision'. Gentiles who did not 'convert' 
were those who did not deny paganism, did not assume a new identity and did not 
become circumcised (p. 36). 

56Judaism, 1, p. 307. 

57 ibid. Hengel's point is essentially correct and is, for that reason, accepted here. 
However, it does require qualification. He (and others) have not sufficiently 
distinguished between the Hasidic and the Hasmonean conceptions of religio- 
political commitment. According to the former, the theocracy was to be governed 
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by the line of priests legitimated by the law, i. e., the tribe of Levi. The latter, 
however, considered themselves the guardians of the kingdom of God, a right 
granted to them because of their zeal in ridding the land of the foreign usurper (hence, the controversy - literary and otherwise - between the two claimants). On 
the whole, it is best to speak of religion and nation rather than religion and politics. Nevertheless, the fact that remains undisturbed in our book is that conversion to Israel meant the total acceptance of Jewish identity. 

59 That efforts to influence Gentiles to Jewish ways did enjoy some success, however, has been shown by D. Georgi, The Opponents of Paul in Second 
Corinthians (Edinburgh: T&T Clark, ET 1997), pp. 83f; M, cEleney, 'Conversion', 
pp. 320f; J. L. Daniel, 'Anti-Semitism in the Hellenistic-Roman Period', JBL 98 
(1979), pp. 62f. 

59 ibid. Cohen has written that pre-exilic Judaism had no institution of conversion 
because the people, the land and the God of Israel were indissolubly bound 
together. But with the weakening of this bond, he says, 'the idea of conversion 
could flourish' (Conversion', p. 41). 

60RSR 39 (1951), pp-125-37. 

6 "Achior, 
p. 127. Less to the point, Moore (Judith, p. 235) thinks that Achior was 

given a 'special dispensation'. Jer. 49.6 (cf. 48.47) may have given our author a 
flicker of hope that Ammonites could be accepted, on the proper conditions. 

62 'Achior', p. 137. Cf. Zenger, Juditroman', p. 79. Cazelles goes further by 
identifying Achior with Ahikar in Tobit, both of whom find their prototype in the 
story of Ahikar the wise. For Cazelles, these characters were used by the authors 
of Jdt. and Tob. to convey their ideas about the righteousness and the election of 
Gentiles ('Achior', pp. 128f. ). He is followed in this by J. C. Greenfield, 'Ahiqar 
in the Book of Tobit', in A Carres, J. Dore, and P. Grelot, eds., De la T6rah au 
Messie. Melanges Henri Cazelles (Paris: Desclee, 1981), pp. 329-36. The notices 
of Ahikar in Tob. are confused (see J. M. Lindenberger, OTP, 11, pp. 488f. ), and it 
is difficult to base much if anything on a comparison of them with Jdt. However, 
the Ahikar of 14.10 has been made Jewish by the practice0f EXE-nVOGVV-n. In fact, 
L. Ruppert, 7ur Funktion der Achikar-Notizen im Buch Tobias', BZ n. f. 20 
(1976), pp. 232-37, has called attention to parallels between Ahikar and Joseph. In 
this light, Ahikar's W%L0GV'V1jwould be tantamount to61KatoGVv-n or ax-n, kla, 
i. e., his determination to remain faithful to Yahweh. 

63 Craven understands 6e book to be 'an expositon of convention and tradition in the 
life of a faithful Jew'. Judith stands for the old ways, but she is willing to do 
unconventional things to maintain the traditions (Artistry, p. 114). However, when 
compared, for example, with Deborah, Jael, the woman of Thebez and Esther, one 
wonders whether Judith's methods were really so unconventional. 

64 Not, however, in the 'legalistic' but the 'nomistic' sense. 

65 Cf. Tob. 14.7; Wis. 13.22. Perhaps it is not stretching the point too far to say that 
the author uses Achior's conversion to articulate a piece of 'realized eschatology' 
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(cf. Alonso-Sch6kel, 'Structures', p. 16; Haag, Studien, p. 78). That is, here is the 
harbinger of that time envisaged by the prophets when the nations would make their 
pilgrimage to Jerusalem, there to celebrate the fame of Israel and her God (e. g., 
Isa. 2.2f. ). Haag, 'Art', pp. 296f, shows that the eschatology of Judith is the same 
as the post-exilic vision of the elimination of Israel's enemies. However, as distinct 
from apocalyptic, the victory is envisaged as taking place here and now (p. 298). 
Cf. D. Daube, Civil Disobedience in Antiquity (Edinburgh: Edinburgh University 
Press, 1972), p. 85. 
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Susannal 

The tale of Susanna has been called a Haggadah based on originally non- 
2 Jewish materials. Mackenzie remarks that the story's special interest to the biblical 

scholar lies in the use of the materials by Jewish story-tellers, in particular the 

specific differences displayed by the Israelite product. 

The modifications are evidence of the working of the Israelite mind, 
based on its characteristic ethos and in particular on its distinctive 
religion, that concept of God as a unique covenant deity, which 
made itself felt in every department of life and conspicuously in their 
literature. 3 

Mackenzie delineates three characteristics of this Haggadah absent from the 

previous folklore. (1) Most importantly, there is the religious element, in which 

'the Jewish concepts of God and his Law serve as a frame of reference by which 

the actions of the human characters are measured. The tale has become an Old 

Testament story with 'exemplary value and significance for the hearers. The book 

'portrays the ideal of moral conduct which the Pious in Israel admired'. 
4 

(2) The story is located in the history of Israel. Belying its supposedly 

Babylonian setting, the story reflects a self-contained Jewish community with its 

own rulers and place of assembly (avvaywyn'). 5 Such conditions conflict with 

what is known of Jewish settlements in Mesopotamia but agee very well with the 

situation in Palestine during the period of Hasmonean rule. 

(3) By its association with the book of Daniel, Susanna assumes the genre 

of a martyr-legend. Consonant with the other literature so far considered: 

The essence of martyrdom is heroic fidelity to the known will of 
God, in preference to all other goods, even one's earthly life. Such 
an attitude is hardly possible except to holders of a monotheistic 
creed, who believe in a divine revelation to men. But for such, it is 
always a possible situation. As we know, the situation became 
suddenly and agonizingly actual, for the Pious, i. e. the non- 
hellenizing party , in the province of Judea about 168 B. C., when 
the Seleucid persecution began. 

Thus, the point at issue in such stories is 'the essence of the Jewish religion, the 

exclusive worshiP of the one living God'. 
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Set within the framework of such an ideology, the story of Susanna is that 

of an ideal (obedient) Israelite. At the outset (v. 2), she is marked out as a'verv 

beautiful woman and one who feared the Lord' (cf. vs. 31,56). 'The union of 

beauty with virtue, the ideal of womanhood, was realized in her'. 7 

Of particular note is her fear of Yahweh. Wanke remarks that in the OT fear 

denotes submission to the divine will in obedience and trust. Fearing God is the 

result of hearing and learning God's word and keeping his commandments. It can 

be equated with the demand to hear Yahweh's voice or serve him. In our 

literature, he remarks, it is a sufficient characterization of the righteous to say that 

they are 'God-fearing'. 8 

Susanna's piety is traced back to her parents, who, according to v. 3, were 

BlKazot and taught her the law of Moses, in keeping with Dt. 4.9- 10; 6.6-7,20. The 

family circle is completed by Joakim, her husband, who was rich and held in 

honour by the Jews. Comparable to Jdt. 8.7; 15.11, Joakim's wealth implies that 

he was pious, in agreement with Dt. 28.28.1 lf., which promised blessings in 

abundance, if Israel would 'obey the voice' of the Lord her God, being careful to 

do all his commandments. 

Susanna's obedience was put to the test in the incident of the wicked elders. 

She responds to their solicitations in much the same manner as Joseph to 

Potiphar's wife (Gen. 39.1; Test. Jos. 2), preferring death (Lev. 20.10; Dt. 22.22) to 

adultery. In the trial scene, Daniel reiterates that this 'daughter of Israel' 

(vs. 48,57) would not endure the wickedness (dvo[aa) of the elders. 
9 V. 27 

confirms her uprightness by the remark thatnothing like this [i. e., the charge of 

infidelity] had ever been said about Susanna'. 

The attempted seduction sets the stage for the drama of the trial and the real 

point of the story. When charged with her alleged crime, the narrator relates: i'lv T'l 
10 

II, The figure of Susanna thus Wpua ai)Tý, g 1TEITOZOVIa E'V" KVP 1W (v. 35). 

becomes paradigmatic of all true Israelites who place their trust in Yahweh in times 

of temptation and distress. " Faith, naturally, results in prayer. 
12 Susanna calls 
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upon the 'Eternal God' who knows all secrets 
13 

to vindicate her from the false 

witness of the elders (vs. 42-43). 

Such vindication is immediately forthcoming. The Lord hears Susanna's 

prayer (v. 44) and arouses the holy spirit of the young Daniel. 14 By a display of 
unprecedented wisdom, Daniel is able to unmask the evildoers and exonerate 
Susanna (vs. 52f. ). That Susanna's salvation has come ultimately from God, 

however, is made explicit by vs. 55,59. 

Her justification is made complete by the pronouncement of v. 63: OýK 
UPE E '01) E'v aV' T-n-, d"aX-%tov Trpaylia. "AaX-n[iov Trpa-y[ta in the LXX of Dt. 24.1 

reproduces the Hebrew -1.27 rl I -I. V, for which a Jewish man might divorce his 

wife. As Moore explains, 'Susanna was not just found innocent of the act of 

adultery: her conduct was found above reproach, i. e., she had in no way 

encouraged the lecherous men or had been responsible for their advances toward 

her'. 15 As one whose heart trusted the Lord, Susanna reminds us of Tobit, who 

remembered the Lord with 'all his heart' (Tob. 1.12). Hers was an obedience of 

the inward person as well as of the outward. 
16 

The disobedient in the tale are the 'wicked' elders. They are Trapavo[lot 

(v. 32) 17 
and have 'grown old in wickedness' (ITEITOLXIWVEVE T'WEPdV KaKdV) 

(v. 52). Their 'wicked plot' (dvoliov cvvoza! g) (v. 28; cf. vs. 43,62) to entice 

Susanna was nothing less than avopia (vs. 5,57), i. e., the sort of behaviour one 

would expect of those outside the covenant. 
18 V. 5 singles out the villains as men 

who brought disgrace on an honoured office: Eta&v avogia EK BaOi)XWVOS- EK 

TFPEGPVTEPWV KPI'FGV. 
19 They were not real elders and judges, however, because 

they only appeared to rule(Ol EBOKOVV KVOEPVdV TOV' Xa6v). 20 V. 9 assigns the 

reason for their wickedness: 'They perverted their minds and turned away their 

eyes from looking to Heaven 21 
or remembering righteous judgments' (KPIVaTWV 

22 SIKaIWV). 

The overall ethos of the story is that of devotion to Yahweh within the 

perimeters of the covenant. There was, in other words, a decidedly religious 
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intention in the author's mind. Apart from the main characters, frequent mention 
is made of God (vs. 2,5,9,23,35,42,44,45,50,53,55,59,60,63). The law of 
Moses is held in high esteem. Adultery and false witness (vs. 41,43,49,61) are 

capital offenses. Bloodguilt is renounced (vs. 46,62). The people rejoice in the 

vindication of the innocent (v. 60) and the condemnation of the guilty (vs. 61-62). 

'With the exception of the villains', writes Moore, 'the entire Jewish community 

was apparently religious. There is a strong sense of ethnic identity and in-group 

pride 
23 

Here we call to mind MacKenzie's contention that Susanna, as a martyr- 

legend, gives voice to the essence of the Jewish religion, the exclusive worship of 

the one living God. 24 However, a comparison of Susanna with other martyr- 

stories betrays certain differences. In the first place, the Gentiles do not figure at all 

in the story. Taken on its own terms, Susanna is not about Jew vs. Gentile. 

Secondly, the principle at stake, ostensibly at least, was not that of worship or the 

cult but morals. For Mackenzie, the issue was one of the connection of creed and 

ethic s. 
25 Hence, the requirements of not worshipping idols, of not committing 

adultery and of not eating pork are placed virtually on the same level. 'For any of 

these taboos the faithful Jew should be ready to give his life'. 26 Nickelsburg 

concurs that the story was written to encourage obedience in the Jewish 

community. 
27 Thus, the obedient Susanna is juxtaposed to the disobedient elders: 

she is the paradigm for acceptable behaviour within the community. 

Without setting aside these conclusions, it must be said that the picture is 

complicated by the fact that the prophets and subsequent Jewish writers tend to 

equate idolatry with adultery. The basis of this identification may be the story of 

Num. 25, in which Israel's idolatry was accompanied by indulgence in sexual 

promiscuity (for which Phinehas made atonement). As the prophets, later Jewish 

texts make the connection explicit. Wis. 14.12 says that the making of idols was the 

beginning of fornication. 28 In Test. Reub. 4.6, the link between the two is likewise 

plain: '... The sin of promiscuity is the pitfall of life, separating man from God and 
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leading on toward idolatry' (cf-Jos. As. 8-5-7). Similarly, Test. Sim. 5.3 warns in 

these terms: 'Guard yourselves from sexual promiscuity because fornication is the 

mother of all wicked deeds; it separates from God and leads men to Beliar' 

(cf. Test. Lev. 18). In Jub. 33.18-20, sexual impurity is roundly condemned because 

of its defiling effects on Israel corporately: 'There is no greater sin than the 

fornication which they commit upon the earth because Israel is a holy nation to the 

Lord his God, and a nation of inheritance, and a nation of priests, and a royal 

nation, and a (special) possession' (v. 20; cf. Test. Lev. 9.9). 29 

In one sense, these castigations of sexual license can be accounted for by the 

various prohibitions against immorality within Torah. However, the preoccupation 

with the subject, evidenced especially in the literature stemming from the Hellenistic 

crisis, is due to the fact that sex was an integral part of Greek worship; hence, the 

connection with idolatry. According to 2 Mac. 6.4-5, such deviate behaviour had 

invaded the Jerusalem temple, to the great scandal of the Jewish faithful. 30 In 

Test. Jos. 4.5, the patriarch is made to say: 'I kept telling her [Potiphar's wife] that 

the Lord did not want worshippers who come by means of uncleanness, nor would 

he be pleased with adulterers, but with those who were pure in heart and undefiled 

in speech'. 
31 Furthermore, Joseph refused to be ensnared by the trickery of his 

master's wife, so that she might learn that 'the evil of the irreligious will not 

triumph over those who exercise self-control in the worship of God' 

(6.7; cf. Jos. As. 4.7). 

So, from one point of view, Susanna is the model of chaste conduct, 

according to the demands of the Torah. But from another, it is possible to see her 

as an exemplar to those who might be called on to forgo their lives rather than defile 

the temple and the covenant by idolatry. 

If this is a correct reading of the symbolism of the story, MacKenzie's 

distinction between cult and creed, on the one side, and morals, on the other, is an 

artificial one, especially given the likelihood that the book originates in the Greek 

period, when the confession of the God of Israel and righteous living were 
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inextricably bound to each other. In these days, the adultery of idolatry inevitably 

resulted in adultery in human relationships. 'Me text, therefore, is best taken as an 

encouragement for (persecuted) Jews to remain loyal in the face of solicitations to 
infidelity. The conclusion is strengthened by the example of the martyred mother, 

who, in 4 Mac. 18.6f., delivers a speech on her fidelity to her husband, which is 

quoted by the author as a coda to his account of her refusal to forsake the covenant. 

Summary 

Susanna is a prime example of faith's obedience. Her confidence is in 

Yahweh, and her life conforms to the standards of such a commitment. Her 

resistance of adultery is on a par with the renunciation of idolatry. Because she is a 

believer in the God of Israel, she is vindicated by an act of divine intervention. The 

Jewish faithful are thus emboldened to stand for righteousness when enticed to sin. 

lUnless otherwise stated, Greek quotations are from Theodotion (0), as followed 
by the RSV. For a detailed discussion of O's recension of the LXX, see H. Engel, 
Die Susanna-Erzählung. Einleitung, Übersetzung und Kommentar zum 
Septuaginta-Text und zur Theodotion-Bearbeitung (Göttingen: Vandenhoeck & 
Reprecht, 1985), pp. 181f. 

2 R. A. F. MacKenzie, 'Tbe Meaning of the Susanna Story', CJT 3 (1957), p. 212. 
The author drew on the Genoveve (Genevieve) tale of the faithful wife accused of 
adultery but later vindicated. (For further lit., see MacKenzie's n. 3, ibid. ) 
However, the influence of the Joseph tradition is not to be ruled out. This wisdom- 
figure was, as Susanna, accused of adultery but then exonerated by Yahweh. See 
Test. Jos. l. In ch. 2, the parallel is made even closer by Joseph's account of his 
testing by the Lord in the matter of Potiphar's wife in (cf. 10.1-3). 

3 MacKenzie, ibid. CL C. A. Moore, Daniel, Esther and Jeremiah: The Additions 
(Garden City: Doubleday, 1977), pp. 89-90. An element of entertainment, 
however, is not to be dismissed. See, e. g., Metzger, Introduction, p. 107; Pfeiffer, 
History, p. 448. B. S. Jackson sees another purpose: Susanna is a 'legal fiction' 
which functions as a propaganda piece advocating reform in Jewish jurisprudence 
('Legalism', p. 18). 

4, S usanna', p. 215. Cf. W. Baumgartner, 'Susanna. Die Geschichte einer 
Legende', in Zum Alten Testament und seiner Umwelt (Leiden: Brill, 1959), p. 64; 
Weiser, Introduction, p. 403. 

5 Cf Moore, Additions, pp. 91-92. However, too much weight is not to be placed 
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on the details of the setting, because it is literary in character. More important is the symbolic bearing which the captivity, occasioned by Israel's idolatry, has on the book. 

6, Susanna', pp. 215-16. 

7C. J. Ball, 'The History of Susanna', SC, H, p. 332. Cf. Jdt. 8.7-8; Est. 2.7. 

8 TDNT, IX, pp. 201,205. See further J. Becker, Gottesfurcht im Alten Testament 
(Rome: Biblical Institute Press, 1965), pp. 205f. The fear of God, according to Becker, is 'Gehorsam gegenUber der Willensoffenbarung Yahwes' (p. 209). Cf. 
Nissen, Gott und der Ndchste, pp. 182L 

9See Engel, Susanna, pp. 89-90, for the variety of OT usages of avo[aa, including 
the sexual. 

Note 
the periphrastic tense. The LXX expresses the same idea of the constancy 

of her faith: h KapSia ai')Tý! g ýITEITOIOEI EIT"I K-Uply fla OEa ý fi 71 
1. 

al)TW. 

11 As contrasted with the elders, who 'turned away their eyes from looking to 
Heaven' (v. 9), Susanna's faith is symbolized by her look'toward Heaven' (v. 35). 
'The upward look referred the cause to a higher tribunal, and expressed entire 
confidence in its right dealing' (Ball, 'Susanna', p. 338). Cf. Dan. 3.17- 
18; 6.16,22. 

12 In E), the prayer comes in vs. 42-43, but the LXX places it between vs. 35 and 36. 

13Lacking in the LXX. But cf. Est. 14.15 (LXX), and see further J. T. Milik, 
'Daniel et Susanna ý Qumrdn', in De La T6rah au Messie, p. 348. 

14 On the difference between E) and the LXX here, see Moore, Additions, p. 108. 

15 Additions, p. 113. The LXX differs radically at this point, focusing attention on 
the young men of Jacob, who are characterized by sincerity, fear of God and 
understanding. Engel comments on aTFX6T-n! g as predicated of the young men: the 
term corresponds to 'dern vorbehaltlosen H6ren auf den Willen Gottes und dem 
Gehorsam gegenijber seinem Gesetz' (Susanna, p. 178). Cf. lMac. 2.37; 1 
En. 91.4; Test. Ash. 6.1, and contrast Sir. 1.28; 2.12-13. 

16Cf., 
e. g., Test. Ben. 8; Wis. 1.3-5. 

17Engel, Susanna, p. 99, gives the Hebrew equivalents. 

18 Vs. 14,56 equate such wickedness with 'lust'. Again e and the LXX differ at 
v. 56. According to the former, the elders acted as the Canaanites of old. In the 
latter, their actions were similar to that of Sidon, the son of the Canaan alluded to by 
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0. In either case, their lecherous designs are likened to the gross indecency of infamous foreigners. See further Moore, Additions, pp. 111-12. On the Canaanites, cf. Wis. 12.2f; Jub. 8.8-11; 9.14-15; 10.29-34. 

19 As D. M. Kay ('Susanna', APOT, 1, p. 647) notes, the terM TTPEGO'UTEPOL 
, as 

(jvvay(, )yTl' (vs. 41,60), is probably anachronistic for the captivity setting of the 
story. It better suits a date sometime during the Hasmonean era, which is also 
supported by the book's usage of avoliza and Trapavoýloig, both of which come into 
prominence during the apostasy of Israel under Antiochus. 

20 The text possibly alludes to Jer. 23.14-15; 29.20-23. If so, the elders, while not 
apostates in the proper sense, are as bad, if not worse: they have polluted the 
covenant from the inside by another sort of fornication than idolatry. We will see 
below that the two are probably intertwined in the story. 

21 Ball ('Susanna', p. 334) comments that there is something pictor in making 
these men look downward, 'like brute beasts whose examples they were 
following'. 

22Cf. 
v. 53: the elders have pronounced 'unjust judgments' (KpIvwv KpIGE119 

a8tKOv! g) by condemning the innocent and letting the guilty go free, thus reversing 
the clear stipulation of Dt. 25.1. Cf. Ps. Sol. 17.20: 'The judge (was) disobedient' 
(6 KPITýS* iV aITEIOEt'q, ). 

23 Addition, p. 89 (italics mine). 

24, Susanna', p. 216. 

257he immense emphasis on the Law in the post-exilic age was fundamentally a 
sincere effort to respond to the prophet's demand for a life in harmony with the 
Lord's will. Thus creed and morals were tightly bound together, and all rested 
upon the divine command' (MacKenzie, 'Susanna', pp. 216-17). 

26, Susanna', p. 217. 

27 Literature, p. 26; idem, JWSTP, p. 38. 

28 Cf 16.26 within its context. 

29 For the author of wisdom, even the children of illicit relationships are without 
hope (3.16-19; 4.6). 

30Cf. Ps. Sol. 2.3f, 8.21-22. 

31 Cf. Sib. 0r. 3.38, which denounces 'adulterous idol worshippers'. 



272 
The Prayer of Azariah and the Song of the Three Young Menl 

This composite document is essentially a confession based on traditional 

Israelite covenant theology, 
2 

corresponding to the pattern of other Jewish 

confessional prayers. 
3 Azariah's prayer and the Song of the Tliree made their way 

into the LXX as an interpolation between Dan. 3.23 and 24. 

Moore remarks that the effect of the additions is to shift the spotlight from 

Nebuchadnezzar to the faith of the martyrs and the greatness of their God. As he 

notes, in the MT of Dan. 3, the king has the stage most of the time, and it is he who 

utters the stirring speech in praise of Yahweh (3.28-29). Furthermore, the reader of 

the original assumes that the young men continued in their heroic way and were 

grateful to be saved from their ordeal; yet the Hebrew text does not actually say so. 

But the inclusion of the Addition changed all of that. For the prayer 
underscores the the humility and piety of the martyrs while the Prose 
Narrative and the Hymn call to mind the majesty and power of the 
Lord God of Israel. In the MT the martyrs were models by what 
they did. By means of its additions the Septuagint showed what 
they were. 

4 

The Prayer and Song purport to celebrate a mighty act of God at the time of 

the captivity, but scholars incline to the position that the author of the interpolations 

has chosen to employ a past episode to make a point about the present. The three 

Hebrew youths refused to bow down before the gold idol erected by the Babylonian 

king (Dan. 3.18), and yet they were saved from his wrath (3.24f. ). The episode, 

then, probably served to encourage Jews who were tempted to capitulate to a new 

'Nebuchadnezzar', i. e., Antiochus Ephipanes. 5 

The prayer commences with an acknowledgment of the justice of God's 

judgment against a covenant- breaking people (vs. 4-5,8-9). God, according to 

Azariah, is SlKatos% That is, he is 'righteous' because he has upheld his covenant 

threats to punish a disloyal nation. 
6 Sjbberg writes that our text (and parallel 

literature) presupposes'daß das Volk wegen seinerSünde mit Recht bestraft worden 

ist. Gott hat dadurch sein prophetisches Wort, wodurch die Bestraffung der 
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Sünde angekündigt worden ist, aufrechterhalten'. 7 

In addition, his works are &X-qOtvd, his ways are EVACIal and his judgments 

areaknOEta. 
8 The word group represented by aknOtva and aX-Q'OEta corresponds 

totheHebrewrION and ill I ntý, meaning, as we have seen, not so much 'true' 

and 'truth' as 'faithful' and Taithfulness, 9 i. e., as respects the covenant and its 

obligations, including the obligation of God to deal with a disobedient people. 
' 0 

V. 8 (Grk. v. 31) reiterates the idea: God has brought everything upon Israel EV 

aknOIVI') KPIGEI by a judgment only to be expected, given the terms of the 

covenant and the degee of Yahweh's faithfulness to it. 

The punishments of Israel are said to be: (1) Judgment on Jerusalem (v. 5); 

(2) deliverance into the hands of 'lawless enemies, 'most hateful rebels' and 'an 

unjust king, the most wicked in all the world' (v. 9); (3) deprivation of leaders and 

the sacrificial system (v. 15); (4) harm to Yahweh's servants (v. 20). The 

punishments betray the time of the author and his apparent purpose, containing, as 

they do, several anachronisms in their references to the king, 12 the prophets, 
13 

and, most importantly, the 'apostates'. 

The apostates deserve special mention. V. 9 employs three phrases to 

designate the oppressors of the people: 'lawless enemies', 'hateful apostates' and 

'an unjust king'. Our study thus far has informed us that 'lawless' (a"vopo! g) and 

'apostates' (aff OGTaTat) are, for all practical purposes, interchangeable. 14 As 

regards the latter term, both Moore 15 
and Bennett 16 infonn us that alTOOTaTat in 

Num. 14.9 and Josh. 22.19 renders the Hebrew -T-10. Relevant as well are the 

references to apostate Jews in 1 Mac. 1.11-15,41f; 2.15. Bennett notes that in v. 9 of 

the present book aiTowrdTat may represent M-Mn, 'rebels' against God. 'But', 

he says, 'it would be understood by the later Greek reader in the sense of 

'tapostate" ,. 17 Thus, the ostensible reference is to the Babylonians, but it is in 

point of fact inappropriate for them and actually has to do with Jewish defectors 

from the covenant. 

Azariah's confession contains a forthright admission of Israel's 
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disobedience (vs. 5b-7,14). The central passage is vs. 6-7: 

For we have sinned and lawlessly 
departed from thee, 

and have sinned in all things 
and have not obeyed thy com- 
mandments; 

We have not observed them or done 
them, 

as thou hast commanded us that 
it might go well with us. 

The lament embodies the traditional language of disobedience: TjV 
5 18 
EVTOXaV (101) Ov'K -9'KOj)(jaj1EV, etc. Israel's disobedience is characterized as an 

act of apostasy: -n'va'PTOjJCV Ka'i avopl'aa[lEv alTOGTývat aTlo' (Joi). The two 

finite verbs are virtually synonymous, forming a hendiadys: 'We have lawlessly 

sinned, i. e., we have sinned in such a way as to become lawless. The infinitive 

specifies that the sin in question was an act of apostasy. As is so common in this 

literature, Israel's sin is spoken of not so much in terms of the breaking of particular 

laws as of a principial falling away from the true God and his covenant. The 

righteous Azariah is thus made to concede that the nation by and large was guilty of 

the same wholesale renunciation of the traditions as the'hateful apostates'who have 

oppressed her. 19 

The admission of guilt is complemented by a plea for mercy (vs. 10.20a). 

The plea consists of: (1) the deep degree of shame on the part of the penitents 

(v. 10); (2) an appeal for the sake of God's name not to annul the covenant with 

Abraham (vs - 11- 13); 20 (3) an admission that the covenant has been retarded in its 

fulfilment because of the people's sin (v. 14); (4) the sacrifice of a 'contrite heart' 

and a'humble spirit'in the place of animal sacrifice (vs. 15-17); 21 (5) a resolution 

to follow God, fear him and seek his face (v. 18); (6) a renewed invocation that the 

faithful not be put to shame but be treated according to God's forbearance, 22 

abundant mercy and marvellous works (vs. 19-20a). 

An imprecation is pronounced against the captors of Israel, 23 
climaxing in 

Azariah's wish that God would cause the Gentiles to know that he is the Lord, the 

only God, glorious over the whole world (vs. 20b-22). 24 
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Akin to Ps. 148, the Song portion of the addition calls on 'the various 
groups within the universe to worship the Lord, ever moving from general to 

25 of 26 particulars'. Yahweh is the'Godkour Fathers' (v. 29). Israel is under special 

obligation to acknowledge him (vs. 61-68). His 'priests' (v. 62), his 'servants' 

(v. 63), the 'spirits and souls of the righteous' (v. 64), the'humble' (v. 65), the three 
Hebrews (v. 66) and all who worshiP27 (v. 68) are to render him thanks and sing 
his praises, 'for his mercy endures forever' (v. 68). From beginning to end, the 

Song gives voice to the conviction that the people of Yahweh must ultimately be 

vindicated and delivered from trouble. 

Summary 

The disobedience of Israel is directly tantamount to her apostasy, i. e., her 

abandonment of the Jewish traditions and distinctives, so that no essential 

difference could be discerned between her and the Gentiles. Idolatry as such is not 

mentioned, but it could not have been far from view, especially given the captivity 

setting of the prayer and the actual Sitz im Leben in which its author found himself. 

The foundational working principle of the writing is best described as covenantal 

nomism. Although she has sinned grievously, Israel can rest assured of God's 

mercy and be received back into his favour by repentance. 
28 Probably due to the 

distress of the times, actual sacrifice was out of the question. 
29 Nevertheless, the 

Lord is willing to receive the sacrifices of a broken heart. 30 This is the effective 

means of reinstatement into covenant relationship. 
31 Such an idea, however, is not 

peculiar to this Prayer. 32 

As exemplified by the three youths, those who refuse to bow before other 

gods and who trust in Yahweh will be saved from their captors and vindicated in 

their righteousness. 
33 

lUnless otherwise stated, Greek citations are from E), which, unlike in Susanna, 
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deviates relatively little from the LXX. 

2 Nickelsburg, Literature, p. 28. Cf. Steck, Israel, p. 120. 

3Parallels 
are Ezra 9.6f-, Neh. 9.6f; Dan. 9.3f; Ps. 44; Tob. 3.1fI Esd. 8.74f; Bar. 1-15 

3.8; 1 QS 1.24b-2.1; CD 20.28-30. Each of these prayers reflects the Deuteronomic 
understanding of Israel's history. In his study of Neh. 9, A Gilbert concludes that 
the various confessions often recognize sin against Yahweh without always 
speaking of the law. Thus, although the law is not a central theme in Neh. 9, the 
prayer 'repete que le peres n'ont pas obei h la Loi'. The law, naturally, is not to be 
abstracted from the Law-Giver: 'Il Wy a pas lieu de voir dans cette insistance sur les 
manquements a la Loi une dimension nouvelle que mettrait de c6te Fessentielle 
ob6issance a Yahve lui-meme' (La place de la Loi dans la priere de Nehemie 9', in 
De la T6rah au Messie, p. 315). 

4Moore, Additions, p. 44 (italics his). Cf. R. J. Hammer, 'The Song of the Three', 
in Shorter Books, p. 213. On the relation of the Prayer to the prose narrative, see 
Moore, Additions, pp. 41,65. 

5A date sometime in the Hasmonean period is favoured, e. g., by Nickelsburg, 
Literature, pp. 28-29; Moore, Additions, p. 29; Oesterley, Introduction, p. 277; 
Metzger, Introduction, p. 103; W. H. Bennett, 'The Prayer of Azariah and the Song 
of the Three Young Children', APOT, 1, p. 629; Rost, Einleitung, p. 67; Steck, 
Israel, p. 119. 

6 Cf. Neh. 9.33; Tob. 3.2; Ad. Est. 14.6-7; 1 
pp. 3-4. 

QS 1.26, and see again Marcus, Law, 

7 Sünder, pp. 202-03. 

8 VA is modelled on Dt. 32.4. 

9 See G. Quell, TDNT, I, pp. 236-37; A. Jepsen, TDOT, 1, pp. 295f-, 0. Piper, IDB, 
IV, p. 714; C. KUM, Die drei Mdnner im Feuer (Giessen: T6pelmann, 1930), 
pp. 134-35; Dodd, Bible, pp. 72f. Although, as Dodd remarks, in certain contexts 
the aX-nOELa group does point to 'truthfulness' or 'veracity' (see pp. 73-74). 

10CE Bennett, 'Prayer', P-632. 

V. 5 (Grk. v. 28) has Ev aXTIOClq. Kai KPIGEI. 

12 The description of Nebuchadnezzar as'an unjust king, the most wicked in the all 
the world' does not really square with the impression conveyed of him in the OT. 
In Jer. 26.9, Yahweh calls him'my servant. In Dan. 4.32f, this king 'blessed the 
Most High, and praised and honored him who lives forever'. Thus, we can 
reasonably assume that the actual king in the writer's mind was Antiochus IV. 
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13'Although 
the ancient author may have found inspiration for this verse [i. e., 

v. 15] in such a biblical passage as Hosea 3.4 or Il Chron. 15.3, he nonetheless 
slipped up by attributing the appalling conditions of a later period, i. e., Israel's 
darkest days under Antiochus Epiphanes in 167 B. C., to the days of Nebuchadnezzar, a period when two of Israel's greatest prophets were. labonng, 
namely, Jeremiah and Ezekiel'(Moore, Additions, p. 58). Cf. 1 Mac. 4.46; 9.27. 

14 Even if a-vo[tog on occasion designates Gentiles, the fact remains that the term 
can be predicated of Jews in order to classify them as virtual pagans. 

15 Additions, p. 57. 

16, Prayeiý, p. 633. 

17 ibid. Cf. Josephus, Ant. 12.7.1, who writes of 'renegade and wicked Jews' at 
the time of Antiochus. 

18 1 LXX: TGV EVTOXaV TOi)- VOý101) 001) OUX I)TfTjKOl)'Ga[lCV. 

19 This addition to Daniel, then, falls into line with the point of view of 2 Mac. 

20 Cf. Judg. 2.1, whose Hebrew idiom (M'1: 1 -IED71) may lie behind the Greek 
(SWOKEMýEW TiqV 8taOTIK-nv) of v. 11 (Grk. v. 34). 

21 CE Ps. 50.14-15; 51.16-17; 141.2; Isa. 57.15. 

22 On ýTFIEIKEia, see Bennett, 'Prayei, p. 634. 

23 Cf., e. g., Bar. 4.30f; Ps. Sol. 17.22f. 

24 This is not a prayer for salvation but for an acknowledgment of Yahweh which 
comes by way of judgment. Cf. Ex. 7.5; 14.4,18; Sir. 36.5. 

25 Moore, Additions, p. 42. 

26 Cf. Dt. 10.17; 1 Chron. 29.10; Ps. 136.2; Dan. 2.47; 11.26. 

27 
oi aEo41cvot. In Josh. 4.24; 22.25; Job 1.19; Jon. 1.9, GEPE(jOat is the LXX's 

choice for fearing (Wl'ý) God. 

28 As Sanders has argued, repentance is a "'status-maintaining" or "status- 

restoring" attitude which indicates that one intends to remain in the covenant' (Paul, 

p. 178; cf. p. 205). See also Sanders, 'Patterns', p. 472, and Rdisdnen, 'Legalism, 

p. 66. E. Bickerman comments that in the book of Jonah the question is whether 
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contrition per se is sufficient to avert the wrath of God. The answer is yes (Ezra, 
p. 8 6). 

29 Jaubert comments that inward sacrifice was 'un temoignage pr6cieux de Fe'tat 
d'esprit des hasidim en ces periods cruelles oU' sacrifice etait devenu impossible 
dans la Temple' (alliance, p. 86). 

30 Cf. IQS 9.3-4; Aris. 234. Moore (Additions, p. 59) is right in insisting that the 
author does not deny the importance or the efficacy of sacrifice; but apart from the 
attitude displayed by the Prayer, sacrifice is only a mechanical act. 

3 'See BUchler 'Sin and Atonement', 13: 470-71; 14: 57f. In this light, Bousset is 
wrong to turn repentance into a meritorious work (Religion, p. 389). 

32 See, e. g., Pr. Man; Sir. 35.1 fjob. 13.6; Jdt. 16.16. 

33 Moore (Additions, p. 28) calls all of the additions to Daniel 'deliverance stories. 
'Each tells of how an individual chose death in preference to violating some 
religious principle of the Jewish faith'. 
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Bel and the Dragon 

These two little tales, connected by their opposite conclusions about food, 1 

have as their peculiar emphasis 'an explicit and repeated polemic against idolatry'. 2 

As 'idol parodies', 
3, 

the obvious purpose of both stories is to illustrate the folly of 

idolatry, especially of identifying the god with his image; and also to show forth the 
4 power of the One and only God and His solicitude for his faithful servant. The 

sarcasm resident in both tales places them in the tradition inherited from Isa. 44.9f. 

and paralleled by Wis. 13-15, Let-Jer. and Apoc. Ab. 1-8. 

In the story of Bel (= Marduk), Daniel is cast in the role of a detective who 

uncovers the real source of the consumed food placed before the idol. 

Dt. 4.27; lsa. 44.12f. had already said that idols cannot eat, 
5 

and as much is proven 

by Daniel. 6 It was, of course, the priests of Bel who were responsible for the 

disappearing food. When asked why he did not worship Bel, Daniel replied: 

'Because I do not revere man-made idols, but the Living God, who created heaven 

and earth and has dominion over all' (v. 5). 7 As Nickelsburg reminds us, the 

phrase 'the living God' is frequent in Jewish polemics against idols. 8 Hence, the 

story is made the vehicle for expressing Israel's monotheistic faith, which has come 

under threat by inducements to apostasy. 

The story of the snake9 likewise centres around the question of the living 

God. 'There was also a great snake, which the Babylonians revered. And the king 

said to Daniel, "You cannot deny that this is a living god; so worship him"'. But 

Daniel replied, I will worship the Lord my God, for he is the Living God... (vs. 23- 

25). Thereupon Daniel prepared a concoction which caused the snake to burst 

open. 
10 1 See', said Daniel, 'what you have been worshipping'! (v. 27). The 

snake, in other words, may have been living, but it was not God. The 

Babylonians, however, were less than enthusiastic about Daniel's feat. Accusing 

the king of becoming a Jew (v. 28), they threw Daniel into the lion's den for six 

days. But God provided for his servant by means of the prophet Habakkuk, and on 

the seventh day Daniel was released. 
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The serious aspect of the story is twofold. (1) God provides for and 

vindicates those who reject idolatry and worship only him: 'Thou hast remembered 

me, 0 God, and hast not forsaken those who love thee' (v. 38). 11 (2) A pagan 

monarch is made to confess that Yahweh is the sole God: 'The king shouted with a 
loud voice, "Thou art great, 0 Lord God of Daniel, and there is no other beside 

thee"' (v. 41). 12 Hence, there is at least the implicit desire that Gentiles, and 

especially Gentile rulers, come to acknowledge the God of Israel. 13 

The two tales together are a lampoon of idolatry. The stories themselves 

were probably not meant to be taken seriously, but as satires they were most likely 

directed to Jewish readers. Moore points out that since zoolatry was a real 

temptation for Jews living in Egypt, 14 
and since there is no evidence of a snake cult 

centred in Babylon, many scholars have argued for an Egyptian Jewish audience. 
15 

In any event, the stories bear the marks of composition sometime during the 

Seleucid era, especially given that they are LXX additions to Daniel. Their 

purpose, of course, was to encourage Jews who were threatened with extinction if 

they did not capitulate to idols. 

Summary 

These stories have a religious significance. 
16 They expose the folly of 

idols, champion the sole lordship of Yahweh and affirm that even Gentiles are to 

worship this 'Living God'. As Hammer puts it, 'We may say that these two tales 

have been written up by an author who wished to bring out the ridiculous nature of 

heathen worship as contrasted with the oneness and absoluteness of the God of the 

Jews ,. 17 

"Divine images do not partake of it, but divine animals may be killed by eating 
indigestible food' (Pfeiffer, History, p. 456). 

2 Nickelsburg, JWSTP, p. 39; idem, Literature, p. 27. 
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Roth, 'For Life', P. 43. 

4 Oesterley, Introduction, pp. 289-90. 'Both stories bear the mark of legend, but 
they are used to indicate the folly of worshipping either the creature of man's hands 
or what belongs to God's created order' (R. J. Hammer, 'Daniel, Bel, and the 
Snake', in Shorter Books, p. 235). 

5 See Pfeiffer, 'Polemic', p. 239. 

6Cf. Wis. 13.10,18; 14.29; 15.5,15-17; Sir. 30.19; Jub. 12.5; Jos. As. 11.8; 12.6; 13.11. 
In Let. Jer. 41, Bel cannot speak or understand. 

70n 
the OT notion of the living God, see Th. Vriezen, An Outline of Old Testament 

Theology (Oxford: Blackwell, ET 1958), pp. 169f. 

8 JWSTP, p. 39. Abraham is made to say in Jub. 21.3: 'I hated idols, and those who 
serve them I have rejected. And I have offered my heart and spirit so that I might be 
careful to do the will of the one who created me because he is the living God'. See 
also 4 Mac. 5.24; Sib. 0r. 3.763; I Thes. 1.9. 

9 That 5paKWV is 'snake' and not 'dragon' is shown by T. W. Davies, 'Bel and the 
Dragon', APOT, I, p. 653. On the possible connection with Semitic serpentine 
mythology, see Metzger, Introduction, p. 120, and cf. 0. Pl6ger, Zusdtze zu Daniel 
(JSHRZ 1.1,1973), p. 94. 

loSee F. Zimmerman, 'Bel and the Dragon', VT 8 (1958), pp. 438-40. 

11 Cf Test. Jos. 2.4f, esp. vs. 6-7. 

12 This comports with the idea that the rule of kings is derived from Yahweh. See 
Dan. 2.21; 3.37-38; Aris. 219,224; 4 Mac. 12.1 1; Wis. 6.1 -11; Sir. 10.4,8; Rom. 13.1. 

13Cf Wis.,.,. 

14 Cf. Wis. 15.18-19; Aris. 138. 

15Additions, 
p. 128. Cf. Roth, 'For 

litmIrature h9braique etjuive (Paris: 
Life', pp. 30,42-43; A. Lods, Histoire de la 
Payot, 1950), p. 964. 

16Contra Pfeiffer, History, p. 456. 

17 'Daniel', p. 241 (italics his). As Moore (Additions, p. 127) and Davies ('Bel', 
pp. 656-57) note, there is no mention of the law in these stories. Its importance, 
however, can be presupposed. 
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Baruch' 

One of the additions to Jeremiah pseudonymously bears the title of 
'Baruch', the prophet's scribe. 

2 It is significant for our purposes because the 
totality of it, in one way or the other, concerns itself with Israel's disobedience and 
her call back to the Torah. Our study of the book will follow its two broad 

divisions: (1) the prayer of confession in 1.15-3.8; (2) the wisdom poem of 3.9- 

5.9.3 

1.15-3.8 

The stage for the confessional prayer is set by 1.1- 14. According to the first 

four verses of ch. 1, the book purports to be that of Baruch, which was read by its 

author to the king and the exiles in Babylon. 4 Vs. 5-14 inform us that the captives 

wept, fasted before the Lord and made a collection to be sent to the high priest in 

Jerusalem for the purchase of offerings for the altar of Yahweh. The message 

which accompanied the money also requested that prayer be offered for 
5 Nebuchadnezzar and Belshazzar, in order that the exiles might live under the 

protection of these monarchs (cf. 2.22-23). Finally, the message directs that our 

book be read in the house of the Lord as a confession on feast days and appointed 
6 

seasons. 

After the 'historical' introduction comes the prayer of confession. Moore 

distinguishes it from its counterpart in Dan. 9: 'Our passage is more a public 

acknowledgment, that is, in 1 Bar. 1.15-2.5 God is spoken of, not to ,. 7 

Nickelsburg adds that each of the three parts of the petition of the prayer differs 

from Daniel by referring to the situation in exile rather than to the desolation of the 

temple. He thinks that the whole prayer may well be a'traditional piece'. 
8 In an y 

event, the prayer gives voice to the author's conviction that Israel is guilty before 

the Lord. 

(1) The fundamental attitude of the penitents is expressed in 1.15-16; 2.6: 
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'Righteousness belongs to the Lord our God, but confusion of face, as at this day, 

to us Moore's translation of the first clause, 'The Lord our God has been 

vindicated', is appropriate in view of what we have seen before, viz., that 

righteousness is predicated of God because he has upheld his threats to punish his 

disobedient people. 
10 

(2) The exiles confess that they have sinned, 1.13,17; 2.5,12. In 2.12, 

sinned' parallels ý(JCRý(JaJIEV, ýBZKýuajiEv, KVPZE 6 OEO! g -n'ýHaV, EITI ITdGZV 

TOIS' StKau-J"vacitv (jov. 2.33 similarly speaks of the 'stubbornness' and the 

'wicked deeds'(iTov-np(av iTpdyjiaTWV) of the fathers, and 3.5 likewise makes 

mention of the'iniquities (aftKav) of the fathers'. 12 

(3) Corresponding to Israel's sin is her disobedience, i. e., her disregard of 

the voice of Yahweh. 

1.17-19: 'We have sinned before the Lord, and have disobeyed him(ýITEIO-q(ja[iCv 
13 

aVTq), and have not heeded the voice of the Lord our God, to walk in the statutes 
of the Lord which he set before us. From the day the Lord brought our fathers out 
of the land of Egypt until today, we have been disobedient (-nIIEOa aTrEI00i)VTE! 9) 

14 

to the Lord our God, and we have been negligent, in not heeding his voice' 
15 (EGXcBiaCoýtEv IT P 0! 9 T6 aKOvEIV Tý! g (ýwvýs- aV'TOi)). 

1.21: 'We did not heed the voice of the Lord our God in all the words of the 
prophets whom he sent to us, 

16 but we each followed the intent of his own wicked 
heart by serving other gods and doing what is evil in the sight of the Lord our 
God'. 

2.5: 'Tbey were brought low and not raised up, because we sinned against the Lord 
our God in not heeding his voice'. 

2.10: 'Yet we have not obeyed his voice, to walk in the statutes of the Lord which 
he set before us'. 

2.24: 'But we did not obey thy voice, to serve the king of Babylon'. 

3.4'0 Lord Almighty, God of Israel, hear now the prayer of the dead of Israel and 
of the sons of those who sinned before thee, who did not heed the voice of the Lord 
their God, so that calamities have clung to us'. 

(4) According to 1.21, Israel's sin consisted in her idolatry: she served other 

gods and did what was evil in the sight of the Lord her God. In 3.8, the fathers 

forsook the law. The equation of the two is precisely what we have encountered in 

the books of Maccabees. This apostasy, according to 1.21(Grk. v. 22), was 
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motivated by the intent of the people's 'wicked heart' (cf. 2.26). 17 

(5) Consequently, the nation has suffered various calamities as a 

punishment for her unfaithfulness 
18 (1.20; 2.1-4,7-9,20-21,24-26; 3.4,8). The 

background is the covenant curses of Lev. 26.14-39; Dt. 28.15-68. It is usually 

overlooked, however, that the Lev. version appends an encouragement for the 

confession of sin. Hence - in principle anyway - the origin of Baruch's prayer. 

(6) In spite of the disobedience of the people, there is the awareness that 

God still acts for the honour of his name and that Israel is the people called by that 

name (2.11,15,26,32; 3.5,7; 5.4). 

(7) Accordingly, the prayer acknowledges that God has dealt with his 

people in kindness and with compassion (2.27). Thus, there is a plea for mercy to 

be shown to Yahweh's errant people (2.13-19; 3.1-8). 19 

(8) Drawing on the prophecy of Jer. 31.31f., Baruch promises that the 

mercy of God will take the form of a new covenant ('an everlasting covenant', 

2.35). Whereas the former covenant was one of conditionality (i. e., 'if you obey', 

etc. ), the new covenant is to be one in which Yahweh himself will guarantee the 

obedience of the nation: 'I will give them a heart that obeys 
20 

and ears that hear' 

(2.31 and the entire paragraph 2.27-35). 21 This covenant has as its eventuation the 

eternal security of the people in the land (v. 35). 

3.9-5.9 

The poetry section of Baruch is readily divisible into two parts: 
22 (1) the 

hymn to wisdom, 3.9-4.4; 23 (2) songs of lament and consolation, 4.5-5.9. 

The wisdom hymn stands in the tradition of Sir. 24,24 as this in turn reflects 

biblical passages such as Dt. 4.6 and Job 28-12f. 25 The paraenetic function of the 

poem becomes apparent in 4.2b: all who hold fast to the book of the 

commandments of God will live, and those who forsake her will die. It is the 

hymn's hortatory character which connects it with the confession of the preceding 

portion of the book. In other words, Israel's disobedience and consequent captivity 
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are to be remedied by a return to the Torah, which is Israel's wisdom (and'glory' 

and 'advantages', 4.3). In simple terms, disobedience finds its cure in obedience to 

the commandments of the covenant. 
26 It is for this reason that wisdom is 

considered not in the abstract but as embodied in the law. 

The'Zion poem' 
27 

of 4.5-5.9 can be read as a logical sequence to Baruch's 

call for Israel to return to the wisdom of God as articulated in the law. In this 

segment of the poetry, there is an initial reflection on Israel's captivity and its causes 

(4.6f. ). Yet Zion is comforted by the prospect of salvation and investiture with the 

'robe of righteousness from God' (5.21). The poet is quite sure that the people of 

God will be shown mercy (5.9) in their deliverance from captivity. The stress here 

falls on the initiative of Yahweh in the redemption of Israel. However, Yahweh's 

salvation is inconceivable apart from a corresponding determination on Israel's part 

to seek the Lord. These factors of grace and the appropriate response to grace, i. e., 

a return to the way of wisdom, are seen in combination in 4.27-29. 

Take courage, my children, and 
cry to God, 

for you will be remembered by 
him who brought this upon 
you. 

For just as you purposed to go 
astray from God, 

return with tenfold zeal to seek 
him. 

For he who brought these calami- 
ties upon you 

will bring you everlasting joy 
with your salvation. 

Assuming at least a basic unity between the two sub-sections of Baruch's 

poetry, we may view the whole of 3.9-5.9 as follows. 

(1) The strongly paraenetic colouring of the poetry is evident in the 

impassioned pleas for Israel to embrace the Torah, which is the wisdom of God. 

Reproducing an aspect of the obedience idiom of the OT, the author (in 3.9) exhorts 

the people of God to hear O'KOVE) the commandments of life, and to give ear 

(EVWTWaGOC) 
28 

to know wisdom ((ýpovijatv). 
29 The thought is repeated and 

expanded in 3.14: one is to learn where there is wisdom ((ýp6v-qatg), strength and 
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understanding (GVVEG1! 9), 
30 

to the end that one may at the same time discern 

(yvGvai) where there is length of days and life, light for the eyes and peace. 4.1-4 

returns to the notion of holding fast the commandments of God, which are wisdom. 

All who hold her fast will live, 
and those who forsake her will 
die. 

Turn, 0 Jacob, and take her; 
walk toward the shining of her 

light. 
Do not give your glory to another, 
or your advantages to an alien 
people. 

Happy are we, 0 Israel, 
for we know what is pleasing to 

God. (vs. 2-4) 

In short, Baruch's summons to Israel is reminiscent of a number of OT texts in 

which the spokesmen for Yahweh cry for a return to the law and covenant. 
31 

(2) The summons to hold to the law finds its converse in the nation's 

disobedience. 3.10-11 poses the question, why is Israel in the land of her enemies, 

growing old in a foreign country ? The answer is provfded by vs. 12-13: 

You have forsaken the fountain of 
wisdom ((jo(ýia). 32 

If you had walked in the way of 
God, 

you would be dwelling in peace 
forever. 

In the lamentation over Jerusalem's captivity (4.5-20), it is conceded that 

the people were handed over to their enemies because they angered God (v-6b). 

The specific cause of this provocation was Israel's idolatry. 

For you provoked him who made 
youý 

33 by sacrificing to demons and 
not to God. 

You forgot the everlasting God, 
who brought you up, 

and you grieved Jerusalem, who 
reared you. 

In v. 12, Jerusalem laments that she has been left desolate because of the sins of her 

children: 'They turned away from the law of God'. 

They had no regard for his statutes; 
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they did not walk in the ways 

of God's commandments, 
nor tread the paths of discipline 34 

in his righteousness. (v. 13). 

(3) Since, in the words of 4.12, Israel has turned away from the law of 
God, it is precisely the law which receives such prominence in the poetry of our 

35 book. Of primary importance is the identification of wisdom with Torah. 

Hear the commandments of life,, 36 
0 Israel; 

give ear, and learn wisdom! (3.9) 

Against the backdrop of 3.9-37, in which wisdom is the subject of attention, 

the writer exclairm: 

She is the book of the com- 
ments of God, 

and the law that endures 
forever. (4.1) 37 

Somewhat more subtle is the merger of law and wisdom in the questions of 
3.29-30. 

Who has gone up into heaven, 
and taken her, 

and brought her down from the 
clouds? 

Who has gone over the sea, and 
found her, 

and will buy her for pure gold? 

These rhetorical questions are obviously modelled on Dt. 30.12-13 38 (although the 

mention of the sea is also in Job's wisdom song, 28.14). Baruch has taken a 

saying about the law and has transformed it into one having to do with wisdom. 

The transformation is possible because the poet regarded wisdom and Torah as one 

and the same. That is to say, wisdom has been inscribed within the pages of 

Israelite law. 39 

(4) Apart from these more pointed associations of wisdom and Torah, an 

additional factor is worthy of notice. According to 3.32-37, true wisdom resides 

only in Israel. 'This is our God; no other can be compared to him! (v. 35). Not 

only so, but: 

He found the whole way to knowl- 
edge, 
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amd gave her to Jacob his servant 
and to Israel whom he loved. 

Afterward she appeared upon earth 
and lived among men. (vs. 36-37) 40 

Furthermore, what is said of the giants of old 
41 

applies equally well to all of 

those who did not find wisdom: 
42 

God did not choose them, 
nor give them the way to knowl- 
edge; 

so they perished because they had 
no wisdom, 

they perished through their 
43 folly. (3.27-28; cf. vs. 15f. ) 

From these declarations there emerges with singular clarity the exclusivity of 

wisdom as Israel's sole possession. 
44 That is, wisdom is peculiar to Israel just 

because it is one and the same with 'the book of the commandments of God, and 

the law that endures forever' (4.1). As surely as the Gentiles (see esp. 3.16-23) 

remain without the pale of God's revelation to Israel, they are devoid of wisdom. 
45 

Only to Israel has 'the way to knowledge' (3.27,36) been made plain. To put it 

another way, Israel's claim to sole possession of wisdom is commensurate with her 

claim to sole possession of the law. No wonder Baruch is found demanding: 

Do not give your glory to another, 
or your advantages to an alien 
people. 

Happy are we, 0 Israel, 
for we know what is pleasing to 

God. (4.3-4)46 

(5) Beyond the synthesis of law and wisdom, other dimensions of Baruch's 

teaching on the law are germane to our purposes. Before explaining, we offer the 

following tabulation of passages. The law is: 

'The commandments of life' (3-9). 
'The way of God' (3.13). 
Where there is 'wisdom', 'strength', 'understanding', 'light', 'length of days', 
'life', 'light for the eyes', 'peace' (3.14). 
'The way to wisdom' (3.23,31,36). 
'The book of the commandments of God' (4.1). 
'The law that endures forever' (4.1). 
'The shininiz of her light' (4.2). 

aE3.36). Israel's 'glory' and 'advantages' (T' Cjj)V(ý'pOVTa) (4.3; cf. 
'What is pleasing to God' (4.4). 
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From this simple catalogue of the book's attitude toward the law, a rather 
clear-cut impression is made upon the reader. First of all, the Torah is obviously 
paramount in the life of Israel. Such are the predicates ascribed to it that the point is 

unmistakable. Especially striking is the way in which the law relates to God. 

According to 3.12, God is the fountain of wisdom, yet 3.13, as compared with 
4.13, informs us that the Torah is 'the way of God'. 47 Furthermore, the law is 

wisdom. Hence, the poet envisages a law which embodies in itself something of 
God. 48 This is not an apotheosis of the Torah, but it is an affirmation that the law 

is all important because of its function as a repository of God's very own 

wisdom. 
49 4.2-3, which calls the law Israel's 'light' and 'glory', only confirms 

the impression. 50 The language most probably is drawn from the shekinah of 

Yahweh tabernacling in the midst of the covenant nation 
51 

as her exclusive 

treasure. 
52 In addition, the eternity of the law (4.1) points us in the same direction. 

Secondly, the paramount importance of the law finds its practical expression 

in obedience to its precepts. 
53 The Torah is 'what is pleasing to God' (Ta\ aa PICFT 

Tq OEq) (4.4). As such, it is 'the things which are profitable' (Ta GVýUýEPOVTa) to 

Israel' (4.3). It is the source of 'strength, 'length of days, etc. (3.14). 

Accordingly, all of these good things, plus the reversal of the captivity, are the 

direct benefit of a return to the Torah with 'tenfold zeal to seek him ' (4.28). 

Holding fast to the law (wisdom) of God is the sure cure for all of the people's 

problems. 

Summary 

In its conception of Israel's disobedience and in its summons to return to 

the covenant, Baruch is an heir of Israel's prophetic tradition. 
54 The composition 

takes its stance alongside other Jewish writings which censure the nation for her 

lack of commitment to the Torah and yet, at the same time, proffer the hope of 

restoration and renewed blessing from the Lord, contingent on the renewal of 

Israel's efforts to be an obedient people. 



290 

The author identifies himself with the righteous remnant of Israel 55 
in his 

penitential confessions of sin. However, as part of this company, he looks foný, ard 

to a 'restoration eschatology', a time when Israel will again have her place 1n the 

sun, and this at the expense of the captors who have held her in bondage so long. 56 

The book seeks to bolster Israel's position by its (Ben Sira's) identification 

of wisdom with the law. What emerges with such clarity from the synthesis is not a 

doctrine of 'legalistic' acquisition of merits57 but 'the proud consciousness of the 

Jews of their superiority to the Gentiles in having the commandments'. 
58 

1 The dating of Baruch is problematic because of a lack of historical references and 
allusions. See, e. g., Pfeiffer, History, p. 415; Nickelsburg, Literature, p. 113; 
Oesterley, Introduction, p. 263; D. Burke, The Poetry of Baruch (Chico: Scholars 
Press, 1982), p. 29. However, I have accepted Burke's detailed argumentation that 
the book originates in the Maccabean period (pp. 28f. ). I accept as well that W. 
Pesch has argued successfully that the Psalms of Solomon are dependent on Bar. 
and not vice versa ('Die Abhdngigkeit des 11 salomonischen Psalms von letzten 
Kapitel des Buches Baruch'ZAW 67 (1955), pp. 251-63). Pesch's case is accepted 
as well by J. Goldstein 'The Apocryphal Book of I Baruch', in S. W. Baron and 
I. E. Barzilay, eds., American Academy for Jewish Research Jubilee Volume 
(Jerusalem: American Academy for Jewish Research, 1980), pp. 191-92(esp. n. 4 1), 
and J. SchUpphaus, Die Psalmen Salomos (Leiden: Brill, 1977), p. 55(n. 216). Cf. 
A. H. J. Gunneweg, Das Buch Baruch (JSHRZ, 111.2,1975), p. 168. However, 
Moore, Additions, pp. 315-16, and R. B. Wright, OTP, Il, p. 648, remain 
unconvinced. 

2 On the relation of this book to the canonical Jeremiah, see P. -M. Bogaert, 'Le 
personnage de Baruch et Phistoire de livre de Jeremie. Aux origines du Livre 
deuterocanonique de Baruch, in Studia Evangelica, VII, pp. 74f. G. Delling has 
provided a study of the kindred Paraleipomena of Jeremiah, Kidische Lehre und 
Fr6mmigkeit in den Paralipomena Jeremiae (Berlin: Tbpelmann, 1967). Note 
especially the chapter on 'Die Absonderung des Gottesvolkes', pp. 42f. 

3 Students of Baruch are aware of its literary-critical problems. Most scholars view 
the entire composition as a series of shorter and separate pieces whose present form 
is the work of a final redactor. Burke's discussion (Poetry, pp. 4-6,21-22) is a 
useful introduction. Cf. as well B. N. Wambacq, 'L'unite du livre Baruch', Biblica 
47 (1966), pp. 574-76; idem, 'Les prieres de Baruch (1.15-2.19) et de Daniel (9.15- 
19)', Biblica 40 (1959), pp. 463-75. Opinions vary, of course, as to how many 
writings and authors are represented by the document. All acknowledge that OT 
books provide 'Vorlage' of one sort or the other. Rost, e. g., thinks that the book's 
'Stammbaum' leads back to three songs on Jer. 32.12 (Einleitung, p. 52). Many 
scholars are of the opinion that the different portions of the composition are 
indicative of divergent theological points of view. See, e. g., Oesterley, 
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Introduction, pp. 261-63; Pfeiffer, History, pp. 412-13; Moore, Additions, 
pp. 259,303-04,313-14. We will consider below, however, the case for a more unified book. 

4No 
recent writer supports the ascription of the book to the historical Baruch. For 

arguments against it, see, e. g., Pfeiffer, History, pp. 413f, and Moore, Additions, 
p. 256. The traditions concerning the scribe's life are often contradictory and 
uncertain. Burke, Poetry, pp. 45L(n. 69) discusses this in some detail. 

5The 
reference to these Babylonian kings is not to be taken literally. One common 

characteristic of the literature under consideration is the tendency to depict the time 
under Hellenistic rule as a new captivity. The memories of the former captivity, 
therefore, are revived in order to speak to the issues of a later era. Goldstein, 
however, has called our attention to a problem posed by 1.11- 12. Baruch preaches both absolute loyalty to the Torah and to the king. 'How could one preach that 
message at a time when the king still denied the Jews the right to control the temple 
and to punish apostates'? ('I Baruch', p. 184). He resolves the problem to his 
satisfaction by postulating that the book was written in 163 as propaganda for 
Alcimus and his followers, 'pious Jews who were loyal to the Seleucid government 
in the belief that God's time for the liberation of the Jews had not yet come' 
(p. 196). Yet the matter may be as simple as J. C. Dancy ('The Book of Baruch', in 
Shorter Books , p. 176) suggests: the Jews were not offering sacrifices for a pagan 
king but praying for the civil power, as Jeremiah had done earlier (29.7). 

6Rost believes that the Sitz im Leben of the book is located in 1.14. 'Der Zweck 
des Buches wird am Anfang deutlich herausgestellt: öffentliche Verlesung im 
Gottesdienst' (Einleitung, p. 53). 

Additions, p. 281 (italics his). 

Literature, p. 111. By way of comparison, he cites 'the Words of the Heavenly 
Lights' in Vermes' The Dead Sea Scrolls in English (Harmondsworth: Penguin, 
1983), pp. 202-05. Pfeiffer maintains that ultimately Deuteronomy is the inspiration 
for the prayers in Neh., Ezra, Dan. and Bar. All of them, he remarks, are 'national 
confessions of sin, contrite recognitions that Israel has violated the Deuteronomic 
Law, and appeals de profundis for divine forgiveness and help' (History, p. 415). 
Dancy ('Baruch', pp. 178-79) says that the whole movement of thought down to 
2.28 is modelled on the prayer in Dan. 9, into which the author has inserted phrases 
from Lev. 26, Dt. 28 and various chapters of Jeremiah; 'he has scarcely a phrase 
which is not found in one or the other of these four sources'. 

9 Cf. Jub. 1.22-23a: 'I know their contrariness and their thoughts and their 
stubbornness. And they will not obey until they acknowledge their sin and the sins 
of their fathers. But after this they will return to me in all uprighteousness [sic I and 
with all of (their) heart and soul'. 

10Cf. 
again Tob. 3.2; Dan. 9.7, and Marcus, Law, pp. 3-4; also Fiedler, 

'AlKatoavv-n', p. 138(n. 2). The same is true of 2.9, the Lord is 8 I'Kato! g in all his 
works. On the other hand, in 5.2,4,9,8IKatocyVv-n is tantamount to salvation (see 
Fiedler, 'AlKatoaVv-n', pp. 139-40(n. 5)). 
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"The RSV's 'we have done wrong' perhaps obscures the covenantal sense of d8mdv in this setting. The thought is that of transgression of the covenant. Hence, 'We have acted unrighteously'. 

12 The Hebrew equivalent phrase, rII-: IR MIIý, is found, e. g., in 
Ex. 20.5; 34.7; Lev. 26.39; Neh. 9.2; lsa. 65.7; Jer. 11.1 O; D an. 9.16. See the note of J. J. Kneucker, Das Buch Baruch (Leipzig: Brockhaus, 1879), p. 272. 

13Kneucker (Baruch, p. 223) sees 'T-In as the underlying original here, as in 
Dan. 9.9. He notes, however, that both the 1XX and E) render this as aTTEGTI[IEV 

in the Dan. passage. Yet 7-In is translated alTEIOE-IV in Isa. 36.5; and with that 
passage as an analogy, aT[EIOCZV construed with the dative here (cf. Sir. 23.23) is 
best taken as a literal rendering of :2 7-1n. As we have seen, a(NGTIJýli and 
cognates in the LXX attest to the'apostasy' of Israel. Yet the presence of aTTELOCIV 
is easily accounted for: disobedience is apostasy. 

14The 
periphrastic construction is to be noted. 'This particular grammatical 

construction (cf. Deut. 9: 7,24 of the LXX) stresses the persistent, continuous 
character of the people's disobedience, i. e., it was not just a matter of occasional 
backsliding on their part' (Moore, Additions, p. 279). His Dt. references are 
particularly to the point. In both instances, Israel is said to have beendC1TE1OOijVTE! 9. 

15Rather 
than the RSV's 'been negligent', the better translation is 'been quick'. 

See the notes of Moore, Additions, p. 279, and O. C. Whitehouse, 'The Book of 
Baruch or I Baruch', APOT, I, p. 578. 

16 gives 
Kneucker (Baruch, p. 227)Across-references to Dan. 9.16jer. 11.4; 26.20; 1 

Ki. 9.4; 2 Ki. 22.13; Num. 9.12; Dt. 24.8: the voice of Yahweh is manifested in the 
words of the prophets. 

17 The 'wicked heart' is functionally the same as the familiar 'stiffnecked' in 
2.30,33 (but notice the difference of Greek idiom in the two verses). 

18CL Sjöberg, Sünder, pp. 202-03. 

19 On God's mercy, cf. Marcus, Law, pp. 4f. (note esp. his reaction to Bousset, 
p. 8). 

20 The Greek at this point reads merely: Wow al')TOI! 9 Kap&av- Moore translates: 
'I will give them a receptive heart'. Both Moore's 'receptive' and the RSV's 
'obedient' are justifiable, however, as insertions into the text. As Moore explains in 
his note, 'The unemended Greek text ... seems incomplete, for the people already 
had a heart. What they needed was "another heart" (Jer. 32: 39), "a new heart" 
(Ezek. 18: 31), "a heart to know" God (Jer. 24: 7); or, most likely, "a receptive 
(suneten ) heart"' (Additions, p. 289). Cf. Kneuckner, Baruch, p. 256. 
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21 CE Jub. 1.22-25. 

22 Eissfeldt (Introduction, p. 593) speaks of this latter half of the book as achain of 
poems'. However, I am assuming more of a unity. 

23 A detailed exposition of the hymn is available in Sheppard, Wisdom, pp. 94f. 

24 Cf. Sheppard, Wisdom, pp. 66f; idem, 'Wisdorn, pp. 17 lLNickelsburgLiterature, 
p. 112, adds a qualification: 'The personification of wisdom in Baruch 3.8-4.4 is 
less clear than it is in Sirach 24. The poem is about her rather than by her. She 
is the object of a search rather than the one who searches the universe. Only in 4.1 
is she the subject of a verb of action' (italics his). 

25 Sheppard discusses Baruch's modification of the Job materials, Wisdom, pp. 96- 
97. 

26 The paraenetic dimension of the wisdom poem serves to mollify the differences 
between the prosaic and poetic portions of the book. In this light, Pfeiffer's 
judgment that the poem is incongruous within the book, having no connection with 
the historical situation, is inaccurate (History, p. 423). The same applies to 
Oesterley, Introduction, pp. 261-63. Moore speaks of Baruch as a composite work 
containing 'theologies ' rather than a 'theology' (Additions, p. 259). But the 
differences between the various segments of the book are not to be exaggerated. In 
fact, Goldstein thinks that the author handled his transitions 'artistically'. 'Bar. 3: 9- 
13 moves gracefully from the theme of sin and confession in 1: 15-3: 8 to the theme 
of Torah as wisdom in 3: 9-4.4. Goldstein also argues in favour of a single author 
and maintains that the changes of style may be intentional andprobably display the 
artistry of a single translator who turned the Hebrew, now lost, into Greek' ('I 
Baruch', p. 187). Likewise, Steck, Israel, pp. 128f., argues for the unity of the 
book. 

27 Nickelsburg, Literature, p. 109. 

28 On the verb, see Kneucker, Baruch, p. 277. 

29 The command to listen recalls, e. g., Dt. 5.1, where Moses introduces the law, 
and 6.4, in which Israel is called on to make the monotheistic confession. 
Appropriately enough, however, the command to listen and be attentive is even 
more characteristic of the way in which counsel is given in the wisdom genre. Cf. 
Prov. 1.8; 4.1,10; 5.7; 8.32-33; 22.17; Sir. 3.1; 16.22; Wis. 6.1. See further Burke, 
Poetry, p. 77. 

30 Three synonyms appear for 'wisdom': (1) (ýpOvnazs-, 'prudence, 'discretion' 

(3.9,14); (2) ov vEot! g, 'understanding', 'intelligence' (3.14); (3) Go(ýIa (711n-N7), 
'wisdom'. Moore observes that although the words differ in nuance, on occasion 
each can represent all the others, with ao(ýia as the most comprehensive of the 
three (Additions, p. 298). See further Burke, Poetry, pp. 78-79. 
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31 E. g., Dt. 4.1; 15.5; 27.9-10; Jer. 7.23-28 (important for Bar. as a whole); 11.2f. 

32God himself is the fountain of wisdom, as in Jer. 2.13. 

33Cf. Dt. 32.17-18; Ps. 96.5; 106.37-38; lsa. 13.21; 34.14; 65.11. Pfeiffer (History, 
p. 424) thinks that the charge of idolatry against post-exilic Jews is puzzling, being 
supported, he says, by hardly any evidence at all after 400 B. C., except during the 
proscription of Jerusalem by Antiochus IV. But surely he has solved his own 
problem by the very mention of Antiochus. Such a regime would have been just the 
thing to call forth Baruch's accusation of demon worship by his countrymen. See 
Jub. 1.11; 22.17; 1 En. 99.7. 

34 CL Sir. 4.17. 

35 Coming, as it does, on the heels of the penitential prayer, the law/wisdom 
equation assumes a practical significance. As N. Johnson explains: 'The 
implication of prayers of confession is that a man's sin constitutes an offense 
against against God, who is devoted to righteousness. In the character of God this 
devotion to righteousness is so basic that God's wisdom is identified with the law. 
Some of the most elevated prayers have as their object the worshipper's progressive 
acquisition of this wisdom, that God's law may be written in the worshipper's 
heart' (Prayer, p. 74. For his survey of the confessional prayers, see pp. 24f., 
54f. ). This agrees with Schnabel's reading of the law in our book. According to 
him, 'The function of the law consists primarily in being the norm of morals and 
social behaviour' (Law, p. 98; cf. p. 99). 

36�, Satzungen des Lebens" werden sie gennant, sofern sie, wenn sie befolgt 
werden, langes Leben verheißen' (Kneucker, Baruch, p. 277. See here for further 
refs. ). 

37Pfeiffer (History, p. 41 1 (n. 4)) remarks that this verse is regarded by some as a 
Christian gloss. However, in view of the way it relates to Sir. 24.22-23, the 
expedient of a gloss is unnecessary. A more likely candidate might be 3.38, which 
speaks of wisdom appearing among men. Moore notes that the Greek and Latin 
fathers, both during and after the Arian controversy, saw in the verse a prediction of 
the incarnation of the Logos (Additions, pp. 301-02. Cf. P. -E. Bonnard, Sagesse 
en personne annoncte et venue: Jesus Christ (Paris: Cerf, 1966), p. 87). Yet a 
simple cross-reference to Sir. 24.10-12; Wis. 9.10 (cf. Prov. 8.1-4,31) is sufficient to 
establish that a hypothesis of a Christian interpolation is unnecessary. 

38 See Sheppard, Wisdom, pp. 91f., for a detailed analysis of Baruch's use of 
Dt. 30. 

39 Cf. 2 Bar. 48.22-24; 4 Ezra 14.47. 

40Cf. Sir. 1.10; 24.8-12. 

41 Cf. Gen. 6.4-7; Jdt. 16.7; 3Mac. 2.4; Sir. 16.7; Wis. 14.6; Sib. Or. 3.1 I Of. On the 
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giants, see Sheppard, Wisdom, pp. 85f. 

42 3.15 denies the possession of wisdom to the princes of the nations. As part of 
this denunciation, 3.17 contains the the book's only instance of faith-language: the 
world rulers have trusted (iTETrozUvat) in silver and gold - the essence of false 
security. 

43The 
use made of Dt. 30.12-13 in 3.29-30 is consistent with this writer's 

insistence that wisdom resides only in Israel. The point of the Dt. passage is that 
the law is accessible and, therefore, performable. But Baruch has turned the tables: 
wisdom is basically inaccessible - except to Israel! In large measure this would 
account for the writer's consistent attitude toward the Gentiles: they are only 
objects of judgment to be extirpated at the time of Israel's release from captivity. 
Ultimately they perish for a want of knowledge. 

44 CE Michler, Weisheitstraditionen, pp. 39-40. 

45 Cf. Tob. 4.19: 'None of the nations has understanding' (Oovkr)). 

46 'Our poet was one of the last Palestinian sages, living in a time when most of the 
teachers of youth were scribes, students of the Law. We may infer from 4: 3 that he 
indirectly warned his pupils against the lure of Greek philosophy by assuring them 
that Israel, not Greece, possessed the true wisdom that comes from God and is 
most profitable' (Pfeiffer, History, p. 419). 

471n Sir. 1.1,5, both God and his word are the twofold source of wisdom. 

48 Another indication that Baruch is very much aufait with the Ben Sira tradition. 
Sir. 2.1f. and 4.17 in combination intimate that wisdom in her role of a tester of 
Israel performs a God-like function. 

49 The same remarks made on the personification of wisdom in Ben Sira apply here 
as well. That is, wisdom is not conceived of as a hypostasis but as a way of 
speaking of the nearness and the activity of God. See again Marwck, Weisheit, 
pp. 65-66; Dunn, Christology, pp. 172f, Zenger, 'Weisheit', pp. 47f. 

50 4.3 adapts Isa. 42.8: Yahweh's unique glory is turned into the Israel's glory of 
the law. 

5 'As Schnabel observes, the law in Baruch is not depicted as a universal or cosmic 
order; it is always related to Israel's history. 'The basis of the law is intimately 
linked with God's covenant with Israel' (Law, p. 97; cf. p. 99). 

52 Cf. Sir. 45.7; Wis. 18.4; 1 En. 99.2; 4 Ezra 9.37; 2 Bar. 48.47; Test. Lev. 14.4 (the 
law is the4ight enlightening every man coming into the world); 19.1. See further 
Hengel, Judaism, 1, p. 171; 11, p. 112(n. 424). In OT passages such as 
Ps. 119.105; Prov. 6.23, the 'light' of the word of God takes on the additional 
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significance of guidance. This would be compatible with Bar. 3.13's statement that 
the law is 'the way of God' and with the similar declaration of 3.23,31,36 that the Torah is 'the way to wisdom'. Schnabel (Law, p. 99) has drawn the connection as 
well: 'The Torah is a source which shows the things which are pleasing to God, 
and this knowledge constitutes the source of Israel's happiness. Thus, the Torah is 
the source of the "glory" ... of Israel (4.4)'. 

53 'As to the motives of obedience to the law, it is obvious that the avoidance of sin 
stands in the centre of interest. Obedience to the law results in a pious life which 
ensures God's favour and salvation. The motive of the will of God is naturally 
implied' (Schnabel, Law, p. 98). 

54 Cf. Metzger, Introduction, p. 89; C. C. Torrey, The Apocryphal Literature. A 
Brief Introduction (New Haven: Yale University Press, 1945), p. 62. Pfeiffer, 
however, rightly points out that the themes of sin, punishment and forgiveness 
were expounded long before in Judg. ch. 2 (History, p. 423). The comparison is 
pertinent because it tallies with Baruch's contention that Israel has deserved 
whatever has befallen her. The book is unequivocal in its charge that the service of 
other gods was motivated by the people's 'wicked heart' (1.21; 2.26). For this 
reason, he counsels his 'children' to suffer patiently the wrath that has come upon 
them from God (4.24). Cf. Hanson, Wrath, p. 46. 

55 Goldstein calls the author a 'typical sectarian Jew' in that he viewed himself and 
his group as the 'true Israel' ('I Baruch', p. 199). 

56There is no mention of a Messiah. Burke, Poetry, p. 33, ascribes this to 'the 
highly derivative and unoriginal character of the book'. Cf. Moore, Additions, 
p. 259. 

57 CL Thyen, Studien, p. 66. 

58 Marcus, Law, p. 56. Dancy remarks that Baruch takes the narrow view that the 
Jews have nothing to learn from foreigners (Baruch', p. 186). Cf. Hengel, 
Judaism, 1, p. 170. 
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The Letter of Jeremiah 

The little writing known as 'The Letter of Jeremiah' is generally recognized 

to be neither a letter nor from the pen of Jeremiah. ' Its precise characterization 
depends on the viewpoint of the reader. 

2 It is seen by some to be a 'tirade' or 
'harangue' against idolatry, 3 

and particularly one which misunderstands the 

religious outlook of the people who engage in it. 4 On the other hand, it is possible 

to read it as an 'impassioned sermon' 
5 becoming a preacher who is in earnest. 

6 

Perhaps the most satisfying appraisal of the writing is provided by 

W. M. W. Roth, in his study of the idol parodies of the OT and later literature. Roth 

remarks that from the vantagepoint of the author the exiles in Babylon would see a 

new sight: 'idols of silver, gold, and wood, carried about and inspiring the nations 

with fear'. 7 In order to support his warning against idol-worship, the writer sets 

within the framework of a letter 8, 
an expanded idol parody'. 

9 

The parody is made up of an introduction and ten main sections, each 

concluding with the assertion that the gods of Babylon are false 10 (and, in five 

cases, are not to be feared). 11 On the whole, the ordering of the sections is by 

means of 'catchword and catchthought association'. 
12 The conclusion of the letter 

summarizes its author's intentions: 'Better, therefore, is a righteous man who has 

no idols, for he will be far from shame'. 

The title of the book is apparently taken from Jer. 29.1-23, i. e., from a letter 

dispatched from Jeremiah to the exiles in Babylon. Its content, however, is 

inspired by the only Aramaic verse in Jeremiah, 11.10: 'They have turned back to 

the iniquities of their forefathers, who refused to hear my words; they have gone 

after other gods to serve them; the house of Israel and the house of Judah have 
13 

broken my covenant which I made with their fathers'. The Letter expands on the 

canonical Jeremiah text and uses it as a point of departure for an admonition against 

the influence of non-Jewish worship on the people of God. This being so, Rost's 

evaluation is on target: 'Der Brief deutet auf eine den Adressaten der Predigt 
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bedrohende Gefahr, sich durch Assimilation dem Heidentum gleichzustellen. Der 
ironische Ton zeigt, daß nicht Bedrägnis, sondern doch wohl Geltungsbedürfnis 

hinter diesem Abfall steht'. 
14 

It is precisely the attractiveness of idolatry - keeping in mind that sex was 
integral to much of pagan religion ( cf. vs. 11,43)15 _ which the Letter seeks to 

undermine by a detailed description of the abominations associated with the 

adoration of false gods. In so doing, it is clear enough that the 'preacher' purposes 

'to shame idolaters for their foolish worship, and to call them to wiser courses'. 
16 

Allowance is to be made for other motivations, 
17 but there is no reason why the 

ostensible purpose should not be regarded as primary, i. e., to prevent Jews in 

'Babylon' from being drawn into the religion of their captors and so compound the 

sin which sent them there in the first place. 

As is so with most of the literature under investigation here, the date and 

provenance of the Letter are debated among scholars. Moore favours a Palestinian 

origin and dates the book sometime in the late fourth or early third century B. C. 18 

He notes that the few identifiable cultic practices are distinctively Babylonian or at 

least Mesopotamian. 19 In addition, there is an explicit mention of Bel in v. 41, 

along with a reference to the 'care and feeding' of the god in v. 3 1. His conclusion 

is that the the internal evidence agrees with the claims of the Letter that it was 

intended for readers who would encounter Babylonian idolatry. 20 The most 

detailed argument for an anti-Babylonian polemic (even till now) has been presented 

by W. Naumann. 21 According to Naumann, the Letter is not a response to Greek, 

Egyptian or polytheistic worship generally, but'von Angang bis Ende allein gegen 

den babylonischen Götzendienst gerichtet'. 
22 

However, the Babylonian hypothesis cannot go unchallenged. Not only has 

Moore criticized Naumann for drawing his evidence from all periods of 

Mesopotamian literature (not just the Neo- Babylonian), 23 he himself has conceded 

both that the 'care and feeding' of the gods was a concern to other ancient 

peoples 
24 

and that'sorne very distinctive pagan elements of the Babylonian religion 
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go unmentioned in the Epistle' (such as astrology). 
25 

Perhaps the most telling evidence against a literal reading of the Babylonian 

setting of the Letter is drawn, as we saw before, from 2 Mac. 1.2-3, according to 

which, the Letter was known in Egypt at that time. Goldstein passes on the 

comments of his teacher, E. Bickerman, in an unpublished paper on our epistle. 
Bickerman noted that the writing must be the product of the Hellenistic age because 

it gives Nebuchadnezzar the Hellenistic tide 'King of the Babylonians' instead of 

'King of Babylon. 'Such pseudonymous compositions were virtually unknown 

earlier in the ancient Near East but were fabricated in great numbers in the 

Hellenistic period'. 
26 

The Letter has all of the earmarkings of a document emerging from the 

Greek era. Its prolonged and vitriolic denunciation of idols and idolators, its 

confession of Israel's disobedience (vs. 2f. ) and its definition of the 'righteous man' 

as one who 'has no idols' all square with the attempted imposition of Hellenistic 

culture on the Jewish race, especially under Antiochus IV. The captivity setting of 

the Letter need occasion no objection to this view of its origins. We have seen more 

than once that Jewish writers draw on the traditions of the Babylonian captivity in 

order to dramatize a 'new captivity', that by the Greeks. 27 

Given the possibility, if not the likelihood, that the Letter originates during 

the Greek period, 
28 

the acknowledgment of Israel's disobedience takes its place in 

the company of parallel literature stemming from this era. According to v. 2, 

'Because of the sins which you have committed before God, you will be taken to 

Babylon as captives by Nebuchadnezzar, king of the Babylonians. 'Speaking for 

God, Jeremiah was not predicting here but explaining. It is as if he were answering 

the question posed by the people in Jer. 16: 10b: "Why has the Lord pronounced all 

this great evil against us? What is our iniquity? What is the sin that we have 

committed against the Lord our God ... ? 29 

As indicated above, it is usually accepted that Jer. 11.10 is the inspiration for 

this writing. Not only does this verse embody the disobedience language of the 
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OT, i. e., refusal to hear the words of God, its context charges that the forefathers 

'did not obey or incline their ear, but every one walked in the stubbornness of his 

evil heart' (v. 8), thereby disregarding the persistent warning of God that they 

should 'obey my voice' (v. 7). Thus, we see again that a Jewish writer had no 

compunctions about owning the infidelity of his fathers, an infidelity taking the 

specific shape of the idolatrous worship of other deities than Yahweh. 

The antithesis of refusal to hear the word of God is found in the 'just man 

who has no idols', the one who is 'far from reproach' (v. 73). 'Jeremiah' offers us 

no particular definition of the avOpwTro! g SlKaiog except that he has no idols. But 

taken in the context of the covenant and Israel's breaking of it, this is enough. 
30 

The righteous man is he (and only he) who remains totally loyal to the God who 

commands obedience even of the elements (vs. 60f. ). He, in the writer's 

estimation, is far better off. Both Moore 31 
and Roth 32 

point out that the author's 

conclusion is a non sequitur (better than what ? ). Even so, this is the climax of the 

polemic and, non sequitur or not, 
33 

the most important thing he wanted to say. 

Summary 

The letter purposes to deter Jews from idol-worship by a scathing parody of 

the practice. Drawing on traditional forms, it seeks to make pagan religion look as 

ridiculous as possible. As in other instances of this genre, the 'righteous', for all 

intents and purposes, are Jews who keep themselves unsullied from the defilement 

of idols and the attendant abominations. Moreover, the Letter is probably to be 
34 

taken as an instance of Jewish nationalistic superiority over the nations, which in 

turn was to become 'boasting' in the privileges of Israel. 35 

I See Moore, Additions, pp. 317,319, and Nickelsburg, Literature, p. 36. 

2 See the wise counsel of C. J. Ball on the study of ancient literature, 'The Epistle of 
Jeremy', APOT, 1, p. 596. 
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3 Moore, Additions, p. 317. 

4 Pfeiffer, History, pp. 528-29. 

5Metzger, Introduction, p. 96. See his comments on the use of the book in the 
ancient church, p. 98. 

6Ball, 'Jeremy, p. 596. 

TFor Life', P. 40. 

8 On the letter form in Hellenistic Jewish literature, see Hengel, Judaism, 1, 
pp. 1 10f. (with notes); Eissfeldt, Introduction, pp. 22f. Idol parodies assuming a 
non-epistolary form are Bel and the Dragon and Wis. 13-15. See Roth, 'For Life', 
pp. 42f. 

9'For Life', P. 40. 

10 Roth, ibid. Nickelsburg (Literature, pp. 36,38) adds that the uniqueness of this 
writing lies in the persistence with which the author pursues his point by means of 
repetition and a variety of rhetorical devices. 'The author's technique is to 
overpower the reader by repetition and reinforcemenf (p. 38). 

1 lWanke (TDNT, IX, p. 205) remarks that in both Let. Jer. and 4 Mac. fear (of 
idols or of martyrdom) is antithetical to obedience to God. Ile author of the Letter 
'attempts to ward of the danger of apostasy from God through fascination with 
other cults, proving on various grounds that idols are no gods and therefore there is 
no need to fear them. 

12See Roth, ibid (n. 54), for a summary of the 'catchwords'. 

13The 
actual literary dependence goes beyond this one verse. Points of contact are 

to be found with Jer. 10.2-15; lsa. 40.18-41; 44.9-20; 46.5-7; Dt. 4.27-28; Ps. 115.3- 
8; 135.6-7,15-17; Hab. 2.18-19; Wis. 13.10-19; 15.7-13; Bel. Drag; Jub. 12.2-5; 20.8-9. 

14 Einleitung, p. 54. 

15 See Moore's quotation of Herodotus, Additions, p. 348. 

16 Oesterley, Introduction, p. 269. 

17 Most notably a Jewish polemic against anti-Semitic writers. See Pfeiffer, 
History, p. 432, and Moore, Additions, p. 326. 
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18Additions, 
p. 329. 

19 ibid. See his note on v. 32 (p. 346). Cf. Roth, 'For Life', p. 41. 

20Cf. A. H. J. GunnewegDer Brief Jeremias (JSHRZ, 111.2,1975), p. 185. 
Oesterley (Introduction, p. 269) and Eissfeldt (Introduction, p-595) place the author himself in Babylon and envisage him as doing battle with the cultus of his 
environment. 

21, Untersuchung über den apokryphen Jeremiasbrief ,B ZAW 25 (1913), pp. 1- 5 3. 

22 'Untersuchung, p. 30. 

23Additions, 
p. 329(n. 14). 

24 For lit., see ibid (n. 15). 

25 ibid. 

26Goldstein, II Maccabees, p. 182. 

27Moore 
objects to the Egyptian provenance of the Letter because, he says, it is 

inconceivable that an Alexandrian apologist would have made no allusion to the 
practice of animal worship, which by the Ptolemaic period had become quite 
widespread (Additions, pp. 328-29). However, vs. 22-23 do in fact make such an 
allusion: 'Bats, swallows, and birds light on their bodies and heads; and so do cats. 
From this you will know that they are not gods; so do not fear them'. The presence 
of cats in the temple was peculiarly an Egyptian practice, a fact not overlooked by 
Naumann (Untersuchung', p. 30). Besides, the same objection could be leveled 
against Moore's Babylonian thesis, because, it might be argued, a Babylonian 
apologist would certainly have made some allusion to the astrological aspect of this 
cultus. In addition, to make idolatry an actual practice in Palestine in the fourth to 
third centuries is historically dubious. 

28 Whether Egypt was the booles place of origin or place of destination cannot be 
determined. 

29 Moore, Additions, p. 334. Moore adds that Jeremiah's real answer is in 
Jer. 16.11-13. 

30 Ziesler, Righteousness, p. 82, includes the text in the 'Covenant- Loyalty 
category' (see n. 1, for other refs). Later (p. 95(n. 1)) he remarks that it is in line 
with this strong covenantal emphasis that v. 72 (v. 73, RSV) sets righteousness over 
against idolatry. C. C. Torrey, Literature, p. 65, is right to draw attention to the 
Greek Esther (1.5,6) and Wisdom (18.7) and to remark: 'There was a time when 
the adjective "just, righteous, " was used in a suitable context as a synonym for 
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"Israelite"'. His comparison with Wisdom is especially appropriate because in that book the righteous man is the faithful Jew as contrasted with the idolatrous 
Egyptian. This, incidentially, strengthens the case for an Egyptian provenance of 
the Letter. 

31 Additions, p. 357. 

32 'For Life', p. 40. 

33 Torrey (Literature , p. 65) proposes the rendering, 'The Jew, then, is better off 
without any images, for he will be far from reproach'. But as Moore (ibid ) 
counters, this involves a good deal of paraphrasing. It is possible that something 
has fallen out of the text. 

34See Pfeiffer, History, pp. 428-29, and Marcus, Law, pp. 56f. 

35 Dunn, 'Perspective', p. 1 18; Sanders, Law, p. 44. 
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The Additions to Esther 

Among the purposes of the LXX additions to the Hebrew book of Esther, I 

the most conspicuous is the sharpened focus on the fate of the people, 'the 

righteous nation' (11.9). 2 Although some prefer to view the Additions as 

transforming a secular tale into a religious one, 
3 

the assessment of D. Clines is 

more to the point: the expansions 'assimilate the book of Esther to a scriptural 

norm'. That is, they bring the canonical Esther into line with the 'Persian histories' 

of Ezra and Nehemiah. The book is thus recreated in the mould of post-exilic 

Jewish history. 4 'The effect of the explicit ascription of events to God is not to 

inject a previously lacking dimension into the book but to draw out explicitly what 

lay implicitly in it and in so doing make it more like the other post-exilic histories'. 5 

2.20 

Ch. 2 of the canonical story relates king Ahasuerus' search for a new queen. 

As the winner of both a beauty and a sexual contest, 
6 Esther is the obvious choice. 

The MT of 2.20 informs us that in following the instructions of her cousin to win 

the king's favour 'Esther obeyed Mordecai just as when she was brought up by 

him'. The Greek version, however, makes a significant alteration. Although 

Esther followed Mordecai's directions not to disclose her nationality, 'she was to 

fear God and keep his commandments just as she had done when she was with 

him. So Esther made no change in her way of life'(aywyn') (NEB). Placed early 

on in the story, the Addition effectively contradicts the original narrative, which 

leaves no doubt but that Esther severely compromised the commandments by her 

submission to the king and her adoption of his life-style. 

8.17 

Upon reception of Ahasuerus' second letter, contravening Haman's plot to 

exterminate the Jews, 'many from the people of the country declared themselves 
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Jews, for the fear of the Jews had fallen upon them'. The LXX, however, adds 

that TTOXXO1 T(aV EOV(aV TIEPLETEPOVTO, 7 
thus becoming Jewish proselytes 

(IovBaiýov Bia T6V (ýOPOV T(aV 'Io-v8azwv). Not only was Israel exonerated, 
Gentiles were converted to the Jewish way of life. 8 

11.2-12; 10.4f. 

As in the MT (2.5), Mordecai is marked out as a 'Jew'. To this 'great man' 

was granted an 'apocalyptic dream. The significance of the dream for the Greek 

Esther is threefold. 

First of all, the dream functions as a kind of prologue to the book. The 

whole complex of events is foreseen, writes Fuerst, and only remains to be played 

out in history. 'In such a world of apocalyptic vision, God's providence is certain 

and his deliverance absolutely determined even when momentary circumstances 

seem to indicate no basis for hope. 9 Perspective is thus provided for the ensuing 

story. 

Secondly, the dream and its interpretation make Esther conform more to the 

precedent of the Book of Daniel, in which also the meaning of history is conveyed 

through dreams and their interpretations. 10 As Clines remarks, the dream 

emphasizes that 'no historical disasters or dangers facing the readers of the book 

have caught God by surprise: he has discerned all and disposed all'. 
11 

Thirdly, again according to Clines, the dream and its interpretation readjust 

the conception of God'as a saviour who intervenes in Jewish history at the moment 

when the survival of the people is suddenly cast into doubt'. This God determined 

the deliverance of the Jews before the thought of genocide ever occurred to 

Haman. 12 

Turning more directly to the interpretation (10.4f. ), the two dragons are said 

to be Mordecai and Haman (v. 7). The nations are those which gathered together'to 

destroy the name of the Jews' (v. 8). The presence of the 'nations' suggests that the 

conflict is no longer merely between Haman and Mordecai, as in the MT. It is, 
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rather, 'a conflict on the cosmic level between the "righteous nation" and the rest of 

mankind'. 
13 In this 'cosmic conflict', Mordecai is reckoned as the saviour of Israel 

(cf. 16.13), and a confession is placed on his lips. 

And my nation, this is Israel, who cried out to God and were saved. The Lord has saved his people; the Lord has delivered us from all 
these evils; God has done great signs and wonders, which have not 
occurred among the nations. For this purpose he made two lots, one 
for the people of God and one for all the nations. And these two lots 
came to the hour and moment and day of decision before God and 
among all the nations. And God vindicated his inheritance. (vs. 9- 
12) 14 

Pre-eminent in the confession is the status of Israel. Mordecai cries out, 

'My nation, this is Israel'. 'The Lord has saved his people'. 'God has done great 

signs and wonders, which have not occurred among the nations'. 
15 In every way, 

this people is unlike any other nation, and her vindication is inevitable: 'God 

remembered his people and vindicated his inheritance'. As E. Bickerman 

comments, 'This i4erpretation thus formed a perfect conclusion to the Greek Esther 
16 

and summarized its meaning'. In the dream itself, the point is made tersely by 

the phrases SIKatwv ýOvo! g (11.7) and E`Ovog 81'Katov (11.9). This, in other 

words, is the covenant-keeping nation, distinguished by her allegiance to the 

Mosaic standards. As such, SiKato! g is 'a conventional epithet for the people of 

God', 17 
as opposed to the nations, who are usually called a(YEPEZg or d'vollot. 

'Righteous', in other words, was a self-imposed label meant to differentiate Israel 

from the rest of the world. 

13.9-17 

The prayer of Mordecai is here appended to Est. 3.14-17.18 Upon learning 

of Haman's plot against the Jews, Mordecai is made to utter a confession. The 

prayer reflects Israel's monotheistic faith with its stress on the sole kingship of 

Yahweh over the universe (v. 9), based on his creation of all things (v. 10) and 

supported by his irresistible might (v. 11) and omniscience (v. 12). Hand in hand 

goes Israel's unique relation to this unique God. Vs. 15-17 contain three nouns 
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which rather commonly designate the nation's standing: KX-qpovopa, ýtEpiýg and 
19 

KXýpOg. Apart from this expression of Israel's special kinship to God, his 

uniqueness remains an abstraction; but because it exists, Mordecai can plead for 

mercy (v. 17). 

Of prime importance in the prayer is Mordecai's disavowal of idolatry 

(vs. 12-14). It was not out of pride that Mordecai refused to bow before the 

Gentile Haman and kiss his feet. 20 'But this I did', he exclaims, 'that I might not 

set the glory of man above the glory of God, and I will not bow down to any one 

but thee, who art my Lord; and I will not do these things in pride'. Fuller attempts 

to harmonize the LXX with the MT by maintaining that the Persian king was a sort 

of deity on earth and that, according to Est. 3.2, he demanded the same reverence 

be paid to Haman as to himself. 21 The problem however, is that obeisance to a 

pagan king did not in itself constitute idolatry, 22 
as long as his demands did not 

contradict those of Yahweh (cf. Est. 8.3). 23 Yet the Greek version is eager to clear 

Mordecai of any suspicion of idolatry. 

Moore has provided a translation of the Targum to Mordecai's prayer. 
24 

The text of the MT is expanded even beyond the Greek and emphasizes in 

particular Mordecai's innocence with regard to defiling himself with the Gentiles 

and their idolatry. The salient points can be summarized as follows. (1) Mordecai 

acts out of fear of God, not pride. (2) He refuses to bow down to Haman and to 

give him God's unique glory, because he is 'uncircumcised' and 'unclean'. (3) 

Mordecai pleads for deliverance on the basis of the covenant made with the fathers: 

all the nations are to know that God has not forgotten his covenant. (4) He 

confesses that 'on account of our sins were we sold (into captivity), and on 

account of our iniquites were we led captives, for we have sinned against Thee. ' 

(5) The Lord should be all the more anxious to grant the request for deliverance 

because of who Israel is: the poor, God's portion from the days of old, his beloved 

among the nations separated to be his lot, the sanctified and separated ones, his 

people and his inheritance. (6) When the Lord saves his people, the nations will be 
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ashamed of their'graven images and their false gods'. 

14.1-19 

Fuerst introduces the passage by remarking that Esther's prayer is an 

excellent example of a synthesis of traditional themes and motifs in the faith of 
Israel: kingship, election, covenant, patriarchal promise, family piety, promise and 
fulfilment; sin chastisement, penitence, the righteousness of God; aversion and 
disdain for idols and other gods; cry for help, upright life in observing the scruples 

of the faith and personal asceticism. He continues by observing that while the 

prayer expresses 'the orthodox faith in ancient terms', it also conveys much of the 

situation forming the backdrop of the writing: 'A time of oppression by wicked 

men, profanation of the altar, and the obstruction of worship in the temple - 
, 25 indeed, the time of the Maccabees and of Antiochus IV.... 

Moore's analysis calls attention especially to the prayer's occupation with 

the person of Yahweh. He is omnipotent, omniscient, righteous yet merciful, the 

creator and only true God. Being the God of Abraham, he chose Israel for himself 

and redeemed her from Egypt. He is jealous of his honour and punishes sin, but 

he is ever ready to help those in need. He expects his people to be humble, to 

delight in him only, and to refrain from mixed marriages and forbidden food and 

drink offerings. 
26 

For the purposes of our analysis, the prayer can be broken down into the 

following components. Esther's contrition (vs. 1-3a). The sole kingship of 

Yahweh exercised to help his people in danger (vs. 3b-4; cf. vs. 11-12). Israel's 

election, inheritance and promise (v. 5). A confession of the people's disobedience 

(idolatry) and God's righteous judgment (vs. 6-7). The plot of the Gentiles to 

prevent the Jews from serving the Lord (vs. 8-10). A plea for deliverance (vs. 11- 

19). 

Because of the familianty of much of the material, attention is called only to 

some of the prayer' s outstanding features. 
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(1) Esther's self-humbling (vs. 1-3a). Divesting herself of royal apparel, the 

queen assumes the traditional pose of self-abasement. 
27 In covering her head, 

Esther resembles Judith (Jdt. 9.1). Indeed, the Esther of the Additions more nearly 

conforms to the prototypical image of Israel as the humble, poor and helpless 

people of Yahweh (cf. Jdt. 9.11) than the Esther of the MT. 28 The emphasis is 

drawn out further in vs. 14,16,19.29 

(2) Yahweh is the only God (vs. 3b, 11,12,19). The monotheistic 

confession is cast in the mould of God's kingship, as is the case, e. g., in 

Dt. 10.17; Ps. 95.3. To say that Yahweh is 'king of all the gods' (v. 12) is not to 

concede that other gods actually exist, since, according to v. 11, they 'have no 

being', and, according to v. 10, are ýtaTata. Rather, these are the deities believed 

in and confessed by the Gentiles. Over against them, only Yahweh is to be 

confessed. However, the kingship motif, as it blends with monotheistic 

confession, points us again in the direction of the rivalry to Yahweh's kingship 

posed by the human monarch. Pre-eminent among the 'gods' is Ahasuerus 

(Antiochus). To worship (obey) him is to depose Yahweh in his favour. In this 

regard, the Additions to Esther are of a piece with the other literature growing out 

of this period. 

(3) Israel's disobedience (vs. 6-7). Esther's confession of the people's sin 

takes the form of an acknowledgment of their idolatry: 'We have sinned before 

thee, and thou hast given us into the hands of our enemies, because we glorified 

their gods'. 
30 Such 'pre-exilic, behaviour (e. g., 2 Ki. 17.7., 29f; 21.7,21) has 

occasioned another 'Babylonian captivity' under the Seleucid conquerors. 

(4) A disdain for idols (vs. 8-10). The idols are responsible for the ill- 

treatment accorded the Jews. Not content with Israel's 'bitter slavery', the 

Gentiles ýOIJKaV TaS' xdpas- aV' T (a VE T01 Tas, xdpa! g EiSAW v. Fuller says that 

the figure of touching hands was a familiar one for contracts or agreements (cf. 

Ezra 10.19). 31 The Gentiles, then, have entered into covenant with the 

supernatural enemies of Israel. Their purpose is 'to abolish what thy mouth has 
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ordained and to destroy thy inheritance, to stop the mouths of those who praise 

thee and to quench thy altar and the glory of thy house' (v. 9). In other words, the 

Gentiles, in co-operation with their gods, have sought to deter the people of God 

from discharging their covenantal responsibilities, a fact which ought to buffer, 

e. g., Gregg's comment that'hatred of the Heathen and thirst for revenge appear in 

undiminished vehemence. 
32 The same applies to the book of Judith. 

(5) Esther's repudiation of the pagan life-style (vs. 15-18). 33 The contrast 

of this Esther and that of the Hebrew version is here at its sharpest. Every Jew 

knew that mixed marriages were forbidden. 34 Esther, then, is made to hate the 

splendour of the 'lawless' (avo[twv), 35 
and to abhor the bed of the 

'uncircumcised' and every 'foreigner' (aXX6Tpzo! g) (v. 15). In this piece of special 

pleading, Esther justifies her queenly position by distinguishing her 'official 
36 duties' from her 'personal predilections'. Her prayer thereby reflects a time 

when the behaviour of the original Esther would have been unthinkable. 
37 

Furthermore, again in a Judith-like manner, this Esther disavows any 

indulgence in the unclean food of the Gentiles. Moore thinks that even though she 

is more abstemious than her counterpart in the MT, she is not as strict as Daniel 

(Dan. 8.13,15). 38 Even if true, her non -participation in the 'libations' is worthy of 

notice. The reference is not the Persian drinking bouts but the toasts and sacrifices 

offered to the gods (Cf. Dt. 32.38). 39 

13.1f; 16.1f; the coloPhon 

13.1f. provides us with a copy of the king's (Haman's) letter to the 

provinces for the purpose of annihilating the Jews. The letter is really an expansion 

of Haman's accusation in Est. 3.8: 'There is a certain people scattered abroad and 

dispersed among the peoples in all the provinces of your kingdom; their laws are 

different from those of every other people, and they do not keep the king's laws, so 

that it is not for the king's profit to tolerate them'. 
40 

In his attempt to slander the Jews, Haman gave what in itself was an 
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accurate description. Like other minority groups in the Persian empire, the Jewish 

customs were different. Because their laws were different, the Jews remained 
'unassimilated' CMIEM). Moore says that this participle (in Est. 3.8) refers to 'their 

self-imposed separateness, or exclusiveness, a practice which helped them to 

preserve their religious and ethnic identity'. 41 However, Haman's slanderous non 
sequitur was that the Jews do not observe the king's statutes. 

42 

The Addition carries Haman's propaganda further. Scattered among the 

nations is a certain hostile people whose laws are contrary to those of every nation 
(Tiva T69 vd4w, aVTIOETOV 1TPQ9 Trdv ýOvog) and who continually disregard 

the ordinances of the king (Ta TE TGV Pa(JIXE(JV napaITE111TOVTas- BITIVEK(as, 

BiaTay4aTa), so that the unity of the government cannot be achieved. This people, 

and it alone ([t 0V WTaTOV), stands in constant opposition to all men, perversely 
following a strange manner of life and laws (Btaywyýv VOýIWV tEVI'CO-o(jav 

TrapaXaaaov). Such a people is ill-disposed to the government, doing all the harm 

they can so that the kingdom cannot attain stability (vs. 4-5). 43 

Ahasuerus' second letter, prompted by Esther, was written to nullify the 

first (Est. 8.9f). In relating the letter, the Addition of 16.1f. confirms the loyalty of 

the Jews to the king. They are not evildoers but are governed by 'most righteous 

laws' (BlKaLOTaTOIS' 1TOX1TEV%1EVOV! 9 VOPOW). 
44 They are the sons of the Most 

1-figh, the Most Mighty Living God. It is this God who has directed the kingdom 

most excellently for the Persians (vs. 15-16). 

As Fuerst 45 
and Moore 46 

comment, this is hardly a confession one would 

expect from a Persian king. Rather, the words reflect the traditional Hebrew 

confession of, e. g., Dt. 4.6-8, as is confirmed by the phrase 'the sons of the Living 

God in Hos. 1.10; 2.1. Such biblical passages as Ezra 1.2; 6.10; lsa. 45.1-7 suggest 

what actually would have been found on the lips of a Gentile monarch. 

Nevertheless, the all-seeing God (v. 4) who rules over everything 

(vs. 18,2 1) has recompensed Haman and has turned the day of Israel's destruction 

into one of joy for the 'chosen people' (v. 21). 47 Like Nebuchadnezzar 
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(Dan. 4.34f. ), Ahasuerus is made to confess that the God of Israel is in charge of 
human affairs for the ultimate good of his people. 

From a historical vantagepoint, the two letters of Ahasuerus provide an 
index to Jew/Gentile relations during the Hellenisitic era, especially as compared 

with the letters of Ptolemy in 3 Mac. 3. llf-, 7.1f. Bickerman has sketched out the 

role of the two races in the Greek Esther and has shed the following light on the 

subject. 
48, Jewish exclusiveness', he remarks, 'surprised and irritated the Greeks 

from the beginning'. 49 It was such exclusiveness that gave rise to suspicion on the 

part of the nation's Gentile overlords. The Jews boasted of their loyalty to their 

rulers; 
50 but even so, they were labelled as subversive (Est. 3.8; Ad. Est. 13.4f. ). 

Indeed, the author of the king's first letter did not fabricate Haman's 

accusation from pure fantasy. 'By reason of their particularism, the Jews are 

illwilled against the king. ' 51 Neither the Additions nor 3 Mac. denies or belittles 

Jewish particularism. 'For them it is a self-evident truth that God has chosen Israel 

from among all the nations as His own people'. 
52 Hence, the pagan sovereign, in 

his second letter, acknowledges that the Jews are the sons of the Most High. The 

viewpoint is the same as 3 Mac. and Dan. Bickerman comments that'it would be 

difficult to push further the identification of a heathen ruler with a Jewish case'. 
53 

It is here that the colophon comes into play. Again Bickerman has made a 

study of its significance. 
54 Our book, according to Bickerman, served the purpose 

of propagating the feast of Purim in Egypt. 55 Whereas Hanukkah was introduced 

by a decision of the Jerusalem authorities, Purim seems to have been the work of 

private propaganda. The colophon states that a certain Dositheus, claiming to be a 

priest and a Levite, brought the 'letter of Purim, i. e., the Greek Esther, to Egypt. 

There were, to be sure, objections to a feast which was so apparently secular in 

nature. 
56 Lysimachus, the translator of the Hebrew Esther, thus adapted the 

document to the pious expectations of Jewish readers. 

At the same time, Lysimachus has elaborated the original story into 'a 

document stressing the mutual hatred between the Jews and the Gentiles'. 57 True, 
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the Jews have their haters in the MT (9.1,5,16), but the animosity is exacerbated in 

Lysimachus' adaptation. 
58 The Jews are 'hostile now and always. The key to the 

story is Mordecai's interpretation of his dream. The two lots represent the chosen 

people and the nations assembled to destroy them; but God saved his inheritance. 

The strife is not just between Haman and the Jews but between the Gentiles qua 

Gentiles and the Jews. 'Thus an incident arising from court intrigue became, in the 

Greek Esther, the symbol of an eternal conflict'. 
59 

The Greek book was thus brought to Egypt by a mission of Palestinian 

Jews, who, according to Bickerman, hailed from a colony of Egyptian Jews in 

Jerusalem . 
60 Their purpose in diffusing the book was to explain to the Diaspora 

'the anti-alien meaning of the new festival'. 61 Bickerman argues that the date of the 

mission is also instructive, i. e., 78-77 B. C., about the time Apollonios Molon 

published his tract Against the Jews, underscoring their alleged hatred of mankind. 

The Greek Esther was then shortly followed by its Egyptian counterpart, 3 Mac. 

It must be said that aspects of Bickerman's reconstruction fail to carry full 

conviction. As to the dating, Moore, for example, allows that a time around 114 or 

48 is as acceptable as Bickerman's 78-77.62 Also, the relation between this book 

and 3 Mac. is not as clear-cut as Bickerman imagined. 63 But his contribution has 

been to clarify that the background of the Greek Esther is that of the violent and 

implacable war between the Jewish loyalists and the Syrian conquerors of Palestine. 

Both parties sought to gain the sympathy of the Hellenistic world by means of 

propaganda. 
64 'The colophon of Esther shows that the mutual dislike was fostered 

in Palestine, and was intentionally spread out from there by such missionaries of 

exclusiveness as Dositheus and his companions'. 
65 

Before bringing this chapter to a close, it is worth noting that the 

obedience/disobedience motif is one of some prominence in the Hebrew Esther. 

Sandra Berg has explored the theme in detail. 66 She maintains that the idea is one 
67 

of the central plot devices of the story and provides its 'central crisis'. Obedience 
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and disobedience pervade the writing and frequently inspire narrated events. It is 

striking, she writes, that only the disobedience of Jews (i. e., to the king) yields 
favourable results. 'Each instance of Jewish disobedience to the law concerns the 
issue of Jewish identity '. 68 

Berg realizes that the motif poses difficulties. If the author wished to 

establish a relationship between Esther's obedience/disobedience and her Jewish 

identity, why did Mordecai tell her to conceal her origins? Moreover, why did 

Esther obey his commands and not those of the Torah itself (e. g., the laws 

regulating food and sexual behaviour)? 

Berg does not really answer the questions; but I would propose that the 

Additions do just that. The LXX presents us with an Esther who is disobedient in 

one sense in order to be obedient in another, i. e., to save her people. In this 

manner, she resembles Judith, who lies, gets Holofernes drunk and propositions 

him for the purpose of defending the heritage and freedom of her nation. What is 
or 

moreAless implicit in the MT is made explicit in the Additions, and especially in 

Esther's prayer. It was only the necessity of the hour and the compulsion of duty 

that forced her to assume a queenly position in a Gentile court. 

True, the Esther of the Additions disclaims what the Esther of the MT 

engages in (contrast, e. g., 14.7 with Est. 2.9). There is in this regard a tension 

between the two versions. Yet the overall ethos of the Additions is that of 

supplementation rather than contradiction of the Hebrew. It may be concluded that 

the author(s) of the Additions wanted to preserve the basic message of the original 

story but in such a way as to place it beyond doubt that Esther's heart was in the 

right place. If her Jewishness seemed to be compromised on one level, it was only 

that it might be vindicated on another. 

Summary 

The Greek Esther is typical of our literature in that Israel's distinctive 

identity is bound up with her maintenance of the Mosaic traditions: she is the 
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'righteous nation' which confesses Yahweh as the only true God. Her 

distinctiveness thus preserved is her obedience. As Judith, Esther is willing 

temporarily to break certain commandments for the sake of preserving the whole 

law for the more distant future. In other words, we see in her an instance of 'Torah 

expediency': 
69 

the nobler end justifies the means. 

The Additions reflect a time when fidelity to the law was under attack. 
70 

The disobedience, i. e., idolatry, of the past is evoked as a reminder of Yahweh's 

wrath, which must not be incurred again. The idolatry motif is particularly 

associated with obeisance to Gentile rulers. Although Judaism as such did not 

consider obedience to a pagan monarch necessarily to be disobedience to God, in 

the Greek Esther the two are virtually equated. 

The atmosphere of the book is one of mutual hatred and distrust between 

Jew and Gentile; and, from the Jewish point of view, the animosity was entirely 

occasioned by foreign impediments to covenant-keeping. Again as in Judith, it is 

possible for Gentiles to be circumcised and join the house of Israel (Est. 8.17, 

LXX; cf. Jdt. 14.10). 71 But even so, Israel remains the superior people: she is 

triumphant, and her pagan captors are made to rejoice in her victory 

(16.21; Est. 8.15-17). 72 

1 On the Additions more broadly considered, see, e. g., H. Bardtke, Zusdtze zu 
Esther (JSHRZ, 1.1,1973), pp. 20f; W. J. Fuerst, 'The Rest of the Chapters of the 
Book of Esther', in Shorter Books, pp. 134f; Collins, Athens, pp. 87-88. Torrey 
(Literature, p. 58) proposed that the Greek Esther is a translation of a sernitic 
original and that the canonical Esther is an abridgment of this earlier work. Hence, 
the Additions are not really 'additions' at all. His arguments, however, were 
anticipated by L. Paton, A Critical and Exegetical Commentary on the Book of 
Esther (Edinburgh: T&T Clark, 1908), pp. 41f. I am proceeding, therefore, on the 
assumption that the expanded version of Esther represents a modification of the 
shorter story. The whole of the Esther story, especially with Rabbinic commentary, 
is told by L. Ginzberg, The Legends of the Jews (Philadelphia: Jewish Publication 
Society of America, 1913,1928), IV, pp. 65f; 11, pp. 45 1 f. 

2 Nickelsburg, JWSTP, p. 137. 
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3E. 
g., Moore, Additions, pp. 8,157f; idem, Esther (Garden City: Doubleday, 

197 1), pp. xxxiif; Enslin/Zeitlin, Judith, pp. 13,2 1; Pfeiffer, History, p. 31 1; idem, 
Introduction to the Old Testament (New York: Harper, 1941), p. 743; cf. U. 
Collins, 'The Court-Tales in Daniel and the Development of Apocalyptic', JBL 94 
(1975), p. 225; R. Gordis, 'Religion, Wisdom and History in the Book of Esther - A New Solution to an Ancient Crux', JBL 100 (1991), pp. 360,362. 

That there is a theology in Esther has been demonstrated, e. g., by A. Meinholdt, 
'Theologische Erwägungen zum Buch Esther, TZ 34 (1978), pp. 321-33; idem, 
Das Buch Esther (Zürich: Theologischer Verlag, 1983), pp. 99f. ('Esther ist ein 
religibses Buch in nichtreligibserSprache, p. 101. ); S. Berg, The Book of Esther. 
Motifs, Themes and Structure (Missoula: Scholars Press, 1979), pp. 173f; J. A. 
Loader, 'Esther as a Novel with Different Levels of Meaning', ZAW 90 (1978), 
pp. 417-21; A. Cohen, "'Hu Ha-Gohal": The Religious Significance of Esther', in 
C. A. Moore, ed., Studies in the Book of Esther (New York: KTAV, 1982), pp. 
122-29. 

4 The Esther Scroll (Sheffield: JSOT Press, 1984), p. 169. In fairness, Moore 
recognizes the religious element implicit in the MT. 

5 Scroll, p. 170; cfp. 174. Of particular religious significance, notes Clines, is the 
idea of God's intervention to help Israel (p. 169). (Gordis, 'Esther', p. 360, 
however, denies any such intervention in the Hebrew version. ) See 16.18,21 of 
the Additions, and cf. 3 Mac. 5-7, where the intervention motif is laced with 
references to the divine name, many of which bear a close resemblance to those in 2 
Mac. The OT setting of the motif is set out by I. L. Seeligmann, 'Menschliches 
Heldenturn und g6ttliche Hilfe. Die doppelte Kausalitdt im alttestamentlichen 
Geschichtsdenken', TZ 19 (1963), pp. 385-41 1. 

6Enslin/Zeitlin, Judith, p. 13. 

7Josephus, Ant. 11.285, also mentions the circumcisions. 

8 Cf. Jdt. 14.10. 

9'Esther', 
p. 139. Cf. Moore, Additions, p. 176, who parallels the dream with 

those of Joseph. 

100ines, Scroll, p. 171; Fuerst, 'Esther', p. 136. 

11 
ibid. 

12 ibid. 

130ines, ibid. 

14 On the similaritY between the two 'lots' here and at Qumran, see Moore, 
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Additions, pp. 247-48. Moore takes KXýPOI to be figurative for two'destinies'. It 
could be, alternatively, that the 'lots' are Mordecai and Haman, the two dragons, 
who represent Israel and the nations respectively. It is they who clash on the 'day 
of decision'. 

15 Bardtke, Zusdtze, p. 55, points out that 'signs and wonders' are typical Deuteronomic expressions (Dt. 13.2-3; 29.3; 34.11; cf. Ps. 135.9) indicative of God's 
power exercised to deliver Israel. This is supported by G. Gerleman's study, Esther (Neukirchen: Neukirchener Verlag, 1973), pp. 1 1f, which has demonstrated 
an affinity between the Hebrew Esther and the exodus. 

16 'Notes on the Greek Book of Esther', in Studies in Jewish and Christian History 
(Leiden: Brill, 1980), 1, p. 265. Cf. idem, Four Strange Books of the Bible (New 
York: Schocken, 1967), p. 225. 

17J. A. F. Gregg, 'The Additions to Esther', APOT, 1, p. 672. Because she is the ýOVOS* BlKatov, God has vindicated (E8lKaz(, )GE) her (10.12). 

18Speaking 
of the prayers in the Additions, Clines remarks that they 'assist in 

remoulding the book into the form of an exemplary tale - which does not only 
record divine deliverance or divine-human co-operation but also gives advice on 
how a Jew should behave religiously in a foreign environment or a situation of 
crisis' (Scroll, p. 171. Italics his). 

1--- 
19 Cf. 10.12; 14.5,9. KXýpo! g and ýtEpl! g are combined in Isa. 57.6, as are [IEPI! g 

andKXTjPOvojAa in Isa. 17.14. For [IEPI! g alone, cf. 2 Mac. 1.26; 14.15; 3 Mac. 6.3; 
4 Mac. 18.3. The idea of Israel as God's KX7jPOvopa is paralleled in 
Jub. 1.19,21; 16.18; 22.9f., 15,29; 33.20; 4 Ezra 8.16; Apoc. Ab. 20; Ps. Sol. 14.5 (11 
ýIEPIS* Kal KXTIPOVO[tta TO'& OE09 E"GTIV I(Ypa-nX). F6rster notes that 'as the 
possession acquired at a specific moment, KXTIPOVOvt'a can express the idea of 
election' (TDNT, 111, p. 78 1). 

20 This clarification of Mordecai's motives, observes Fuerst, prevents what the 
Hebrew version allows, viz., that he was too proud. 'The more pious Greek 
version changes such possibilities, and brings his motives into agreement with the 
traditional Israelite values of fidelity in worship and confession and humility in 
personal attitude' ('Esther', p. 152). On the significance of the 'kiss' as act of 
obeisance, see Bardtke, Zusdtze, p. 40. 

21 J. M. Fuller, 'The Rest of Esther', SC, 1, p. 38 1. 

22 W. Humphreys, 'A Life-Style for Diaspora: A Study of the Tales of Esther and 
Daniel', JBL 92 (1973), p. 223, says that the stories of Esther and Mordecai affirm 
that a Jew could remain loyal to his heritage and God and yet live a creative, 
rewarding and fulfilled life within a foreign setting. 

23 Rabbinic commentators seem to have been puzzled by Mordecai's behaviour. 
See Bickerman, 'Notes', p. 260; Pfeiffer, Introduction, p. 743. Ginzberg relates 
that one tradition has Haman fasten an idol to his clothes, so that whoever bowed 
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down to him worshipped the idol at the same time (Legends, IV, p. 395; VI, 
p. 463(n. 100)). 

24Additions, 
pp. 205-06. The date of the Esther Targums is late. See Paton, 

Esther, pp. 18f., 101f. A full-scale study of the First Targum is now available from 
B. Grossfeld, The First Targum to Esther. According to the MS Paris Hebrew I 10 
of the Bibliotheque Nationale (New York: Sepher-Hermon Press, 1983). 

25 'Esther', p. 154. 

26Additions, 
p. 213. See p. 157(n. 7) on the food laws. 

27 Cf. Job 2.8,12; 42.6; lsa. 3.24; esp. Lam. 4.5. Josephus, Ant. 11.233, adds that 
Esther fasted and prayed for three days. 

28 On the relation of the books of Judith and the Hebrew Esther, see Berg, Esther, 
pp. 149-50. 

29 CL 11.11, where the people are theTalTEIVOI. 

30 Note as well her admission that God has been 8ZKaio! g in his punishment of 
Israel. Cf. again Tob. 3.2; Pr. Az. 4-5,8-9; l QS 1.26. 

3 "Esther', 
p. 288. See further Bardtke, Zusdtze, pp. 43-44. 

32 'Esther', p. 666. Cf. Pfeiffer, Introduction, pp. 743-44. That there was hatred is 
not disputed, but the historical setting redeems Jewish hatred from the charge of 
chauvinism and caprice (cf. Ps. 139.22). 

33 On the text, see Moore, Additions, pp. 213-14. 

34 E. g., Dt. 7.3-4; Ezra 10.2; Neh. 13.23-27; Tob. 1.9; 4.12; 6.15; 7.12. 

35'Der 
ohne Gesetz Lebender' (Bardtke). 

36Gregg, 'Esther', p-677. 

37Cf. Bardtke, Zusdtze, p. 46. Hengel cites this passage as evidence that a 
'legalistic rigorism' has been introduced into the original story of Esther, but which, 
he says, is akin to the spirit of 2 Mac. and Jub. (Judaism, 1, p. 101). However, 
Hengel's judgment ought to be mollified by the life and death struggle from which 
this document emerged. 

38 See Additions, p-212. 
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39 Moore, ibid. 

40See 3 Mac. 3.2f., esp. llf. Note that Ptolemy singles out the Jews' 'ancient 
pride' as a cause of complaint (v. 18). 

41 Esther, p-39. From Josephus, Ag. Ap. 2.6.10, it appears that the charge of Jewish separatism was a common one. 

42Cf. Ezra 4.12-16. 

43 Cf. 3 Mac. 3.7. 

44 Cf. 3 Mac. 3.3-5: 'The Jews, however, steadily maintained their goodwill toward 
the kings and their unwavering loyalty. But reverencing God and conducting 
themselves according to his Law, they kept themselves apart in the matter of food, 
and for this reason they appeared hateful to some. They adomed their community 
life with the excellent practice of righteousness and so established a good reputation 
among all men'. Cf. 7. If. 

45Zusdtze, 
p. 163. 

46Additions, p. 236. 

47 Cf. 1 Ki. 3.8; 1 Chr. 16.13; Ps. 105.6; lsa. 43.20. Moore, Additions, p. 237, 
remarks that 'chosen people' is appropriate enough for a Jew to use, but the phrase 
would hardly have been applied by a Persian king to non-Persians. According to 
Moore, either the Jewish author of the Addition has shown his hand, or, which is 
more likely, the verse is secondary (cf. Bardtke, Zusdtze, p. 53). However, even if 
secondary, the language is compatible with the ideology of the letter. 

48, Notes', pp. 268f. 

49 'Notes', p. 268. Cf. idem, Strange Books, p. 228, and Ezra, p. 51.3 Mac. 3.7 
reports that 'the foreigners' 'talked incessantly about how different they [the Jews] 
were in regard to worship and food, asserting they did not fulfill their contracted 
obligations either to the king or the armed forces but were hostile and very 
unsympathetic to his interests'. See further J. L. Daniel, 'Anti- Semitism', pp. 51f. 

50 E. g., 3. Mac. 3.2; Josephus, Ag. Ap. 2.4.44. 

5 "Notes', 
P. 269. 

52, Notes', p. 270. 

53ibid. Cf. idem, Strange Books, p. 234. Correspondingly, 3 Mac. 7.1f. has 
Ptolemy blame the Jewish persecution on his advisers, while clearing the Jews of 
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treason. 

541The Colophon of the Greek Book of Esther', in Studies, 1, pp. 225-45. Moore, 
while not doubting the colophon's authenticity, raises the question of the Greek 
version to which it originally applied, i. e., the LXX or the A-text (Lucianic 
recension). He concludes, however, that it was original to the LXX and that its 
presence in the A-text is a contamination (Additions, p. 252). 

55 Moore is right that as compared with the Hebrew Esther the Additions 
&-lemphasize the feast. However, he does make the important concession that 'the Greek version still stressed Purim enough and was sufficiently nationalistic and 
anti-Gentile in spirit as to be virtually ignored by the Christian Church for the first 
eight centuries' (Additions, p. 160). If the colophon is accepted as authentic (as 
Moore does accept), it is clear enough that this book was adapted for the purpose of 
propagating Purim in Egypt. 

56Moore 
points out that the feast was probably rejected at Qumran because of its 

pagan origins (Additions, p. 160). 

57 'Colophon', p. 243. 

58 Cf. Hengel, Judaism, I, p. 10 1. 

59, Colophon, p. 244. 

60 Cf. Rost, Einleitung, p. 64; Torrey, Literature, p. 58. This, however, does not 
follow from the colophon. Hengel, Judaism, 1, p. 101, notes that TGv Ev 

'Iqov(YaXýýt indicates that Lysimachus was a Palestinian. however, as Hengel 
says, the colophon is an indication of the close connection between Hasmonean 
Jerusalem and the Egyptian Diaspora. Cf. Collins, Athens, p. 87. 

61 'Colophon', p. 244. Collins (Athens, p. 88) takes the book to be Hasmonean 
propaganda. 'It urged the Jews of the Egyptian Diaspora to celebrate the feast of 
Purim like the rest of their brethren. It propagated separatist attitudes toward the 
gentiles in religious observance. Yet it did not interfere with the political allegiance 
of Diaspora Jews. It provided them with moral support in their efforts to rise 
within the service of the kingdom'. However, it is much more likely that the Greek 
Esther supports the Hasidic rather than the Hasmonean point of view precisely 
because of its insistence on separatist attitudes. Further support is had if 
Bickerman is right that Hanukkah was introduced by official action in Jerusalem, 
while Purim was the product of private propaganda. 

The latter consideration also raises the possibility that Purim was championed by 
certain-Hasidic groups in conscious opposition to Hanukkah. Thus, Purim would 
have been not only 'anti-alien', in Bickerman's phrase, but also anti-Hasmonean. It 
is true that the letters prefacing the anti-Hasmonean 2 Mac. do commend the Feast 
of Dedication to Egyptian Jews (1.18; 2.16) (in spite of Goldstein's attempt to 
differentiate between this and a Feast of Purification, II Maccabees, 
pp. 159,163,188; cf. his I Maccabees, pp. 281-82). In fact, the epitomizer calls his 
book the story of Judas and the purification of the temple (1.19). However, this is 
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in keeping with his tendency to approve of Judas and yet disapprove of his 
successors. The Hasidim claimed the purified temple as much as did the Hasmoneans. What was resisted was the latter's takeover of the temple and its feast 
of dedication for their own purposes. 2 Mac. 's approach is to claim the feast in its 
pristine purity, while the Greek Esther seems to abandon it altogether and promote Purim in its place. 

62Additions, 
p. 252. Cf Anderson, OTP, IL pp. 510f. 

63See SchUrer, History, 111.1, pp. 539-40; Anderson, OTP, U, p. 515 (with n. 19). 

64 See further Friedldnder, Geschichte, pp. 19f, et passim (pp. 1 14f. on Ad. Est. ); 
M. -P. Lagrange, Le messianisme chez les Juifs (Paris: Gabalda, 1909), pp. 273f; 
SchUrer, History, 111.1, pp. 153f. 

65 'Colophon, p. 245. 

66 Esther, pp. 72f. 

67 Esther, pp. 73,75. 

68 Esther, p. 81 (first italics hers, second mine). Cf. Daube, Disobedience, pp. 87f. 

69Farmer, Maccabees, p. 77. Cf. Craven, Artistry, p. 115; idem, 'Tradition', p. 6 1. 

707he 
rigid division between Israel and the nations and the exaggerated emphasis 

on the separatist piety of Esther may be taken to reflect the Hasmonean milieu in 
which the translation was made' (CollinsAthens, p. 88). 

71 Although, as Berg states, Judith is less open to foreigners than the Hebrew 
Esther (Esther, p. 150). 

72 Cf. 3 Mac. 7.21-23. In Mordecai's dream, Purim is a type of final judgment, 
i. e., the triumph of Israel over the nations. Cf. Fuerst, 'Esther, p. 168. 



322 

1 Esdras' 

The composition before us, as Metzger remarks, is a divergent account of 

events which are related in several canonical books of the OT. 2 As such, 'None of 

the other Apocryphal books is so intimately connected with the Old Testament'. 3 

45 Although it poses textual, chronological and literary-critical problems, the book ls 

a valuable witness to the conceptions of obedience and disobedience in the time of 

its compilation. its author6 takes his point of departure from those OT sources 

which narrate Israel's breaking of the covenant and her consequent deportation to 

captivity. Approaching his subject, then, with a decided theological and practical 

purpose in view, the writer's arrangement of his materials reflects his interest in and 

attitude toward Israel's disobedience, her punishment and subsequent resolution to 

obey the law of God - the burning issues of his own day. 

The motif of Israel's disobedience comes to the fore in two particular 

passages. The first is 1.46b-58. Zedekiah is brought to our view as the last king of 

Judah before the exile. In a manner recalling the books of Kings and Chronicles, 

the author relates that Zedekiah 'did what was evil in the sight of the Lord', i. e., he 
7 'did not heed(ObK EVETPa1T-q) the words that were spoken by Jeremiah the prophet 

from the mouth of the Lord' (v. 47). This is attributed to the fact that he 'stiffened 

his neck and hardened his heart and transgressed the laws of the Lord, the God of 

Israel' (v. 48). Furthermore, Zedekiah was not alone in his wickedness: the leaders 

of the people and of the priests 
8 

committed many acts of sacrilege (TIOXXa 

ý(j'P-naav) beyond even the unclean deeds (Ta! g aKaOapcjiag) of all the nations. 
9 

And what was worse, they defiled the temple of the Lord which had been sanctified 

in Jerusalem (v. 49). The response of God, according to v. 50, was one of grace: 

'He sent by his messenger to call them back, because he would have spared them 

and his dwelling place'. Israel, however, mocked and scoffed the Lord and his 

prophets (v. 51), until finally in his anger God commanded the Chaldeans to come 

against them 'because of their ungodly acts' (Ta SVOGE071paTa) (v. 52; Grk. v. 49). 10 
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The writer then describes the devastation of Jerusalem and the exile to Babylon 

(vs. 53-58). " 

Myers has pointed to the issue of crucial importance in the passage. He 

remarks that the defilement of the temple was 'a particularly significant accusation 
for the period of I Esdras'. 12 In his introduction to the book, he notes that there is 

a dominant emphasis on the temple, especially in chs. 1-7.13 It is mentioned some 

47 times in one connection or another (as compared with 41 times in the parallels in 

Ezra and Chronicles). 14 The seriousness of the temple's desecration may be 

inferred from the OT teaching about its function as the localization of the glory and 

holiness of Yahweh. This in itself would have been sufficient ground for any pious 

Jew to decry the outrage of the fathers. However, assuming, as many scholars 

think, that the dating of this writing falls somewhere about the middle of the 2nd 

century B. C., 15 it is possible to surmise that its redactor(s) had a particular purpose 

in mind, viz., to address a circumstance in which once again the temple was 

suffering at the hands of compromising Jews, who, in this instance, had become 

sympathetic with the forces of Hellenism, 16 
particularly as embodied in the person 

of Antiochus Epiphanes, the perpetrator of 'the abomination of desolation'. 1 

Esdras, then, functions as propaganda on behalf of the Jewish resistance. 
17 

The second passage to attract our attention is Ezra's prayer of confession in 

8.74-90 and its aftermath in vs. 91-96.18 The background of the prayer is the 

rebuilding of the Jerusalem temple by the returned captives. Due to Zerubbabel's 

discourse on truth (4.33f. ), 19 King Darius decreed that Israel could return to her 

own land (4.47f. ). The people then praised the God of their fathers because of the 

king's permission to go up and rebuild Jerusalem and the temple which is called by 

God's name (4.62-63). Ch. 5 recounts the names of those who returned to the holy 

city (vs. 1 f. ) and then relates that in the second year after their coming to Jerusalem 

the foundations of the temple were laid (vs. 56f. ). Finally the temple itself was 

completed (vs. 58bf. ). The chapter concludes with the offer by 'the enemies of the 

tribe of Judah and Benjamin' 20 
to help with the construction, claiming that 'we 
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obey your Lord just as you do... ' (v. 69). 

6.1-7.15 has to do with events associated with the rebuilding project. 
Special emphasis is laid on the work as it was completed in accordance with the 

command of God (7.4) and with the specifications of the book of Moses (7.9). The 

remainder of 1 Esd. is given over to the Ezra story. 8.1f. relate his coming to 

Jerusalem. In the process, stress is laid on his skill in the law of Moses and his 

teaching all Israel 'all the ordinances and judgments' (8.3,7). In his letter to Ezra, 

King Artaxerxes commissions the scribe to appoint judges and assures him that all 

transgressors of the law of God will be punished (8.23-24). However, after the 

passage of a little time, Ezra finds out that Israel has not put away the alien peoples 

and their pollutions. Rather, they have intermarried with Gentiles and 'the holy race 

has been mixed with the alien peoples of the land' (8.69-70). This revelation 

causes Ezra to rend his clothes, pull out his hair and sit down in grief to fast (8.7 1- 

73), thereby setting the stage for his prayer of contrition in 8.74-90. 

The text is too long to quote in full, but we note its most prominent features. 

(1) The magnitude of Israel's sins (vs. 74-77). '0 Lord, I am ashamed and 

confounded before thy face. For our sins have risen higher than our heads, and our 

mistakes (6Cyvotai) have mounted up to heaven from the times of our fathers, and 

we are in great sin to this day. And because of our sins and the sins of our fathers 

we with our brethren and our kings and our priests were given over to the kings of 

the earth, to the sword and captivity and plundering, in shame until this day'. 

(2) The mercy of God notwithstanding his people's sin (vs. 78-81). Israel 

still possesses a 'root' 21 
and a 'name in thy holy place' (v. 78). Even in bondage 

God has not totally rejected his people but has given them favour with the Persian 

kings, with the result that the holy city and its temple have been restored. 

(3) 'Me transgressions of Israel are all the greater because of God's mercy in 

the reconstruction of the temple (vs. 82-90). The people are guilty specifically of 

disregarding God's commandments through the prophets. They had warned that 

'the land which you are entering to take possession of is a land polluted with the 
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pollution of the aliens of the land, and they have filled it with their uncleanness' 
(v. 83). Therefore, Israel is forbidden to marry or make peace with them (vs. 84- 

85). 22 Ezra reiterates that the nation's sins and evil deeds are the cause of all that 
befell her (v. 86a); and her sins are all the more reprehensible because of God's 

grace in lifting the burden of them from the people (vs. 86b-87). Ezra concedes that 

the Lord was angry enough to leave Israel without'a root or seed or name'. Yet the 

Lord is true (to his covenant) because a root has been left to her. Nevertheless, 

confesses Ezra, 'We are now before thee in our iniquities (EV avopiatig ipav); 23 
T) 

for we can no longer stand in thy presence because of these things' (vs. 8 8-90). 

The effect of Ezra's prayer (vs. 91-96) is that a crowd from Jerusalem 

gathers around him, weeping because of their sins. 'We have sinned against the 

Lord, and have married foreign women from the peoples of the land; but even now 

there is hope for Israel' (v. 92). Consequently, the crowd takes an oath to put away 

their foreign wives and children, 'as seems good to you and to all who obey the law 

of the Lord' (6 aoi ITEiOapp-bmv Tq VO[ly TOi) KVPIOV) 
24 (v. 94; Grk. v. 90). 

Summary 

1 Esdras is self-consciously modelled on those OT histories which narrate 

the apostasy, captivity and restoration of Israel. The author's purpose is to address 

himself to his contemporaries and their defection from the covenant. He especially 

charges the king, the priests and other leaders with transgression of the law. More 

specifically, they are responsible for the desecration of the temple and mixed 

marriages. In both cases, the barriers between the covenant people and those 

outside the nation have been broken down: Israel is no longer a separated and 

consecrated people. 
25 However, throughout all of his people's infidelities Yahweh 

remains merciful and preserves for them a'root', a'seed' and a'name'. It is, then, 

this righteous remnant which devotes itself again to obedience, i. e., the putting 

away offoreign wives and children and the reswnption of a separated status. 26 
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'The book is variously designated. See, e. g., Oesterley, Introduction, pp. 133-34, 
and Metzger, OTP, 1, p. 516. 

2 Introduction, p. 11. On the relationship of 1 Esd. to its canonical sources, see Metzger, OTP, 1, p. 516; Eissfeldt, Introduction, p. 574; Pfeiffer, History, pp. 233f, 
Torrey, Literature, pp. 43f-, J. M. Myers, I& 1I Esdras (Garden City: Doubleday, 
1974), pp. 1f; K. -F. Pohlmann, 3 Esra-Buch (JSHRZ, 1.5,1980), p. 377; P. E. 
Bayer, Das Dritte Buch Esdras und seine Verhältnis zu den Bücher Esra-Nehemia 
(Freiburg: Herder, 1911), p. 377. 

Metzger, ibid. 

4 On which, see R. Hanhart, Text und Textgeschichte des 1. Esrabuches 
(G6ttingen: Vandenhoeck & Ruprecht, 1974); Metzger, Introduction, p. 12; Bayer, 
Esdras, pp. 96f; Pfeiffer, History, pp. 242f-, S. A. Cook, 'I Esdras', APOT, 1, pp. 5f; 
Torrey, Ezra Studies (New York: KTAV, 1970 (=1910)). pp. 18f. 

5 The term 'book' is used for convenience. It is normally recognized that this is a 
composite document which has passed through more than one recension. See esp. 
Torrey, Studies, pp. 11f. Bayer consistently speaks of'BUcher. 

6Again 
a convenience-term. See Torrey, Studies, pp. 13-14. 

7 EVTPElTE(jOat ='disregard'. 

82 Chr. 36.14 adds'the people'to the list of offenders. The compiler's omission of 
this may be intended to distance the common people, at least by and large, from the 
apostasy of his day and place blame on those in positions of responsibility. 

9See Ps. Sol. 8.13. 

loAccording to 1.25, both Nebuchadnezzar and Pharoah Neco were under'divine 
orders' to attack Israel. See Myers, Esdras , pp. 17,34. 

II The exile, of course, was not the end. It was, as Myers puts it, 'a drastic 
cathartic, as the law (Lev. 26) and the prophets (Jer. 25.1 If-, 29.10) declared, but one 
that would save the patient'. 'The Chronicler', as he continues, 'has combined the 
Jeremiah prophecy with that of the Leviticus passage (Lev. 26) and reinterpreted 
them in harmony with his theology' (Esdras, p. 34). 

12 ibid. 

13The Greek tenns vary between vao! g, OlKoig and iEpov. 
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14Esdras, 
P. 9. 'The author has juxtaposed the return from exile and the rebuilding 

of the temple with the narrative of the destruction of the temple and the beginnings 
of the exile' (p. 8). Thus, he says, 'the cultic stress of 1 Esdras must not be 
overlooked' (p. 9). Oesterley concurs: 'It is clear that the compiler of our book was 
not concerned about historical sequence; his object was to record how it came about 
that the Temple was rebuilt and its services re-inaugurated! (Introduction, p. 139). 
The same view is supported by Eissfeldt (Introduction, p. 575) and Bayer (Esdras, 
pp. 87f. ), who speaks of the book as the author's 'Templegeschichte' (p. 93). Cf. 
Thyen, Studien, p. 52. 

15See Metzger, Introduction, p. 12; Eissfeldt, Introduction, p. 576; Pfeiffer, 
History, p. 249; Oesterley, Introduction, p. 141; Cook, 'Esdras', p. 5; Bayer, 
Esdras, pp. 137-38. As Myers notes, the terminus ad quem is Josephus, Ant. 
11.1-5.5. Torrey (Studies, p. 35) dated his Edition A at the beginning of the 2nd 
century A. D., although his Edition B was completed in Greek translation before the 
middle of the 2nd century B. C. 

16A 
passage such as 2 Mac. 6.4-5 is indicative of the sort of grievance the author 

had in mind. Myers, II Chronicles (Garden City: Doubleday, 1965), p. 223, and 
H. G. M, Williamson, 1 and 2 Chronicles (London: Marshall, Morgan & Scott, 
1982), p. 417, call attention as well to Ezek. 8, where the pollution of the temple is 
depicted in some detail. In that chapter, the prophets sees 'the image of jealousy' 
(vs. 3,5), 'all kinds of creeping things, and loathsome beasts, and all the idols of the 
house of Israel' (v. 10), women weeping for Tammuz (v. 14) and the worship of the 
sun (v. 16). (See further H. G. May, 'Ezekiel', The Interpreter's Bible, VI, 

pp. 107f. ) In connection with each of the idols the term 'abomination' (n 1: 1D I rl 

dvoýtlai) occurs (vs. 6,13,15,17). Cf. 2 Chr. 36.14 (1211: ý-, l n1: 1! )r) 
ýSEXI)y[taTWV EOVaV). 

17There 
are no positive indications that the book supports the Hasmonean cause. 

However, the central importance it attaches to the temple may place it within the 
same Hasidic circles as 2 Mac. 

18= Ezra 9.6-10.5, one of the models for the prayers encountered already in Tobit, 
Judith, Pr. Az. and Baruch. 

19Torrey (Studies, p. 37) maintains that the story of the three youths is older than 
the rest of 1 Esd. He views it as a composition complete in itself, 'a bit of popular 
wisdom-literature' which originally had nothing to do with the history of the Jews 
as recorded by the compiler of the book. 

201. 
e., the Samaritans. 'Enemies' is probably applied in retrospect. This is another 

indication of the temple-rivalry between Gerezim and Jerusalem. 

2 'Bayer (Esdras, p. 15) remarks that the language of the'root' is influenced by 2 

K1.19.30 (=Isa. 37.31). %"5ý0 (p'iCa) symbolizes the future stability of the 
surviving remnant of the house of Judah. The equivalent figure is that of the 
'plant'. See S. Fujita, 'The Metaphor of Plant in Jewish Literature of the 
Intertestamental Period', JSJ 7 (1976), pp. 30-45. Cf. 2 Mac. 1.29: 'Plant thy 
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people in thy holy place, as Moses said'. Note how here and in I Esd. 8.78 the figures of the plant and the root respectively are connected with the temple. 

22 Cf. Ezra 9.2,4; 10.2,6,10; Neh. 13.27. Note in Ezra 9.4; 10.6 the 'faithlessness' 
of the returned exiles (ýM = aai)VOEGia). 

23Cf. 1 Chr. 9.1: 'And Judah was taken into exile in Babylon because of their 
unfaithfulness' (OMM. 2 = EV TCIS' &vopfaw abTaV). Williamson (Chronicles, 
p. 87) shows that this text balances 5.25 of the same book. The verb there translated 
'transgressed' (ýI)O) is from the same root as 'unfaithfulness' in 9.1. It occurs a 
number of times as key theological word in the chronicler's narrative, including 2 
Chr. 36.14, where it is again used to explain the exile of the southern kingdom. 

24 'Obey' is absent in the source, Ezra 10.3. The author's definition of obedience 
as the renunciation of inter-racial marriages resembles the same emphasis in Tobit. 

25At first sight, the marriages might appear to be a less serious offence than that of 
the temple (thus H. G. M. Williamson, Israel in the Books of Chronicles 
(Cambridge: Cambridge University Press, 1977), p. 53). But 1 Ki. 11. lf. blames 
Solomon's idolatry on his foreign wives, who 'turned away his heart after other 
gods' (v. 4). In such thinking, the relaxation of Israel's segregation meant inevitably 
the surrender of her monotheistic commitment. 

26The book's two occurrences of 'obey', in 5.69 and 8.94 (Grk. 5.66; 8.90), are 
found on the lips of both those who intermarried during the captivity and those who 
dissolved their marriages with foreigners. For the writer, the claim to obedience by 
the Samaritans was contradicted by their (continued) co-habitation with non-Jews. 
Only the people willing to sacrifice for the purity of the covenant are entitled to be 
called 'obedient'. 
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'The Obedience of Faith' and the New People of God: 
Romans 1.5 within the Opening Paragraph of the Letter. 

Our investigation of the pre-Pauline Jewish sources compels the conclusion 

-0 -q L that although the actual phrase 'iTaKO' IT "UTEOg does not occur, the idea is clearly 

present. The obedience of God's people, consisting in their fidelity to his covenant 

with them, is the product of a prior faith in his person and trust in his word. Far 

from being a quest for meritorious self-justification, faith's obedience is the 

appropriate response of Israel, the covenant partner, to the election, grace and 

mercy of God. Hence, the notion resident in vTraK071 MOTEW9 is not in any sense 

original with or unique to Paul. Indeed, there is every reason to believe that when 

he formulates the phrase in Rom. 1.5, he does so cognizant of its roots in Jewish 

tradition. The question arises, then, if, formally speaking, Paul shared a theology 

of faith's obedience with both his predecessors and his contemporaries, what 

marked the difference between them? More specifically, how doesthe obedience 

of faith' function antithetically and polemically within the framework of the Pauline 

missionary gospel? It is to this question we turn as we consider the way in which 

Paul has placed the phrase in connection with other key concepts in his introduction 

to the Roman letter. 

Having introduced himself as a KXTITo! g aiT6'(jToXo! g separated for 'the 

gospel of God' (1.1), Paul proceeds to explain to the Romans that God's gospel, 

which is also his gospel (2.16), finds its origins in the 'prophetic Scriptures' (v. 2). 

This gospel has as its subject-matter 'Jesus Christ our Lord, the Seed of David and 

the powerful Son of God, who was raised from the dead and endowed with 'the 

Spirit of holiness' (vs. 3-4). It is through this risen one that Paul received xaptv 

Kat dTTOGTOXýV Els, viTaKOýV ITIOTEWS' EV lTd(JIV TOi! g ZOVEGIV I)ITEP TO'& 

0V6 

[taTo! g aVTO'6 (v. 5). Among the beneficiaries of Paul's worldwide 
23 

commission are the Romans (E V 019 E Wr E Kai vvClig). They are theKXTIT01 

'171001) XPIGTOýD, the &YaITIITOl OEoD and the KX71TOt aytot, upon whom Paul 

confers the apostolic benediction of grace and peace (vs. 6-7). Our special interest 
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in the passage is twofold: (1) Paul's transference to the Roman Christians of OT 

terms and concepts originally predicated of Israel; (2) the bearing which the 

obedience of faith has on the process. The exposition can be divided conveniently 
into three sections: 'the messianic hope of Israel', 'Israel the people of God' and 
"'the obedience of faith among all the nations for his name's sake"'. 

The messianic hope of Israel 

The gospel of God, according to Paul, concerns the Son of God, Jesus 

Christ the risen Lord. The sonship of Christ, however, is unpacked not so much in 

ontological as in heilsgeschichtlich terms. 4 That is, the Son of God is pre- 

eminently the Son of David, the King of Israel. 

Broadly speaking, scholarly opinion on the christology of Rom. 1.3-4 5 
can 

be reduced to three positions. (1) The older exegesis saw in v. 3 (especially in 

'flesh') a statement of the human nature of Christ as derived from David. 

Correspondingly, v. 4 was taken to be an articulation of the divine nature of the 

same person. 
6 (2) At the turn of this century, interpreters began to understand the 

relation of vs. 3 and 4 in different terms. 'Flesh' is viewed in its predominantly 

Pauline sense of weakness and vulnerability, with 'Spirit of holiness' as a direct 

reference to the Holy Spirit imparted to Jesus at the resurrection. Thus Paul is seen 

to contrast two phases through which Jesus passed in order to become the subject 

of the gospel. That is, his period of weakness originated at the point of his birthEK 

01TEppaTO! 9 AaV"18 KaTa (japKa, while the power-phase of his sonship, commenced 
7 

at his resurrectionKaTa lTvEijva ayiwavv-9g. (3) KaTa (japKa is a statement of 

the human lineage of Jesus, not, however, in the sense of 'human nature' as 

opposed to 'divine nature', but with a stress on the Davidic ancestry as furnishing 

proof that Jesus is the anointed king of Israel. 8 

Without entering into debate with each of these views, 
9 

we note that the 

most obvious parallel in Paul is Rom. 9.5,10 where again he makes mention of 6 

XPIGT6S' T6 KaTa odpKa. Here 6 XPUITO'S' is given its full titular significance, 
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and KaTa oapKa specifes that the Messiah's descent is the same as those who are 
'RipalIX-ITat, Paul's kinsmenKaTa adpKa. Hence, 6 XptGT0\! 9 TO KaTa (japKa, is, 
in M. Rese's translation, 'Der Christus soweit seine Leiblichkeit in Betracht 

kommt'. 11 

In Rom. 1.3-4, then, Paul underscores to his readers that the subject of his 

gospel is a thoroughly Jewish Messiah, the Son of David prophesied, as it is 

commonly agreed, by Ps. 2.7f. (Ps. 110), and, therefore, the fulfilment of Israel's 

eschatological expectations. He has now been 'installed' (OpiýEIV) 12 
on none other 

than the throne of his father David (cf. Lk. 1.32). Of particular significance for us is 

a portion of Ps. 2 of which Paul could not have been unmindful: 'Ask of me, and I 

will make the nations your heritage, and the ends of the earth your possession' 

(v. 8). For Jesus to be placed in the position of kingly rule is by definition for him 

to become the ruling heir of the nations. 

Furthermore, it is against the backdrop of the 2nd Psalm that Paul's 

designation of Christ as the Son of God in power is readily understood. 

According to v. 9, 'You shall break them with a rod of iron, and dash them in pieces 

like a potter's vessel'. Vs. 10- 11 continue with a warning to kings and rulers of the 

earth to make their peace with this kingly son, lest they be consumed by his anger. 

The 'power' in question, then, is specifically that of the regal authority of Christ, by 

which he rules the nations, so to speak, with 'a rod of iron'. 13 

Assuming that Paul would not have looked upon Ps. 2 as an isolated 
14 instance of the OT's messianic outlook , other texts of Particular relevance can be 

brought into view. 
15 Gen. 49.10 envisages a coming scion of the tribe of Judah 

(cf. Ezek. 21.25-27). Especially striking is the declaration that to this one shall be 

'the obedience of the peoples' (Oln-D *). 16 Num. 24.17-19 contains 

Balaam's unwitting prophecy about a future Jewish ruler who would conquer the 

hostile powers of Moab and Edom and take them as his possessions (cf. 

Ezek. 21.2 8- 32; Amos 9.12). Here the idea of a king who takes nations in captive 

obedience to himself is on the surface of the text. 2 Sam. 7. lOb- 16 (1 Chr. 17. lOb- 
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14) is of obvious significance. The covenant with David comes in the context of 

peace as a result of conquest (v. 9). David is promised a great name, a son who 

will reign in his place and is assured of a kingdom to rule over. Amos 9.1 If. is 

noteworthy because of its terminology. Not only Edom but'all the nations who are 

called by my name ' will be subdued and brought under the control of Israel. 

Zech. 14.9f. likewise speaks of the supremacy of Judah's king over the earth: 'And 

the Lord will become king over all the earth; on that day the Lord will be one and 

his name one' (v. 9). 

This reflection on Rom. 1.3-4, especially as supported by the OT passages 

briefly surveyed, would lead one to believe that if an informed reader of Romans 

went no further than v. 4 of the letter, he would have no cause to suspect that Paul 

was championing any other than an unmodified Jewish conception of the Messiah 

in his relation to Israel and the Gentiles. 

Israel the People of God 

(1) Paul seems eager to inform the Romans that they are'called'. He speaks 

of them as both KXIjTO\I'IIj(JOý) XpuyToD (v. 6) andKXIITo\t aytot (v. 7). 'Calling' 

is not an unfamiliar idea to the OT. 17 One might cite, e. g., 

Isa. 49.1; 50.2; 65.12; 66.4; Jer. 7.13. Apart from Isa. 49.1, which has to do with the 

calling and appointment of the Servant from his mother's womb, calling in these 

passages concerns God's summons to Israel to repent and embrace her 

responsibilities in the covenant. Isa. 50.2 may be singled out as an instructive 

instance of the nation's calling. The whole of ch. 50, as a matter of fact, presents 

points of contact with our theme of the obedience of faith among the nations. Vs. 1- 

3 relate Yahweh's divorce from his 'wife' Israel. God himself initiated the divorce 

because of the iniquities of his people (v. 1). Then comes the question, 'Why, 

when I came, was there no man? When I called, was there no one to answer'? 

(v. 2). Vs. 4-9, however, comprise the obedient response of the Servant, the true 

Israel. The Servant maintains that'the Lord God has opened my ear, and I was not 
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rebellious, I turned not backward' (v. 5). Thereafter the prophet exhorts his readers 

to render to God a believing obedience (vs. 10-11). 'Who among you fears the 

Lord and obeys the voice of his servant, who walks in darkness and has no light, 

yet trusts in the name of the Lord and relies upon his God'? (v. 10). We have 

here, then, the call of God and the response of his (true) servant in the obedience of 

faith. 

This pattern of calling and response can be drawn out a bit further. The 

calling of Israel, in the passages mentioned above, focuses on the initiative of God 

and the non-response of the people. The context of Isa. 50.2 (and the others) 

clarifies that Israel by and large did not respond to God's calling. It is noteworthy 

that'called' is not predicated of the nation in the same sense as Paul uses it as an 

appellation of the Romans. That is, his readers are KXTITOt not only because they 

have been addressed by the voice of God (in the gospel) but more especially 

because they have responded to his summons. 
18 In applying this concept to the 

Roman Christians - Gentiles as well as Jews - he confers upon them a title which 

should have been borne by Israel. 19 The 'nations' have responded with faith's 

obedience. 
20 Paul's Jewish contemporaries, however, have heard (10.18) but are a 

'disobedient and contrary people' (10.21). 21 Whatever one understands by the 

irrevocable call of Israel (11.29), KXTITOI', for Paul, is a name which should have 

characterized the Jewish people. 
22 It is they who comply with the prophetic 

challenge to turn from idols and embrace Yahweh's covenant. To put it most 

pointedly, they are the new and true Israel of God. 23 

(2) The Romans are not only KX71T01, they are as well KXTITo't aytot. Dunn 

rightly notes that 'holiness' is characteristically and overwhelmingly a Jewish term. 

'As such it expressed Israel's very powerful sense of their having been specially 

chosen and set apart to God. Paul's drawing together of these two words (cf. 8: 27- 

28) to describe a group in Rome predominantly Gentile in make-up is hardly 

accidental'. 
24 Moreover, Kuss, Schlier, Leenhardt and others 

25 
point out that 

forms Of KXTITOig and ayio! g are found in combination in the LXX (e. g., 
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Ex. 12.16; Lev. 23.2f; Num. 28.25). In these texts, KXTITIJ 6yia renders the Hebrew 
U? . *7p R'Ipn, the 'holy convocation'. In Num. 28.18,26; 29.1,7,12, the same 
Hebrew phrase is translated by E7T1KXnTo! g ayta. According to these data, Paul is 

26 best understood as saying that the Roman church, theKMIT0ý1 ay, 01, is the U77P 

N-Ipn of Yahweh. 27 Schlier puts it this way: 

'Wie Israel, wenn es sich versammelte, ein heiliges Volk war, da ja 
Gott seine Glieder zusammengerufen hatte, so stellen die Christen in 
der zum Kult versammelten Gemeinde das neue heilige Volk Gottes 
dar. Auch als solches ist die Gemeinde in Rom oder anderswo die 
eschatologische Erfüllung Israels. Als Geliebte Gottes und als 
heilige Kultversammlung sind sie aberKX1ITOxt'I-OCYOÜ XPICYTOÜ, von 

Gott Gerufene, die Christus gehören. 
28 

The irony of this, however, is stated well by Dunn. 'That Gentiles should 

count themselves aytot when they offered not sacrifices, called no man "priest", 

practised no circumcision, must have been puzzling to most pagans and offensive to 

most Jews'. 29 For Paul, however, it followed as a matter of course, since in 

Christ believersEV T01! 9 ýOvEatv are now the new obedient 'saints'. 

(3) For Paul, those who have responded obediently to his gospel are the 
1 30 
ayawqTot OEOD. There is once again a fairly clear-cut OT background. Isa. 44.2 

31 
calls the people of God -q'-ya1TTj[IEVOS' IcFpa-nX; and there are contextual factors 

which have some bearing on Paul's address of the Roman Christians as God's 

beloved as it intersects with the obedience of faith. 

Isa. 42-44 are dominated by the figure of the servant of Yahweh, who at 
32 

times is an individual and at other times is the nation. As an individual, the 

servant is portrayed in ideal terms, e. g., as 'the chosen, in whom my soul delights', 

who receives the Spirit of Yahweh (42.1), who establishes justice in the earth 

(42.4), who is a light to the nations and a covenant for the people (42.6f. ). On the 

other hand, the servant-nation is characterized by disobedience (esp. 42.24), 

although the same Servant was called to be God's witness to the world (43.8f. ). 

This means that where Israel, the corporate servant of Yahweh, failed to be God's 

witnesses and a light to the nations, the individual servant succeeds. However, as 
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the individual servant, this servant-people will be endowed with Yahweh's Spirit in 

a new creation/new exodus experience (44. IQ. Given, then, Paul's doctrine of the 

union of believers with Christ, coupled with his servant-christology 

(Rom. 15.21; Phil. 2.6), it is a fair inference that in applying a-yaiT-n-r01 OEOij' to his 

readers, he seeks to identify them as the servant-nation which has in Christ, the 

individual servant, become obedient and fulfilled the ideal set before the ancient 

people, 
33 

the plausibility of which is increased by the Pauline conception of the 

Spirit (esp. Rom. 8; 2 Cor. 3). 

In this general context, we note finally that the obedience of Israel was 

bound up with faith. Isa. 42.24b again is relevant: 'Was it not the Lord, against 

whom we have sinned, in whose ways they would not walk, and whose law they 

would not obey '? This was in spite of the fact that the same people were 'my 

servant whom I have chosen, that you may know and believe me and understand 

that I am He'(43.10). Given the ideal set before Israel and yet the reality (for Paul) 

of her failure to attain to it (Rom. 9.31), it is not surprising that in Rom. 1.8 Paul 

should speak of fame of the Romans'faith, while in 16.19 it is their obedience 

which is a matter of public record. 

In addition to these references, in Ps. 108(LXX Ps. 107). 7, the psalmist 

implores God to deliver his 'beloved ones' (ot ayaTF71TOL cyov). It maybe of 

significance that v. 3 makes mention of the nations. But at least it can be said that ot 

ayamjTol are God's possession, and it is for this reason that the Psalmist cries to 

him for help. 34 

In dyaTFTjT01 ftoig, then, we see another instance of Paul taking an 

honorific title of Israel and applying it to the Roman church. When we compare 

this particular appellation with Rom. 9.25, quoting Hos. 2.23, we find that 

I 
of 

ayaITTIT01 carries with it connotationsýGod's acceptance of a people formerlyO V' K 

ýyav-%tEv-q, who in the gospel have become 7'1ya1T-%tEVTj. 

In the several terms which have been briefly examined is to be found the 

self-consciousness of Israel as a chosen and distinctive people. Of course, these 
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particular words and phrases do not exhaust the meaning of Israel, but they do take 

us to the heart of what it meant for her to be God's special possession among the 

nations of the earth. As was true of the messianic hope, here also Paul has chosen 

to apply to Jews and Gentiles indiscriminately terminology evocative of Yahweh's 

relation to Israel. 

'The obedience of faith among all the nations for his name's sake' 

The privilege of obedience 

Rom. 1.5 occupies the pivotal point between Israel's messianic hope and 

those words descriptive of her special relation to God. It is from the risen and 

powerful Son of God that Paul has received'grace and apostleship'. The substance 

of his commission is the creation of faith's obedience among all peoples for the sake 

of the name of this Son. On this basis he then is able to address the Romans as 

though they were the ancientpeople of God, because they have responded - and still 

do respond - to God's gospel with believing obedience. 
35 

That Paul should view his ministry as worldwide is not unexpected in view 

of the OT passages which undergird Israel's messianic hope. Ps. 2 as a whole is 

occupied with the conquest of the nations by a Davidic king. Gen. 49.10 likewise 

subjugates the nations in obedience to a Jewish ruler. Num. 24.17f. and Amos 

9.1 lf. make essentially the same point. In addition, Isa. 2.2; 42.4; 55.6f. and many 

other passages in the prophets look forward to the day when the whole of mankind 

would make their way to Jerusalem tojoin themselves to the Lord' (Isa. 55.6). 36 

It is true that Paul has reinterpreted such passages in non-militaristic and non- 

nationalistic terms. 
37 Yet his reading of the prophets in light of the Christ-event 

would have convinced him that his mission to the Gentiles was not only possible 

but mandated by the Scriptures of Israel. Hence, his reception of grace and 

apostleship could have no other goal than the obedience of faith Ev lTd(jiv Toj! g 

1/ 38 
COVEGIV. 
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But not only is the scope of faith's obedience worldwide, it is 'for his 

name's sake. Particularly in Second Isaiah, the name of Yahweh is the emblem of 
his unique glory, sovereignty and Godhood. 'I am the Lord, that is my name; my 

glory I give to no other, nor my praise to graven images' (42.8). His name, 
however, has been placed upon Israel, thereby making her his own. 'But now says 

the Lord, he who created you, 0 Jacob, he who formed you, 0 Israel: "Fear not, 

for I have redeemed you; I have called you by my name, you are mine.. (43.1). '1 

will say to the north, Give up, and to the south, Do not withhold; bring my sons 

from afar and my daughters from the end of the earth, every one who is called by 

my name, whom I created for my glory, whom I formed and made' (43.6-7). In 

the new creation, in which the Servant-nation will become the obedient people, 

'This one will say, "I am the Lord's, " another will call himself by the name of 

Jacob, and another will write on his hand, "the Lord's, " and surname himself by 

the name of Israel' (44.5). Cf. 45.3-4; 48. l. 

This prophet's influence is evident in later literature. In Ben Sira's prayer 

for the deliverance of Zion, we read: 'Have mercy, 0 Lord, upon the people called 

by thy name, upon Israel, whom thou hast likened to a first-born son' (36.12). 

Probably echoing this passage, Baruch likewise prays: 'Hear, 0 Lord, our prayer 

and our supplication, and for thy own sake deliver us, and grant us favor in the 

sight of those who have carried us into exile; that all the earth may know that thou 

art the Lord our God, for Israel and his descendants are called by thy name' (2.14- 

15). The loyalist forces of Judas Maccabaeus besought the Lord to rescue their 

brethren from the clutches of Nicanor, 'If not for their own sake, yet for the sake of 

the covenants made with their fathers, and because he had called them by his holy 

and glorious name' (2 Mac. 8.15). Similarly, Ps. Sol. 9.9: 'For you chose the 

descendants of Abraham above all the nations, and you put your name upon us, 

Lord, and it will not cease forever'. Cf. 8.26; 11.8. The seer of 4 Ezra asks: 'But 

what will he do for his name, by which we are called? (4.25). 

In all of these passages, for Israel to be called by Yahweh's name is for her 
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to be owned by him and distinguished from every other people. 
39 It was, again, 

one of the unique privileges of Israel. However, there were foreshadowings of a 

more inclusive point of view. The LXX of Isa. 42.4 reads: ETFI T(j O'VO[ICXTL 

al)TOi) ýOVTJ EX1TIOi)(JIV. In Isa. 65.1, quoted by Paulin Rom. 10.20, Yahweh says: 
'I was ready to be sought by those who did not ask for me; I was ready to be found 

by those who did not seek me. I said, "Here am 1, here am I, " to a nation that did 

not call on my name'. Amos 9.12 anticipates the rebuilding of the Davidic line, to 

the end that they may possess the remnant of Edom and 'all the nations who are 

called by my name'. Zech. 14.9 envisages the eschaton as a time when Yahweh will 

be king over the whole earth; 'on that day the Lord will be one and his name one'. 

Tob. 13.11 looks forward to the day when 'many nations will come from afar to the 

name of the Lord God, bearing gifts in their hands, gifts for the King of heaven'. 

Cf. Hos. 1.10; 2.23, as also quoted by Paul in Rom. 9.25-26, and the catena of 

passages in Rom. 15.10-12. 

An aspect of Amos 9.11-12 is of particular interest. Yahweh here 

designates Edom and the other nations possessed by him as those who are 'called 

by my name'. 
40 Luke's usage of this prophecy (Acts 15.16-18) is well known; 

and he and Paul would seem to be in essential accord as to its fulfilment. As N. A. 

Dahl has written, 'Luke presupposes the Pauline mission to the Gentiles, and 

interprets the existence of the Gentile church in a way which comes close to the 
41 

view stated by Paul in a passage like Romans XV. 7-13'. 

Apart from the general correspondence between Paul and Luke, the 'name' 

of Yahweh, by which the peoples are called, is of especial importance for our 

theme. For Paul, faith's obedience is Ev lTd(JIV TOIS' E'6VECF1V VITýQ T0'6 

6v6uaTo5; - alýToi); and Luke introduces his Amos quotation with the formulationEt 

EOv(av Xa6V TG 6v6uaTi al)TOV. It is possible to see in both instances alternative 

ways of turning Amos' Hebrew (*7= into Greek. Of course, the'name' 

in Amos is that of Yahweh, but the merger of Yahweh's name into Christ's is a 

natural enough step for NT writers. 
42 
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Dahl has shown that Luke's Tq 6'voýiaTt aV'TOi) is akin to the idiom of the 
Palestinian Targum, Cý jý ý. 43 He cites this Targum to 

Ex. 6.7; 19.5; Dt. 26.18-19 and Pseudo-Jonathan to Lev. 26.12. He then notes that 

the Targumic phrase 'a people for my name' in these references serves as a sort of 

paraphrase for Israel, who was elected and specially possessed by God. Moreover, 

Dt. 7.6; 14.2 make the point that Israel as Yahweh's possession is separated from 

other peoples. Therefore, in these Pentateuchal passages, Israel, the people for 

God's name, is especially beloved by him to the exclusion of other nations. 

Accordingly, Paul's VITEP TOi) 6'v6[taTo! g aV'TOi) may be his way of saying the 

same thing as Luke. 44 But even if not, it is a short step from Amos''all the nations 

who are called by my name' to Paul's 'the obedience of faith among all the nations 

for the sake of his name,. 
45 

It is just here that Paul's distinctively Christian stance becomes evident. All 

of the categories he has drawn on in this opening paragraph of Romans are 

thoroughly Jewish, including that of the name of Yahweh pronounced over his 

people. Yet 'his name' is that of 'Jesus Christ our Lord, 'the Son of God in 

power', through whom Paul has received orders to go to the Gentiles. 46 

According to 15.20, it is Christ who is named, i. e., confessed, 
47 

and it is on this 

basis that Paul elsewhere can exhort Christians in his name (1 Cor. 1.10; 2 

Thes. 3.6; cf. 2 Tim. 2.19). For Paul, the name of Christ takes the place of Yahweh's 

name. The Romans are not merely KXTITOt, they are theKknTOI 'ITI(YO'g XPUYTOD. 

He is the KVPIOS* of his people, and they are his possession (1TEPIITOITj(JI! 9 = 

i*-10) (Eph. 1.14). 

If in 'the obedience of faith among all the nations' we see Paul's continuity 

with Jewish precedents, 
48 in 'for his name's sake' we see the discontinuity. Our 

study of pre-Christian Jewish traditions has shown that there was a place for 

Gentiles to render to Yahweh a believing obedience. However, such obedience was 

inextricably bound up with Jewish identity. The classic case is that of Achior, who 

believed with all his heart, was circumcised, joined the house of Israel and remained 
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so all his life (Jdt. 14.10). According to Tob. 14.6-7, not only will the nations put 

away their idols, they will love the Lord in truth and righteousness. From Tobit 

and other sources we found that'truth' was 'faithfulness' to the Lord's covenant in 

its totality. And we recall from Tobit that the book's hero provides the paradigm of 

BlKatoalWn (andEXETIIIOGVVII), i. e., the scrupulous observance of such things as 

the food laws, tithing, purification and marriage within Israel. For pre-Christian 

Judaism, monotheism was of the essence of faith's obedience, but the latter was not 

exhausted by it. To believe was to embrace the whole of Yahweh's requirement for 

his people, and particularly those aspects of it which may fairly be called the 

'badges' and 'boundary markers' of Israelite identity. 49 

For Paul, however, the obedience of faith was 'for his name's sake. And 

in Christ there is neither Jew nor Greek (Gal. 3.28), 50 because with his advent there 

is a new covenant (2 Cor. 3) and a new creation (2 Cor. 5.17; Gal. 6.15). For Paul, 

therefore, circumcision is no longer one of the commandments of God; it counts for 

nothing (1 Cor. 7.19; Gal. 5.6). What is of importance is not circumcision but the 

new creation (Gal. 6.15). Indeed, to make Gentiles submit to circumcision is to 

endanger'the truth of the gospel' (Gal. 2.5). Consistent with this point of view is 

Paul's denial that the special days of Israel (Gal. 4.10; cLCol. 2.16-17) and the food 

laws (Rom. 14.2f-, cf. Col. 2.16-17) are of lasting significance: they belong to the 

'elements of the world' (Gal. 4.3,9; cf. Col. 2.20). The 'law of Christ' (I 

Cor. 9.21; Gal. 6.2) has relieved Paul of the necessity of 'living as a Jew' 

(Gal. 2.14). 

Taken, then, in connection with the broader spectrum of Paul's thought on 

Jew/Gentile relations in Christ, 'the obedience of faith among all the nations for his 

name's sake' is seen to be a Pauline manifesto that in order to be acceptable to God 

as a faithful covenant keeper, it is not necessary to become and then remain Jewish. 

The privileges entailed in Israel's identity as the people of God can be had by virtue 

of faith in the risen Christ, the Seed of David and the powerful Son of God. We 

see, then, in Paul a reversal of his heritage as a Jew. Whereas before VTTaKO71 
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1T IOTEW! g was inconceivable apart from Jewish identity now in Christ there is 

neither Jew nor Greek, 'for you are all one in Christ Jesus' (Gal. 3.28): the one 

new man has taken the place of the two (Eph. 2.15). 51 In the words of P. Minear, 

Me only distinction which survived the resurrection of Jesus was the distinction of 

faith and unbelief 
52 The complex of eschatology and Christology has, for 

Paul, expanded the horizons of 'the obedience of faith'. 53 

It is precisely here, however, that the offense of the Pauline gospel - to both 

Jews and certain Jewish Christians - was most pointed. For one thing, such a 

proclamation was a denial of 'the uniquely privileged relationship between God and 

Israel - the fundamental tenet of Judaistd. 54 But beyond this, we must reflect on 

the historical matrix of the obedience of faith in pre-Christian Judaism. If not all, at 

least the majority of documents we have had occasion to examine sprang from the 

fight for Israel's national existence during the Hellenistic crisis. Hengel has 

penetratingly seen the effects of the controversy for later Judaism in general and its 

relation to Christianity in particular. 
55 

The struggle which reached its climax between 167 and 164 B. C. was over 

the law (not one-sidedly, however, because those loyal to the law were defenders 

of 'the holy covenant'). One can speak of the renegades' attack on the Torah as a 

'zeal against the law', which aroused 'a corresponding counter-reaction, "zeal for 

the law", and as a result the further spiritual development of Judaism was in a 

remarkable way associated with the Torah'. 56 

Because of the 'extreme sensitivity of Palestinian Judaism towards even an 

apparent usurpation of power over the law and the sanctuary', and because 'the 

persecution and the victorious Maccabean revolt had aroused not only strong 

religious but also political forcei, 57 'Paul's struggle against circumcision and the 

law was not least a "betrayal of Judaism" in the eyes of his Judaistic opponents 
58 

because of its "ethnic political consequences"'. Therefore, 'The synagogue 

regards him as "apostate" and "heretic"; i. e., for them he was comparable with the 

apostates in Jerusalem under Antiochus IV'. 59 And as for Christianity as a 
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movement: 

That it was misunderstood from the Jewish side at that time as a new 
sect urging apostasyfrom the law and assimilation is indirectly the last and most grievous legacy of those Jewish renegades who, between 175 and 164 BC, attempted to do away with the law and "make a covenant with the people round about". The zeal for the law aroused at that time made impossible all attempts at an internal 
reform of the Jewish religion undertaken in a rophetic spirit, as 
soon as the nerve centre, the law, was attacked. 

68 

The obligation of obedience 

Thus far our focus has been on the privileges and status of Israel, 

transferred by Paul to the Christian church, and on the inevitable Jewish reaction. 

We must add, however, that not only the privileges of the covenant but also its 

responsibilities were part and parcel of 'the obedience of faith among all the nations 

for his name's sake'. Jew and Gentile in Christ, for Paul, have been called to do 

what the old Israel did not, i. e., to respond to the voice of God with believing 

obedience. This is Paul's response to the particular charge that his breaking down 

of the barriers between Jew and Greek inevitably resulted in a pagan life-style. 61 

To look at this, and thus to round off our discussion of I'MaKO-n' TUOTEW9 in 

context, we will have to move outside of the letter's introduction. 

1.16-17 present a parallel to 1.3f. 62 Having announced in 1.5 that the goal 

of his mission is faith's obedience among the nations, and then having identified his 

readers as the new Israel of God (vs. 6-7), Paul informs the Roman church of his 

long-standing desire to visit them for the purpose of strengthening their faith (1.8- 

15). Vs. 8,11-12 in particular clarify the intention of Paul's proposed trip: the 

Romans are far-famed in respect to their faith, but he wants to impart a spiritual gift 

to strengthen and encourage that faith. It is for this reason that he is eager to preach 

the gospel in Rome (v. 15). His concern, in other words, is to promote greater 

measures of faith's obedience, to reap some harvest among them as well as among 

the rest of the nations (v. 13). This design springs from Paul's articulation of his 

missionary task in 1.5. 
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Thus, the statement of the theme of the letter in 1.16-17 hinges directly on 

vs. 8-15 as these in turn grow out of 1.3-7. Minear is right to reminds us that the 
'for' which connects v. 16 with the foregoing should not be overlooked: 'It links 

these verses to the preceding statements in which the apostle presented his hopes in 

sending the letter and in planning the projected visit to Rome ... What if there were 

a comma and not a period after v. 15'? 63 The effect of this is that 1.16-17 is not a 

statement which comes out of the blue. It is, rather, inextricably connected with 

Paul's missionary motivation to promote 'the obedience of faith among all the 

nations'. 

Of most direct relevance for us is the revelation of God's righteousness in 

the gospel. Without entering into the debate onS1Kaio(Yv'vT1 OEoi), 64 
we note only 

that, properly speaking, the subject-matter of Romans, as announced by these 

verses, is not justification by faith but the revelation of the righteousness of God 65 

to everyone who believes, the Jew first and also the Greek. Ziesler puts it well: 

'God's righteousness is his own covenant loyalty, now in Paul widened beyond a 

covenant with Israel and made universal. This righteousness is saving precisely in 

that man, Jew or Gentile, is now drawn into and lives in God's righteousness'. 
66 

Again the relation of God to Israel has been conferred by Paul on man in Christ. 67 

Nevertheless, it is the obligation of being righteous, related genetically to the 

revelation of the81Kato(Yi)v-n koij, which occupies a good deal of Paul's attention 

in Romans. As Kertelge puts it: 

'Die Gabe fordert die Verwirklichung dessen, was sie ermöglicht. 
Die Gerechtigkeit Jahwes fordert die Gerechtigkeit Is rae1s 
vor Jahwe, dasrechteVerhaltendesVolkesundjedeseinzelnen 
in seinem Verhältnis zu Gott. Beide, die Gerechtigkeit Jahwes 

und die Gerechtigkeit Israels, gehören unlöslich zusammen. 
68 

The very notion of righteousness entails a comprehensive assessment of 

one's place in God's covenant. Neither the OT nor Paul know of a righteousness 

which is merely forensic. 69 It is, of course, the concern of chs. 5-8 to drive this 

point home. Nygren addresses himself to the issue when he says: 'Obedience is 
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always required of man in his relation with God. It was so in the Old Testament. 

There it was particularly obedience to God's law, obedience to the covenant. But 

obedience is also necessary in the new Aeon ushered in by Christ'. 70 This is 

particularly important to insist on in view of Kdsemann's claim that '... the 

characteristic linking of faith and obedience in Paul has a meaning which is not 

primarily ethical, but as is especially clear in 2 Cor. 10.4-6, eschatological'. 
71 This 

is a false dichotomy, because Paul argues in Romans, especially in 5.12f., for the 

creation of a new humanity in Christ: the eschatological revelation of righteousness 

is hardly to be divorced from the formation of a righteous community, modelled on 
72 the obedience of Christ, the Last Adam. The Romans, who have entered the 

eschaton by being raised in newness of life (6.4), are the very ones who have 

become obedient (VTF7JKov'(jaTE EK Kap&as-) to the form of teaching to which they 

were committed (6.17). 73 In the language of Isa. 61.10, the eschatological Israel is 

to be clothed in a garment of righteousness. 

The obligation of faith's obedience is further stressed by the realization that 

it entails the transfer from one realm into another. Sanders has drawn out the 

significance of the believer's change of lordship due to his transference into 

Christ. 74 V. P. Furnish, however, has seen the connection between this and the 

obedience of faith. 'Faith's reference', says Furnish, 'is first of all to the God who 

raised Christ from the dead and is co-ordinate with the confession that Jesus is 

Lord'. 75 Furthermore, 'It is precisely the obedience character of faith which makes 

it the means of the believer's participation in Christ's death and resurrection and 

which discloses how this is at the same time a "walking in newness of life" 

(Rom. 6.4)'. 76 Consequently, as Furnish goes on to relate: 

The acknowledgment of Jesus as "Lord" is not possible apart from 
the acknowledgment that one resides in the sphere of his sovereign 
power and is bound over to his service. Faith, therefore, is the 
acknowledgment that one "belongs" to Christ, and as such it is an 

act of commitment to him. 77 

In short, any notion of faith as obedience and obedience as faith must reckon with 
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the ethical dimension of Paul's eschatology: transfer of lordship lies at the heart of 
the Pauline 'obedience of faith. 78 

Finally, given both the privilege and the obligation of obedience as the 
hallmarks of the new Israel, Paul praises the Romans as this new people. The 

programmatic statement of his mission in 1.5 is repeated in 15.18: '1 will not 

venture to speak of anything except what Christ has wrought through me to win 

obedience from the Gentiles (EIIS' VT[aKOnV EOvdv), by word and deed'. This is 

matched by statements which again appear at the beginning and toward the ending 

of the letter. According to 1.8, the Roman'sfaith is proclaimed in all the world; 

and, in 16.19,79 their obedience is known to all. In spite of efforts to restrict 

obedience here to faith in the gospel, 
80 

we must agree with Murray that'obedience' 

is 'a term characteristic of this epistle and adapted to the subject of which he now 

speaks'. 
81 The end in view in Paul's preaching was to win faith's obedience in the 

comprehensive sense of the conception. 

Summary 

'The obedience of faith among all the nations for his name's sake' is the 

way Paul has chosen to articulate his commission as a servant of Jesus Christ. 

Viewed in the light of Jewish history and literature, this manifesto and epitome of 

the Pauline gospel assumes a dimension which is both antithetical and polemical as 

regards the apostle's message to contemporary Judaism and to Jewish Christians 

who insisted that Gentiles become as Jews in order to be acceptable to God. For 

Paul, it was possible for people of every race to be regarded as faithful and obedient 

apart from the distinctive marks of Jewish identity. No longer was commitment to 

circumcision, food laws, sabbath and feast days the test of loyalty to God or to the 

enduring ideals of Judaism. All of the privileges of Israel, and more especially her 

standing as the special possession of God, were available to the nations simply by 

faith in Jesus the risen Christ, in whom God's eschatological design for his ancient 

people had been fulfilled. 
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However, what for Paul's Gentile converts was the cause of greatest joy 

was for most of his Jewish contemporaries the source of deepest offense. Such a 

gospel of faith's obedience apart from dedication to the whole of the Jewish law 

was regarded as both a denigration of Israel's status as Yahweh's beloved 

possession and an invitation to open apostasy from the customs of Moses. In 

short, Jewish identity and self-definition, moulded to no small degree by the events 

of some two hundred years earlier, were under attack. For Judaism, this was 

intolerable. Apart from the scandal of a crucified Messiah, such a conception of the 

obedience of faith accounted in large measure for the Jewish rejection of the Pauline 

proclamation. 

Not only were Israel's privileges available for all, her obligations as a 

covenant nation were to be assumed by all who would lay claim to being the new 

chosen people. If the aim of Paul's mission was to win obedience from the nations, 

such an obedience, growing out of faith, was the necessary mark of those who had 

risen in newness of life in order to become the covenant partners of the God of 

Israel. Their lives from now on were to be lived as obedient slaves of 

righteousness. 

"Der 
ganze Gedankengang V. 3-4 führt zu dem Amt des Kuptoig- hin, in welchem 

Z die Weltmission und damit vor allem das Heidenapostolat des Paulus seinen Grund 
hat' (H. Schmidt, quoted by D. Zeller, Juden und Heiden in der Mission des Paulus 
(Stuttgart: Katholisches Bibelwerk, 2nd ed. 1976), p. 47). 

2 With v. 5 in mind, A. Fridrichsen writes: 'I believe that the main motive of 
Romans is to assert, in a discreet way, the apostolic authority and teaching of Paul 
in the church of Rome. Paul has not aspired to apostolic dominion over the 
churches among the heathens, but as the "apostle to the Gentiles" he endeavoured to 
wield his influence over the whole of the area' (The Apostle and His message 
(Uppsala: A. -B. Lundequistska, 1947), p. 7). More recently, see R. Jewett, 
'Romans as an Ambassadorial Letter', Interpretation 36 (1982), pp. 5-10. Why 
Paul would want to'wield his influence' over the church(es) in Rome is the subject 
of lively debate. The growing consensus is that he wanted to stabilize Rome as a 
base of operations for the n-iission to Spain. In order to do this, it was necessary to 
deal with the warring factions there (hence, chs. 14-16). Without entering the 
debate, 

,S 
tuhlmac her's assessment, at least as a generalization, appears sound: 'Der 

%VC- con $09 thQt 



347 

Brief ist eine Erklärung und Klarstellung des paulinischen Evangeliums angesichts der kritischen Fragen, die Paulus in Rom lebendig weiß' ('Der Abfassungszweck 
des Römerbriefs', ZNW 77 (1986), p. 186). 

3 F. Watson, Paul, p. 103, objects to taking Ev t ol! g as 'among whom' in the sense 
that the readers were themselves Gentiles. His reason is that they have already been 
called by Christ. He has not, however, taken account of 1.12: Paul wants to come 
to Rome to strengthen their faith, i. e., to effect an even greater degree of faith's 
obedience among them. In this sense at least, Paul wants to extend his influence 
there. A related problem is just whom Paul has in mind by E'OVr). Cranfield, for 
example thinks that it would be pointless to understand it in the broader sense of 
'nations', including Israel, rather than 'Gentiles', considering Paul's special 
commission to the latter (Romans, 1, p. 67). But he has overlooked an important 
datum. Paul's mission was not exclusively to the Gentiles: although he was under 
obligation to both Greeks and barbarians, the wise and the foolish (L 14); his 
gospel was 'to the Jew first and also to the Greek' (1.16). It is true at the same 
time that the inclusion of Jews among the E'Ov-n had a leveling effect on both 
segments of mankind. So, in the case of both E"Ov-q andEV Olg E(YTE, it is best 
here to resist an exclusive ethnic constituency in one direction or the other, although 
at other times Paul does distinguish between Israel and the ýOv-q (e. g., 9.30f. ). 

4 This comports with the fact that XP 10 T O'ý;, for Paul, is fundamentally an 
eschatological concept. See A Hengel, "'Christos" in Paul', in Between Jesus and 
Paul (London: SCM, ET 1983), p. 70. 

5 The question of a pre-Pauline creed taken over by Paul is not being considered. I 
am simply assuming that he agreed with whatever materials may have been at hand. 
Scholarly consensus is that Paul has placed at the head of his letter a pre-existent 
confession which he has adapted for his own purposes. See, e. g., the detailed 
treatment of C. Burger, Jesus als Davidssohn (Gbttingen: Vandenhoeck & 
Ruprecht, 1970), pp. 25f. 

6 E. g., J. Calvin, The Epistles of Paul the Apostle to the Romans and to the 
Thessalonians (Grand Rapids: Eerdmans, ET 1973), pp. 15-16; C. Hodge, A 
Commentary on Romans (Edinburgh: Banner of Truth, 1975 (=l 864)), pp. 18-19; 
B. B. Warfield, 'The Christ that Paul Preached', in Biblical Doctrines (New York: 
Oxford University Press, 1929), pp. 233-52. 

7 E. g., E. Sokolowski, Die Begriffe Geist und Leben bei Paulus (Gbttingen: 
Vandenhoeck & Ruprecht, 1903), pp. 56f-, G. Vos, 'The Eschatological Aspect of 
the Pauline Conception of the Spirit', in Biblical and Theological Studies by the 
Members of the Faculty of Princeton Theological Seminary (New York: Scribners, 
1912), pp. 228f; Murray, Romans, I, pp. 5f-, H. N. Ridderbos, Aan de Romeinen 
(Kampen: Kok, 1959), pp. 25f; J. D. G. Dunn, 'Jesus - Flesh and Spirit: An 
Exposition of Romans 1.34, JTS 24 (1973), pp. 40-68; J. P. Versteeg, Christus en 
de Geest (Kampen: Kok, 1971), pp. 97f; R. B. Gaffin, The Centrality of the 
Resurrection (Grand Rapids: Baker, 1978), pp. 98f. 

8N. T. Wright, 'Messiah', pp. 15f., et passim. 
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9The 
question of whether negative connotations are attached to 'flesh' in every Pauline usage of the term (e. g., Dunn, 'Jesus', p. 47) does not bear materially on 

the subject at hand. However, the implication of 'Son of God in power ' is that 
prior to resurrection the same sonship was exercised in a state of relative weakness (cf. 2 Cor. 13.4). There is, properly speaking, in vs. 3,4 no contrast between Son 
of David and'Son of God in power' (contra M. -E. Boismard, 'Constitute fils de 
Dieu (Rom. I. 4)', RB 60 (1953), p. 7): the one is the continuation of the other. Cf. 
0. Betz, What Do We Know about Jesus? (London: SCM, ET 1967), p. 98; 
Burger, Jesus, p. 32. 

loCf. 2 Tim. 2.8. 

11 M. Rese, 'Die Vorzüge Israels in Röm. 9.4f. und Eph. 2.12. Exegetische 
Anmerkungen zum Thema Kirche und Israel', TZ 31 (1975), p. 217. (Note how in 
11.1 Paul's own identity as an 'Israelite' is further defined as his descent EK 
G 1T E'P[iaTos' 'Appad[t. ) Cf. 15.12, where the'root of Jesse' represents another way 
of speaking of Jesus' connection with David. 

12 See e. g., Cranfield, Romans, 1, p. 61; Dunn, Christology, p. 34. Effectively, 
6pzCEIV is 'enthrone'. Cf. D. Zeller, Der Brief an die R6mer (Regensburg: 
Pustet, 1985), p. 36; Burger, Jesus, p. 32. In Acts 10.42, Jesus has been 
'appointed' the judge of the living and the dead. 

13 See E. Uvestam, Son and Saviour (Lund: Gleerup, 196 1), pp. 1 lf. ' ... The 
exalted Lord even now takes over His messianic function in its fullest range' 
(Hahn, Titles, p. 249). W. Kramer, Christ, Lord, Son of God (London: SCM, ET 
1966), p. 111, remarks that the idea of Son of God approaches that Of KV'PI0jg, 
because in both cases 'it is the present, sovereign status of Jesus that is emphasized. 
Evidence of this is the fact that the Jesus who is named in the formula is described 
by Paul as "Jesus Christ our Lord"'. (Of course, the parallel with Phil. 2.9-11 
comes to mind at once: Jesus as KUPM9 is exalted and every knee to him bows. ) 
Schweizer adds that'to the Jews the title "son" implies above all serving obedience' 
(Lordship, p. 43). 

14 If for no other reason than that behind Ps. 2 lies 2 Sam. 7. Cf. Betz, Jesus, p. 96; 
M. Hengel, The Son of God (Philadelphia: Fortress, ET 1976), p. 64. 

15 See further Burger, Jesus, pp. 16f, Mowinckel, He That Cometh, chs. 2-9. 

16 The LXX, however, has al')TOS' TTpo(YBOKta EOVdV- 

17 See K. L. Schmidt, TDNF, 111, pp. 487f., 498f. 

18Cf. Gal. 3.2,5, where, according to Paul, the Galatians received the Spirit by 

aKO-n MOTW! g. Reminding us that viTaKOVEIV is primarily a response to a voice, 
Dunn remarks that 'hearing of faith, which is self-evident in the Greek, would be 

clearer if translated 'response of faith' (Romans, ms p. 16). 
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19 In addition, Paul classifes the Romans with himself, who became a KX1jT6S' 
etTrO(JTOXO! g on the Damascus road. 

20As Romans unfolds, it becomes apparent enough that the believing obedience of 
Christians continues by virtue of their union with the obedient Last Adam (5.12f. ), 
who, according to 15.21 (= Isa. 52.15) is also the (obedient) Servant of Yahweh. 
Cf. Cranfield, Romans, 11, p. 765. 

21 Cf. the accusations of Israel's unbelief/disobedience in 10.16; 11.23,30-3 1. 

22 Note in the Christian introduction to 4 Ezra the calling of Israel and her failure to 
respond, 1.28-30. Vs. 33f. then speak of a new people who will replace the old 
one. 

231QM 3.2; 4.10-11; cf. 2.7; 14.5; lQSa 1.27; 2.2,11; CD 2.11; 4.3-4 call the Qumran 

community ýN 

24Romans, 
ms p. 19. 

25 E. g., 0. Proksch, TDNT, 1, p. 107. 

26 Of course, Christians are also & aytot, 'the saints'. See 15.25-25,31. In 8.27- 
28, the aytoi are also theKXljT0l (according to God's purpose). 

27With 
this additional datum before us, it is apparent that there was a sense in 

whichKX'nTO"'9 was applicable to Israel. Paul has drawn on both the cultic and 
prophetic traditions of calling. Ifis charge is that Israel is culpable as regards the 
prophetic summons to repentance, but, as cultically defined, she was called out into 
the presence of Yahweh for the purpose of worship. 

28 Rbmerbrief, p. 31. It is interesting that Paul does not address the Romans in this 

letter as EKKX71ata (= Perhaps, then, he has substitutedKx-n-ro'l aytot as 
the functional equivalent. 

29Romans, 
ms p. 19. 

30 Cf. 5.8; 8.35,37,39; 2 Cor. 5.14; 13.11; Gal. 2.20; 2 Thes. 2.16; Eph. 2.4; 5.2,25. 
Col. 3.12 exhibits the same correspondence between 'the saints' and the 'beloved' 

as Rom. 1.7.4 Ezra 6.58-59 claims for Israel the titles of 'firstborn', 'only 
begotten', 'zealous' and 'most dear '. Cf. Jdt. 9.4; 3 Mac. 6.1 1. 

31 The MT reads 1: 1 71-112,1 have chosen him'. However, the LXX here is not 
surprising in light of its tendency to render Hebrew words derived from the root 

77: 2 with forms of ayaiTdv. However, this is not invariably the case, because in 
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Isa. 42.1 7IT7-: l is tumed intoO EKXEKTO! g 

320n 
the problems raised by the interplay of the singular and plural see, e. g., H. H. Rowley, The Servant of the Lord and other Essays on the Old Testament 

(London: Lutterworth, 1952), pp. 3f; M. D. Hooker, Jesus and the Servant 
(London: SPCK, 1959), pp. 42f. 

33, It is not inopportune to recall that the two Pauline themes TO Eiky)4xiov voli 
and 7j1TaKO-'Q ITICTE09 69 1TaVTa Ta ýOwn are influenced by the Servant Songs' 
(A. Kerrigan, 'Echoes of Themes from the Servant Songs in Pauline Theology', in 
Studiorum Paulinorum Congressus Internationalis Catholicus (Rome: Biblical 
Institute Press, 1963), 11, p. 228). 

34 Of course, the notion of Yahweh's love for Israel is found many places in the 
OT, e. g., Dt. 7.14; 10.14f, 23.6; 33.5; Hos. 11.1,4; 14.5. 

35 Commenting on Phil. 2.12, G. Hawthorne tells us that Paul is reminding his 
readers of their initial response to the demands of God in the gospel. In light of this 
earlier response, then, 'Paul expects that they will now continue to heed his 
apostolic orders'. 'Past action becomes a model and a motivating force for present 
and future conduct'. 'Obey', as he notes, contains within it the twin ideas of 
hearing the divine word and submitting to it (Philippians (Waco: Word Books, 
1983), p. 98). 

36 Relevant here is Sanders' chapter (2) on the 'New Temple and Restoration in 
Jewish Literature' in Jesus, pp. 77f. 

37 This is especially evident as over against Ps. Sol. 17,18. For Paul, the Messiah 
has 'Gentile nations serving under his yoke' (17.29) in a different sense than the 
Psalmist, as the whole of Ps. 17 makes clear. Note, however, that even for 
'Solomon', 'He shall be compassionate to all the nations (who) reverently (stand) 
before him' (v. 34). 

38 'The world-wide aspect of Paul's missionary activity, and the determination that 
his apostolate should be to all Gentiles, is based on the gospel itself and its world- 
wide horizon. It is not simply a mess, 39e to Israel, or the fulfilment of the 
particularist Heilsgeschichte of the Old Testament people of God; it is rather the 
light, the (ýWTUJý109, in the darkness of a world that has been usurped by "the god 
of this world... (F. Hahn, Mission in the New Testament (London: SCM, ET 
1965), p. 99). 

39 The same idea of ownership and special possession is also applied to the temple, 
where God has caused his name to dwell. See Jer. 7.10-11,14,30; 1 Mac. 7.37; 3 
Mac. 2.9, l4; Jdt. 9.8; Bar. 2.26; l Esd. 4.63; 8.78. 

40 at TTaVTa Ta ýOV71 E4) ' OIDS' K -)nU? 17 - 

ElTIKEKXTITal T6 6`voýta pov oT ' al)TOvý! g. K. L. Schmidt remarks that the 
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language'brings us up against the common OT practise of naming the name of God 
over a man, who is in this way God's possession, because God has revealed and 
made himself known to him' (TDNT, III, p. 498. Italics mine). Cf. H. Bietenhard, 
TDNT, V, p. 253: 'By giving someone a name, one establishes a relation of dominion and possession towards him'. 

4 "A People for His Name, NTS 4 (1957-58), p. 327. Cf. J. Dupont, 'Le salut des gentils et la signification th6ologique du livre des Actes, NTS 6 (1959-60), 
pp. 137f-, Kerrigan, 'Echoes', p. 217. 

42 In Rom. 10.13, Paul quotes Joel 2.32 and makes 'the Lord' Christ, upon whom 
men are to call. Cf. Ezek. 34.1 lf, where the prophet has both Yahweh and his 
'servant David' as the co-shepherds of Israel. 

43 'People', p. 321. Cf. the kindred article of J. Dupont, 'AAOI E----- EeNQN'. 
NTS 3 (1956-57), pp. 47-50. 

44Luke does use 1)ff EP TOi) 6vovaTog at least once (Acts 5.41): the disciples were 
accounted worthy to suffer for the name (of Christ). Also, he uses O"vo[ta in 
specifically missionary settings, e. g., Lk. 24.47 and Acts 9.15 (with reference to 
Paul carrying the name of Jesus to the Gentiles). 

45 Ownership is implied byUVEP TOÜ o' v og aToig-. ' YiTEp steht teils kausativ von 
dem, um dessentwillen etwas ist und geschiet, teils namentlich teleologisch von 
dein, welchem zu Dienst es statthat' ( J. T. Beck, quoted by Schlier, Römerbrief, 
p. 30(n. 51». 

46 Michel (R6mer, p. 76) observes that gospel preaching to the Gentiles and the 
honouring of God's name go together. If, then, God acts 'for the sake of his name' 
(Ps. 106.8; Ezek. 20.14), i. e., to honour his name, Paul's ultimate missionary 
motivation is that'the Gentiles might glorify God because of his mercy' (15.9). 

47 OnTO 6'voga as the object of confession in Paul, see Kramer, Christ, pp. 75f. 
In Rom. 10.9, as in Phil. 2.11, the 'name' confessed is K'V'pLog. See Neufeld, 
Confessions, pp. 51f. Kvptos-, says Neufeld, is 'frequently the word used to refer 
to the position of Jesus Christ as the overruling one to whom the believer is subject 
in a life of obedience, who is the master of the Christian, the source of his new life, 
and the object of his invocation and praise' (p. 54). 10.13, then, makes calling on 
the name of the Lord requisite to (eschatological) salvation. 'Nur wer dem Namen 
des Herm unterstellt ist, hat die Mbglichkeit zu Heil' ( Zeller, Juden, p. 49). It is 
commonly pointed out that OV'K ETFa1OXVVOVa1 TO' 6')ayyEX1OV (1.16) is a 
confessional formula. See, e. g., Michel, R5mer, p. 86; WilckensR6mer, I, p. 82. 
The Christian addition to 4 Ezra has God say, 'What shall I do to you, 0 Jacob? 
You would not obey me, 0 Judah. I will turn to other nations and will give them 
my name, that they may keep my statutes' (1.24). 

48 'Wie dort [i. e., in Jewish sourcesl Gehorsam gegen das Gesetz Inbegriff 
göttlichen Willens und jüdischer Frömmigkeit ist, so auch hier [Phil. 2.12] 
Gehorsam Inbegriff urchristlicher Gläubigkeit; er ist unlösliches Korrelat zu dem 
Gedanken der göttlichen Offenbarung' (E. Lohmeyer, Der Briefe an die Philipper, 
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an die Kolosser und an Philemon (G6ttingen: Vandenhoeck & Ruprecht, 1956) 
P. 101). 

49Cf. 
also Watson, Paul, p. 37. In principle, the same holds true of those writings, including the wisdom genre, which make no explicit mention of circumcision, etc. In such cases, the framework of the covenant is presupposed. 

5 O'There is no distinction' (Rom. 3.22; 10.12), and 'God shows no partiality' (2.11). See the recent studies of J. M. Bassler, Divine Impartiality. Paul and a Theological Axiom (Chico: Scholars Press, 1982); 'Divine Impartiality in Paul's 
Letter to the Romans', NT 26 (1984), pp. 43-58). 

51 To express this, I prefer the phrase 'racial inclusiveness' rather than 
'universalism', because, from a certain point of view, it is possible to argue that 
Paul's position was that of a 'new particularism', i. e., salvation is available only for 
man in Christ. Watson, Paul, p. 21; Rdisdnen, 'Galatians 2.16', p. 550; S. 
Sandmel, The Genius of Paul (Philadelphia: Fortress, 1979(=1958)), p. 21; N. A. 
Dahl, 'The One God of Jews and Gentiles (Romans 3.29-30)', in Studies in Paul 
(NEnneapolis: Augsburg, 1977), p. 19 1. 

52 Obedience, p. 48. 

53 One is, therefore, encouraged to think that in Romans Paul is attempting to 
redefine Israel, not KaTa cya'pKa (I Cor. 10.18) but KaTa XPIGTO'V (or 1TV6)ýIa). 
According to W. D. Davies, 'Paul demands that the people of God, belonging to 
Abraham, be defined in a new way. The meaning of "descent" from Abraham has 
to be radically reconsidered: it no longer has a "physical" connotation' ('Paul and 
the People of Israel', in Jewish and Pauline Studies, p. 128). Without putting a 
'legalistic' construction on it, the statement of M. Black is also quite satisfactory: 
'The whole inspiration of Jewish life was the Law and obedience to it; the 
inspiration of Christian living is Christ, apprehended by faith, and obedience to the 
Risen Lord' (Romans, p. 38). 

54 Watson, Paul, p. 37. Paul's denial of circumcision, then, was particularly 
scandalous. As Watson notes further on (p. 47), the Jewish community's 
relationship to Abraham was an essential part of its self-definition. 'Jews regarded 
themselves as "the seed of Abraham", members of God's covenant with Abraham 
and his descendants through the rite of circumcision, and so heirs to the promises 
made to him'. 

55 Judaism, I, pp. 303f 

56Judaism, 1, p. 305. See in addition Fanner, Maccabees, pp. 125f, on the Jewish 
memory of the Maccabees. Cf. M. Stem, 'Revolt', p. 106. 

57 Judaism, I, pp. 306-07 (italics his). 

58 Judaism, 1, pp. 307-08. 
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59 Judaism, H, p. 204(n. 305), quoting Michel, R6mer (4th ed., p. 223. P. 291 of 
the 5th ed. ). See further L. Gaston, 'Paul and the Law in Galatians 2-3', in Anti- 
Judaism in Early Christianity, pp. 53f. 

60judaism, 1, p. 314 (italics mine). We could add that Paul's ascription0f K-OPLOIg 
to Jesus, especially in a passage like Phil. 2.10-11, which transfers to him the 
prerogatives of Yahweh (Isa. 45.23), must have sounded to Jewish ears very much 
like a repudiation of the ýtg OEOýg confession of Israel. This would account for 
Paul's insistence on the shema and his reasoning that it necessarily implied that 
God is the God of the Gentiles as well as of the Jews (Rom. 3.29). Whatever 
others might think, for Paul there is onlyd! g OEOS' 0 TraT'np ... Kat E'lig KUP10ig 

'1'qGOiJ'! 9 XPICYToS' (1 Cor. 8.6). 

61 Paul's leveling of humanity in Adam (5.12L) most naturally to the Jewish 
objector raised the question of ethics. This is what occasions the dialogue of 6.1- 
7.12, the epitome of which is 6.16-17. 

62 Both speak of Jew and Gentile, the gospel, faith, obedience/righteousness, 
power. 

63 Obedience, p. 39. 

64 See, e. g., A Brauch's appendix to Sanders' Paul, 'Perspectives on "God's 
righteousness" in recent German discussion' (pp. 523-42). Wright, 'Messiah', 
pp. 58-59, is correct to maintain that the various elements of the5IKaio(jvv-n koD, 
God's covenant faithfulness, punishment of sin and mastery of the creation are not 
to be played off against one another as has been done in the debate. 

65 Of course, the studies of 'righteousness' are legion. But for a convenient 
tabulation of texts and categories of interpretation, see J. Reurnann, Righteousness 
in the New Testament (Philadelphia: Fortress, 1982), pp. 12f. On righteousness 
especially as a 'Verhdltnisbegriff, see the excellent discussion of Kertelge, 
'Rechtj'ertigung', pp. 16f. 

66Righteousness, 
p. 187. 

67 Another parallel with 1.3f. is implicit in righteousness if, as J. Piper, The 
Justification of God (Grand Rapids: Baker, 1983), pp. 89f., has argued plausibly, 
Smazoo'Own is, among other things, expressive of God's allegiance to his own 
name, i. e., to his own honour and glory. 

68'Rechtfertigung', 
p-19 (emphasis his). 

69 As Reumann comments on Rom. 6.19,8matool'w-n cig aymaýidv does not refer 
to two 'steps' or 'stages' in an ordo salutis, 'justification followed by 

sanctification', but to 'consecration to God in Christ Jesus as part of rightwising, ' I 
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(Righteousness, p. 83). 

70Romans, 
p. 55. 

71 Commentary on Romans (Grand Rapids: Eerdmans, ET 1980), p. 15. 

72Furthermore, Kdsemann would be hard pressed to establish anything other than a 
primarily ethical meaning for obedience in 2 Cor. 10.6: every thought is to be taken 
captive to the obedience of Christ. 

73The 
eschatological divide, in v. 16, is marked off by Paul just in terms of 

obedient servanthood: either to sin, which leads to death, or to righteousness, 
which leads to life. Picking up on a clue from Cranfield, Reumann comments that 
'slaves of righteousness' (instead of 'slaves of God') underscores obedience, 
which, he says, is 'a Pauline definition of "faith" (1.5), thus stressing that in the 
Christian life "faith-obedience" must be its characteristic mark until the work of 
God's justifying righteousness is complete, at the final judgment' (Righteousness, 
p. 83). Barrett also has seen this: 'Paul introduces this additional matter [i. e., 
obedience] because it is important to him to show that obedience has a place in the 
system of grace and faith (cf. l. 5); indeed, it would not be wrong to say that the 
whole of ch. vi is an attempt to vindicate that place' (Romans, p. 13 1). 

74paul, 
pp. 463f 

75 Theology, p. 185. 

76 ibid. 

77 ibid. Similarly, Kertelge defines the righteousness of God as God's redemptive 
power intruding into the redemptive situation to offset the sway of the old aeon 
('Rechrfertigung', p. 104). 

78 CL Sanders, Paul, p. 500; Minear, Obedience, p. 65; R. Tannehill, Dying and 
Rising with Christ (Berlin: de Gruyter, 1967), p. 9. 

79Apart from the problem of the concluding doxology, it is possible to accept 
Rom. 16 as a whole without any real reservation. I refer simply to the discussions 
of Watson, Paul, pp. 98f, K. P. Donfried, 'False Presuppositions in the Study of 
Romans', in K. P. Donfried, ed., The Romans Debate (Minneapolis: Augsburg, 
1977), pp. 122f; H. Gamble, The Textual History of the Letter to the Romans 
(Grand Rapids: Eerdmans, 1977), pp. 84f. 

80 E. g. Kdsemann, Michel, Dodd, Cranfield, Schlatter. 

81 Romans, II, p. 236. Cf. Black, Romans, p. 184; cf. p. 38. The subject in 

question (vs. 17f. ) is the avoidance of those who create dissensions and stumbling 
blocks; and it is to be remembered that Paul in Gal. 5.20 includes BIXOGTaatat 
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among the 'works of the flesh'. Furthermore, he wishes for the Roman's 
obedience to be increased so that they will be'wise as to what is good and guileless 
as to what is evil'. 
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Conclusions 

Our study began with the assertion that within its historical and theological 

context 'the obedience of faith' assumes the character of a polemic al/apologetic al 

motto which gives expression to the core concern of the Pauline mission. Further, 

we have seen directly from the Apocryphal literature and more indirectly from 

parallel sources that faith's obedience was one's commitment to the whole of the 

Mosaic covenant and its laws; and, in more than one instance, this commitment 

received as its focal emphasis such institutions as circumcision, the sabbath/festival 

days and the food laws of Israel, upon which an especial premium began to be 

placed at the time of the Seleucid oppression and Maccabean revolt. It is in this 

light that we are to read'the obedience of faith among all the nations for his name's 

sake'. Paul's declaration is tantamount to a manifesto that faith's obedience and, 

therefore, Israel's identity, privileges and responsibilities were a possibility apart 

from the assumption of Jewish ethnico-theological distinctives. From these data we 

turn now to draw final conclusions. 

(1) 'The obedience of faith' is a phrase coined by Paul in his dialogue with 

both Judaism and Jewish Christianity. 1 In it, he gives expression to the intention 

of his missionary labours, viz., to make people of all races faithful covenant 

keepers by virtue of faith in Christ and union with him. The historical context of 

Paul's mission, as attested by our literature, dictates that when Paul articulated his 

missionary goal as Els, vTraKO1)V ITiOTEWS' EV 1TdG1V TOI! g ýOVEGIV V'ITEP TOD 

6vO'[taTo! g aV' TOij, he did so in deliberate interaction with the traditional point of 

view that faith's obedience is impossible apart from the assumption of responsibility 

for the totality of the law of Moses, and in particular those aspects of it which 

served to mark out Israel as a distinct ethnic entity. 

T'herefore, the antithetical and polemical thrust of bnaKOij TFIGTEWs- is to be 

found in the totality of what Paul has written in Rom. 1.5. His concern was not 

only for faith's obedience, which he shared in common with his Jewish kinsmen, 
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but forthe obedience of faith among all the nationsfor his name's sake'. That is 

to say, the burden of his preaching was that the whole of humanity could now enter 
into covenant relation with the God of Israel and be accounted faithful by him apart 
from the necessity of first becoming and then remaining Jewish. 2 We have seen 

that segments of pre-Christian Judaism were very much interested in Gentiles 

acknowledging the sole kingship of Yahweh. The wisdom movement made its 

appeal to the world precisely on the basis of its offer of true wisdom. Yet 

Yahweh's lordship and the possession of wisdom were inseparably bound to God's 

covenant with Israel and its law. True wisdom was the Torah, and Yahweh's 

kingship received expression in the particulars of the law given through Moses. 

Thus, it was Paul's vision of an obedient humanity which most radically 

drew the line of demarcation between himself and his Jewish heritage. For him, the 

/3 law was intended only to be provisional, a TratBaywyo'! g 49 XPIGTOV, whose 

purpose was to keep Israel separate from the nations until the coming of (the)faith 

(Gal. 3.23-25). 4 It was, in other words, the 'in Christ' experience which rendered 

all previous distinctions void, so that now there can be neither Jew nor Greek in 

him (Gal. 3.28). 5 Paul's 'christological eschatology', 
6 

therefore, was the deciding 

factor. 7 However valid the law with its distinctions between men may have been 

for its time, 'now the righteousness of God has been manifested apart from the 

law' (Rom. 3.21). The problem with Israel, for Paul, is that she insists on 

remaining on the wrong side of the eschatological divide. 8 Righteousness is no 

longer peculiarly that of the Torah. 9 Christ is theTEXO! 9 of the law, 10 
and God's 

righteousness is presently available for every one who believes in and confesses 

him (Rom. 1.16-17; 3.21f. 10.3-4,9-13). 11 

(2) Paul's conception of the obedience of faith in Christ brings one to the 

heart of the controversy over the law. There is every reason to believe that Paul's 

contemporaries would have endorsed fully the outlook of their forebears, who said 

that Israel was to 'walk in obedience to the law' (CD 7.7), i. e., 'to observe the 

whole law of the Lord' (Test. Jud. 26.1; Test. Gad 3.1; Test. Ash. 6.3), to 'walk in 
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perfection in all His ways (CD 2.16), 'obeying all His instructions (CD 7.5; cf. I QS 

1.3-5), 1 to act according to the exact tenor of the Law' (CD 4.8) 12 
and to 'cling to 

the covenant of the fathers' (1 QS 2.9; 1 Mac. 2.50). In short, Israel was to observe 

'the righteousness of the law of God' (Test. Dan 6.11) and live 'the life of 

righteousness' by walking in 'the ways of truth and righteousness' (4 

Mac. 13.24; Tob. 1.3). It was as true of Paul's Jewish brethren as it was of the 

martyrs: 'We should truly bring shame upon our ancestors if we did not live in 

obedience to the Law and take Moses as our counselor' (4 Mac. 9.2). Because the 

law was eternal (Bar. 4.1; Wis. 18.4), those who sought to enter the covenant were 

obliged to 'be converted to the law of Moses according to all his commands' (1 QS 

5.8). The controversy, in other words, centred around the question, 'What 

constitutes the obedience of faith'? For Israel, it was the whole of what God had 

revealed to her through Moses; 13 but for Paul, much of what had betokened 

Israel's distinctiveness had passed away in Christ. 
Of (3) For the Judaism of Paul's day, the possibilityfaith's obedience apart 

from all of the commandments of Moses was one of the two principal stumbling 

blocks to the acceptance of the Pauline gospel (the other being a crucified Messiah). 

Paul's preaching was taken as an assault on three fronts: the theological, the social 

and the moral. As to the first, the removal of the age-old distinctions implied that 

Israel was no longer exclusively the exalted and glorified people of God 

(Sir. 50.22Tob. 14.7; Jdt. 10.8; 13.4; 16.8,1 1; Wis. 3.8; 18.8; 19.22; Ad. Est. 11.11) as 

she had always been. 14 It implied as well that the Jerusalem temple was no longer 

uniquely 'the holiest temple in the world' (2 Mac. 5.15), 15 
the eternal place of 

sacrifice (e. g., Sir. 49.12; Jub. 1.28 -29; 25.2 1; 1 En. 92.13,16; cf. Sib. Or. 3.702f; 77 3- 

75). As at Qumran, the assembled people of God, according to Paul, constitute the 

new temple (1 Cor. 3.16-17; Eph. 2.21-22. Note how in the latter the temple is the 

climax of the statement of the equality of Jew and Gentile in Christ). 

The second front was the social. J. D. G. Dunn in particular has recently 

called attention to the social function of the law. The two key words here, he says, 
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are identity and boundary. 16 Drawing on the work of M. Douglas (Purity and 
Danger ), Dunn confirms our findings that it was particularly in the Maccabean 

period that identity and boundary markers of circumcision and the dietary laws 

became clear. 

For ever since the Maccabean period these two sets of legal 
requirements had been fundamental to the devout Jew's identity as a 
Jew, as member of the people whom God had chosen for himself 
and made covenant with; these two ritual enactments had a central 
role in marking Israel off from the surrounding nations. 

17 

This not to say that circumcision, etc., were the only distinguishing traits of 

Jewish self-identity. But we do mean that since such things were the focal point of 

the Hellenistic attack, they became the tests of one's loyalty to 'Judaism' (2 

Mac. 2.21; 14.38; 4 Mac. 4.26). 18 As Dunn continues: 

In short, then, the particular regulations of circumcision and food 
laws were important not in themselves, but because theyfocused 
Israel's distinctiveness and made visible Israel's claims to be a 
people set apart, were the clearest points which differentiated the 
Jews from the nations. The law was coterminous with Judaism'. 19 

The theological and social categories were united, thirdly, by a moral 

dimension. The classic statement of Israel's separated status, Aris. 139f., is also an 

explanation as to why this was so. If in his wisdom the legislator surrounded his 

people with 'unbroken palisades and iron walls' to prevent them from mixing with 

tother peoples in any matter', it was to be kept 'pure in body and soul, preserved 
20 from false beliefs, and worshipping the only God omnipotent over all creation'. 

Those who thus concern themselves with meat, drink and clothes do so in order that 

'their whole attitude (to life)may be shaped by this means. 
21 

The theological, social and moral factors in combination were sufficiently 

powerful for Paul and his gospel to be held in grave suspicion by both Palestinian 

and Diaspora Jews. As we recall, the synagogue regarded him as apostate. 
22 

There is, then, a basic ring of credibility about Luke's report of the charge brought 

against Paul: KaTjxO-q(jav BE TTEPNI 005 &TI elITOOTaciav 616dOKEK. (iff6 T) 10a0 

M(JVQE(Jq TOVS' KaTaN Ta ýOvTj ffaVTa! g 'Io-v8aiovg XEywv vý Tr(VITEjJV4EII/ 
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qi)TQi)ý T6 T&va UnSý TO! q ýQgmv 1TEgiiTaTCIV (Acts 21.21). 

(4) Our research confirms Sanders' basic thesis that 'covenantal nomism 

was pervasive in Palestine before 70. It was thus the type of religion known by 

Jesus and presumably by Paul'. 23 This is not to imply that the Judaism of this era 

was homogeneous through and through; 
24 

there were obviously different strands 

of tradition and vigorous debate concerning any number of points of faith and 

practice, 
25 

as seen, e. g., in the rivalry between the schools of Sharnmai and f-Ellel. 

It is to say, however, that Jewish identity was moulded fundamentally by the 

covenant, both in its provisions of grace and in its demands for loyalty. In the 

words of 2 Mac. 6.6, there was such a thing as confessing oneself to be a Jew; and 

that confession took as its direct and immediate objects the God of Israel and 'the 

holy God-given law' (2 Mac. 6.23). 26 Apostasy, then, was from 'the holy 

covenant' (1 Mac. 1.15). 27 

It follows, then, that Paul's interaction with Judaism was an interaction with 

covenantal nomism. The question, however, is whether Paul was opposed in 

principle to such an understanding of God's dealings with his people. The answer 

must be no, because this was undoubtedly the teaching of the OT itself, which Paul 

many times professes to follow (his gospel finds its anchorage in the 'prophetic 

Scriptures', Rom. 1.2). Given both that Paul's expected his converts to render 

faith's obedience and that Christ is the law's T EX 0'! g, our conclusion is that he 

opposed Christless covenantal nomism, i. e., the position of his fellow Jews that 

since the law of Moses was eternally and unalterably fixed, fidelity to it was 

sufficient in itself to make one acceptable to God. 28 

The further question is raised whether there is really an essential difference 

between covenantal nomism (Judaism) and participationist eschatology (paul). 29 

Our study has revealed that Judaism, at least in the documents under consideration, 

had its own 'transfer terminology. According to Jdt. 14.10, the outsider Achior 

'got in' by faith, circumcision and joining the house of Israel. He 'stayed in' by 

continuing so throughout his life. From Tob. 14.6-7 we learned that the Gentiles 
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'will turn to the Lord in truth and bury their idols ' and that they will come to 
'love the Lord God in truth and righteousness'. Not only for Paul but also for the 

author of Tobit, 8tKato(jvv-n was very much a transfer term; 
30 

and in both cases 

there was an eschatology involved. Paul and his Jewish counterparts, both past 

and present, were convinced that outsiders must become insiders and stay insiders. 

It is true that they differed as to requirements for getting in and staying in, but the 

basic pattern is the same. 
31 

(5) All of the above conclusions argue in favour of the position stated by 

Sanders and developed by Dunn, viz., that Paul's controversy over the law had to 

do not with 'grace' as opposed to 'legalism' but with a more ethnically inclusive 

vision of God and the law as over against one which was nationalistically 

restrictive. 
32 As illustrated by 'the incident at Antioch', 'the truth of the gospel', 

for Paul, hinged upon Gentiles not being circumcised and otherwise having to 

become qualified for (table) fellowship within the Jewish community. 
33 This 

means that there was an important sociological dimension in the dispute. 34 It does 

not mean, however, that the issue was not ultimately soteriological. As Jeremias 

pointed out, table fellowship meant fellowship in the presence of God. 35 To be 

able to sit around the table was to belong to the community in which there was 

salvation. 
36 Hence, the significance of Peter's withdrawal from the Gentiles is not 

to be minimized. 
37 

By way of corollary, support is to be had for Dunn's criticism particularly 

of Rdisdrien, according to whom, Paul's thinking on the law was riddled with 

contradictions 
38 

and displayed a fundamental misrepresentation of his opponents' 

position. 
39 Most certainly, the problems connected with the study of Paul and the 

law are not to be minimized. 
40 Yet it is possible to see more internal harmony in 

Paul's thinking on the subject than Rdisdnen is willing to allow, 
41 

since Paul's 

negative statements on the law can be explained very well in terms of his 

dissatisfaction with its national restrictions, 
42 

and his positive statements can be 

taken as his approval of an abiding core of ethical norms which transcend the 
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peculiar distinctives of Israel's self-consciousness. 43 

1 
Again Nüchel: Vichtig ist die Beobachtung, daß die Einleitung [of Romans] von Anfang an in die Diskussion mit Judentum und Judenchristentum eingreift' (Römer, 

p. 76(n. 37)). By Jewish Christianity is meant the type represented by the 'men 
from James' (Gal. 2.12), who are most naturally identified as olt EK TFEPITOý171S' 
1TIGTOI (Acts 10.45) andTIVE! 9 T(av a1TO Týg aip&YEW9 T(9V (Dapt(jazwv 
ITEITIOTEMOTE9 (Acts 15.5). Sanders, then, is right to emphasize that in Galatians 
Paul's argument is directed not against Judaism but against Christian missionaries (Law, p. 19). 

2, In the Jewish view, salvation ultimately depends on the grace of God, especially 
as evidenced in the election and the redemption from Egypt. But the condition of 
remaining among the elect, those who would be saved, was loyalty to the Torah and 
obedience to it, or repentance and atonement in case of transgression. It is this 
basic condition which Paul opposes ... keeping the law per se is neither the 
sufficient nor the necessary condition for being among the elect' (Sanders, 'Paul's 
Attitude', p. 184). 

3 Cf. recently D. J. Lull, "'The Law was our Pedagogue": A Study in Galatians 
3.19-25', JBL 105 (1986), pp. 481-98. 

4Here 
the discontinuity with, for example, Aris. 139-42 is very pointed. 

5 Several messianic figures have emerged from the literature we have studied, all of 
whom present a form of 'realized eschatology'. For Ben Sira, it was Simon 11; for 
the author of 1 Mac., it was the Hasmonean line; and for the author of 2 Mac., it 
was (probably) Onias 1111. In each case, the Messiah in question was committed to 
the preservation of the laws of Moses - and thus Israel's separated status - intact. 
Paul's Messiah, however, has brought an end to the laws of separation. One word 
of qualification is in order, however. As Sanders explains, Paul did not mean to 
abolish ethnic differences. 'The "in Christ" statement has to do with equality of 
access to salvation and equality of status within the body of the saved, not with 
social, ethnic and other aspects. Jews in Christ are Jews in Christ, and Gentiles in 
Christ are Gentiles in Christ. They are one inasmuch as they are "in Christ", but 
they are still Jews and Gentiles' ('Paul's Attitude, p. 176). 

6 In agreement J. C. Beker (Paul the Apostle. The Triumph of God in Life and 
Thought (Philadelphia: Fortress, 1980), e. g., p. 17), Sanders urges that the 
christological interpretation of the triumph of God is the central characteristic of 
Paul's thought (Law, p. 5). 

7The 
corollary to this is that faith as such was never a point of controversy between 

Paul and his opponents. It was, rather, faith in Christ. Cf. Wilckens, R6mer, I, 
p. 89; Dunn, 'Perspective', p. 111. This most naturally accounts for Paul's unusual 
phrase7TtGTL! 9 '17100i) XPUYTOD. A. Hultgren, 'The Pistis Christou Formulation in 
Paul', NT 22 (1980), p. 257, then, appropriately paraphrases as 'Christic faith', 
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i. e., 'the faith of the believer which comes forth as Christ is proclaimed in the 
gospel'. (Contra, inter alia, R. B. Hays, The Faith of Jesus Christ (Chico: Scholars 
Press, 1983), who defends at length the subjective genitive interpretation of the formulation. ) On pp. 259-60, Hultgren shows that the formulation occurs in 
Rom. 3.22,26, in contexts employing the 'eschatological vi)v' of the revelation of the righteousness of God in Christ. 

8 Rdisdnen, 'Legalism', p. 72, has rightly seen that Israel, according to Paul, has 
failed to recognize the onset of the eschaton and has clung to the old system. It is 
questionable, however, that this should be called'soft legalism'. 

9Cf. Sanders, Law, pp. 38,61(n. 107). 

l0WhetherTEX0'! 
9 is 'goal' or 'termination' is not so material here, although it is 

not implausible that it means both at the same time. On Rom. 10.4, see now R. 
Badenas, Christ the End of the Law (Sheffield: JSOT Press, 1985). Badenas, 
however, has overemphasized the former meaning to the exclusion of the latter. 

11 10.3-4 and 9-13 respectively reflect the distinction between present justification 
by faith and future salvation whose prerequisite is the confession of Christ as 
KVP10! 9. Our study of the Jewish sources revealed repeatedly the necessity of Israel 
confessing Yahweh as the only God, a necessity occasioned by the Hellenistic 
demand for the acknowledgment of its deities. Hence, confession and Jewish 
separation went together. In Rom. 10.9-13, however, there is effectively a reversal 
of the situation. The confession of Christ as Lord takes the place of the confession 
of Yahweh, a privilege granted to all people indiscriminately: 'For there is no 
distinction between Jew and Greek; the same Lord is Lord of all and bestows his 
riches upon all who call upon him. For, "every one who calls upon the name of the 
Lord will be saved... (vs. 12-13). 

12 Cf. Sifre Num. 112 to 15.31: 'Whoever says, I will take upon me the whole 
Torah except for this one word, of him it is true: "For he has despised the word of 
the Lord... (quoted by Watson, Paul, p. 190(n. 72) and Rdisdnen, Paul, p. 72). Cf. 4 
Mac. 5.20-21. 

13 We add, e. g., from Sir. 1.15 that Israel was the custodian of the revelation given 
her at Mt. Sinai. 

14 Cf. Davies, Paul, pp. 82-83. 

15 2 Mac. 3.12, as we remember, makes the temple in its holiness and inviolability 
an object of trust. 

16, Works', p. 524. 'It is precisely the boundary ... which provides the sense of 
identity' (H. Mol, quoted by Dunn, ibid ). 

17 Cf. Sanders, Law, p. 102: 'There is ... something which is common to 
circumcision, Sabbath, and food laws, and which sets them off from other laws; 
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they created a social distinction between Jews and other races in the Greco-Roman 
world'. Again it is necessary to emphasize that the social function of the law was 
not 'legalism' but the preservation of the community. Seethe important discussion 
of Limbeck, Ordnung, pp. 29f. 

18 Note again that in the last named passage the eating of 'defiling foods' was ipso 
facto the renunciation of Judaism. 

19'Works', 
p. 526 (italics his). 

20 H. Conzelmann's remarks on Egyptian Judaism (with Aris. 139 in view) are 
appropriate here. He observes that since the time of the exile Jews had come to 
learn that they could survive times in a foreign land with no political independence 
or temple without losing their identity. Und sie glauben, says Conzelmann, 'daB 
sie solche Zeiten weiterhin überstehen können, wenn sie am Gehorsam gegen Gott 
festhalten bzw. zu diesem zurückkehren. Garant ist der eine Gott, 
Weltregent, Erwähler Israels und Gesetzgeber, dessen Gesetz und Verheißung in 
jedem Gottesdienst eingeprägt wird. Mit diesem Glauben und Gesetz ist eo ipso 
eine bestimmte Form der Absonderung von allen anderen Völkern gesetzt, wenn 
auch in der Praxis eine erhebliche Variationsbreite besteht' (Heiden - Juden - Christen (Tübingen: Mohr, 1981), p. 21). 

21 Cf. the many times that our literature displays separatist attitudes precisely 
because mingling with the nations was the infallible route to idolatry and adultery. 

22 See again Hengel, Judaism, 1, pp. 307-08,314; 11, p. 204(n. 305); Nfichel, R6mer, 
p. 291; Gaston, 'Paul', pp. 53f. 

23 Sanders, Paul, p. 426 (italics his. Cf. pp. 75,235-36; idem, 'Covenant', p. 41). 
Sanders concedes that very little is known about the distinctive characteristics of 
Judaism in Asia Minor (ibid ). 

24, In a welter of types of Judaism, it is most infelitous [sic, i. e., infelicitous] to 
speak of first century Judaism without some specification or some qualification. To 
omit the qualifying adjective, such as normative, apocalyptic or hellenistic is in 
effect to fashion a meaningless sentence' (S. Sandmel, as quoted by G. Uidemann, 
Paulus und das Aidentum (Munich: Kaiser, 1983, p. 44(n. 12)). 

25 See the important statement of P. S. Alexander, 'Rabbinic Judaism and the New 
Testament', ZNW 74 (1983), pp. 245-46. Cf. Longenecker, Paul, pp. 65f; Collins, 
Athens, pp. 13f-, Snodgrass, 'Justification', p. 40. The latter two urge this as an 
argument against the statement of Sanders quoted just above. Collins in particular 
has claimed that wisdom and apocalyptic 'reflect different understandings of 
Judaism, each distinct from the traditional covenantal pattern' (p. 14). Our study of 
Ben Sira and Wisdom, however, has yielded different conclusions; and while 
apocalyptic falls outside the scope of this investigation, there is nothing in it 
incompatible with covenantal nomism. To say that various writers and types of 
literature emphasize different areas of concern than the law and covenant goes 
without saying. But it would seem that Collins is in fact guilty of what he denies, 
i. e., of isolating rigidly separate and mutually incompatible patterns in post-exilic 
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Judaism (pp. 14-15). 

26Note how in 2 Mac. 6.6 the confession is linked with particulars of the law: 
offerings, sabbath and feast days; v. 10 brings in circumcision. It is here that the 
'orthodoxy in Judaism' debate in JSJ is of interest to us. N. H. McEleney, 
'Orthodoxy in Judaism of the First Christian Century', JSJ 4 (1973), pp. 19-42, has 
argued that there was such a thing as 'Jewish orthodoxy', i. e., 'a definable belief 
(actually expressed in a part in the shema ) which was accepted by all who called 
themselves Israelites' (p. 20. Italics his). This orthodoxy is defined in basic terms 
as the God of Israel, his people and the practise of the Mosaic law (pp. 25-26). 
Orthodoxy's 'signs' are conversion and exclusion (pp. 25f. ). D. E. Aune, 
'Orthodoxy in First Century Judaism? A Response to N. J. McEleney', JSJ 7 
(1976), pp. 1-10, and L. L. Grabbe, 'Orthodoxy in First Century Judaism. What 
are the Issues? ', JSJ 8 (1977), pp. 149-53, have offered replies to McEleney. The 
gist of both criticisms is that McEleney has imposed an artificial category on a 
religion which, by the nature of the case, cannot be reduced to an orthodoxy (cf. 
again Alexander, 'Judaism', pp. 245-46). McEleney's rejoiner appeared as 
'Orthodoxy in Judaism of the First Christian Century. Replies to David E. Aune 
and Lester L. Grabbe', JSJ 9 (1978), pp. 83-88. Without entering the debate as 
such or defending everything McEleney has written, I would agree that his three 
categories of God, Israel and the Torah as defining Jewish identity (see 'Replies', 
p. 88) are correct and have not been disproven by Aune or Grabbe. Both have 
rightly pointed to instances in which Jews disagreed with one another on matters of 
faith and practise. However, neither has addressed the issue that a commitment in 
principle to Israel, her God and her law was required in order to be Jewish. 
Whatever their differences (and some were bitter), this was the common 
denominator between the many parties who 'confessed themselves to be Jews'; and 
the documents which we have examined simply confirm this conclusion. 

27 The case is strengthened when we consider that the Hasmonean propagandist of 
1 Mac. adapted his materials as much as possible to the popular conception of 
Israel in her relation to Yahweh. 

28 Justification by faith, then, is incompatible only with such Christless covenantal 
nomism, not the principle as such. 

29Sanders, Pbujq p. 426 

301t is an oversimplification in both 
righteousness is a status maintaining 
Paul, p. 544). This is particularly 
programmatic statement of Romans, 
God, not merely justification by faith. 

directions to say that whereas for Judaism 
term, in Paul it is a transfer term (Sanders, 
so in Paul if one sees in Rom. 1.16-17 a 
i. e., the revelation of the righteousness of 

31 Cf. M. D. Hooker, 'Paul and "Covenantal Nomism"', in M. D. Hooker and S. G. 
Wilson, eds., Paul and Paulinism. Essays in Honour of CX. Barrett (London: 
SPCK, 1982), pp. 48f. pace Sanders, Paul, pp. 51 If. This is not to say, of course, 
that there were not some pronounced differences between the two, e. g., man's 
essential lostness in Paul. 

32 Contra D. Moo, "'Law, " "Works of the Law, " Legalism in Paul', WTJ 45 
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(1983), pp. 73-100, who has recently reaffirmed the Reformation position that 'works of the law' in Paul means the acquisition of merit (esp. p. 98) - and this in 
opposition to Cranfield's view that vo[toig stands for 'legalism'(! ) (pp. 85f. ). 
Among other things, Moo maintains that Paul denies justification through 'works' 
as often as he denies it through 'works of the law' (p. 96). He has failed to see, however, that the former is shorthand for the latter, which always occurs in 
contexts in which Paul is taking exception to the 'boundary markers' of Judaism. It 
is not to be denied that in, for instance, Rom. 4.4-5 Paul is opposing a works 
principle. But as the ensuing context makes clear, he has in view not the works of 
merit (= earning salvation) but those of covenant loyalty as particularly represented 
by circumcision. 

33 See particularly Dunn, 'Incident, pp. 12f. Sanders rightly views the subject of 
Galatians as 'not whether or not humans, abstractly conceived, can by good deeds 
earn enough merit to be declared righteous at the judgement; it is the condition on 
which Gentiles enter the people of God' (Law, p. 18). HUbner objects to this 
because the argumentation in Galatians immediately links circumcision with 'the 
question of Law pure and simple'. Furthermore, Paul 'expends all his energy on 
decrying theologically the condition of those who exist under the Law' (Law, 
p. 152. Italics his). In reply, what to Hifter is the weakness of Sanders' argument 
is actually its strength. The condition in question is that of irreversible commitment 
the Jewish way of life in its totality (You observe days, and months, and seasons, 
and years', 4.10). Circumcision is linked with 'the question of the law pure and 
simple' because the entrance requirement of the covenant was with a view to the 
practise of its demands. 'I testify again to every man who receives circumcision 
that he is bound to keep the whole law ' (5.3). 

34 D. Cohn-Sherbok, 'Some Reflections on James Dunn's: "The Incident at Antioch 
(Gal. 2.11-18)"', JSNT 18 (1983), pp. 69-70, has called into question Dunn's 
reconstruction of the external pressures brought to bear on the Jewish community of 
Paul's day which served to broaden the sociological gap between Israel and the 
Gentiles. Without entering the debate on this particular issue, it is sufficient to say 
that Cohn-Sherbok has effectively conceded the whole point when he writes that 
Jews would have felt obliged to remain faithful to their religious heritage 'simply 
because it is what Judaism as a religion requires' (p. 70) - precisely! His problems, 
in addition, are compounded by making the antithesis of 'the truth of the gospel' 
meritorious law-keeping (p. 72). 

35 Cited by Dunn, 'Incident', p. 12. 

3613y implication, this means that distinctions between salvation and entrance into 
the eschatological. community are essentially wrong-headed, particularly if any 
credence is given to Acts 15.1: 'Certain men came down from Judea and were 
teaching the brethren, "Unless you are circumcised according to the custom of 
Moses, you cannot be saved "'. Justification in Paul does not lose its OT colouring 
of vindication before God the judge. It was precisely 'The truth of the gospel', for 
Paul, which was distorted by the insistence that membership in the (eschatological) 
people of God depended on Gentiles becoming, to adapt Stendahl's phrase, 
'honorary Jews' (Paul, p. 37). Indeed, Stendahl has put it well: Paul's discussion 

of Jew/Gentile equality in Rom. 2 and 3 is carried on'in light of the new avenue of 
salvation, which has been opened in Christ, an avenue which is equally open to 
Jews and Gentiles, since it is not based on the Law, in which the very distinction 
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between the two rests' (Paul, p. 81). 

37 As is done by J. L. Houlden, 'A Response to J. D. G. Dunn', JSNT 18 (1983), 
p. 67. It is because Houlden has missed the soteriological significance of table- fellowship that he thinks that Paul's offensiveness is rendered inexplicable by 
involving him in 'ordinary contemporary controversy'. I would, however, agree 
with Houlden that the alternatives of Christ or the law, for Paul, were not the result 
of the row over table-fellowship, 'but go back to the very root of Paul's Christian 
life' (p. 60). 

3 8Throughout his 'Difficulties' and Paul. 

39 See 'Legalism', pp. 68,72,77,81. 

40 'The neglect of the complexity of the role of the Torah in its all-encompassing 
and ubiquitous character in Paul's life as a Jew ... has made it easy for intepreters, 
concentrating on a particular aspect of the Torah to the exclusion of others, to 
oversimplify his response to it' (Davies, 'Paul and the Law', p. 93). 

41 Rdisdnen's concession is interesting: 11 think that Dunn comes close to describing 
Paul's position as Paul himself wished it to be understood ('Galatians 2.16', 
p. 550. Italics his). 

42 See the whole of Dunn's 'Works', esp. pp. 531-32, and 'Perspective', pp. 1 19f. 

43 The point is not that Paul distinguished between moral and ceremonial elements 
in the Torah as given to Israel (rightly Rdisdnen, 'Legalism', p. 79; Paul, pp. 23f. ); 
but the fact that he can make at least some of the commandments binding on 
Christians and summarize them by the love command (Rom. 13.8f. ) indicates that 
he saw an element of the law as transferable from the 'old covenant' to the 'new 
covenant'. To adapt F. -W. Marquardt's words, 'Er kennt also den universalen 
Sinn des Gesetzes Israels und ist bereit, diese Funktion des Gesetzes zu erfüllen' 
(Die Juden im Römerbrief (Zürich: Theologischer Verlag, 1971), p. 14). In 
addition, the combination of Rom. 2.14-15 and 2 Cor. 3.1-3, both of which allude to 
the law written on tables of stone, allows for the same possibility. 
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