INTRODUCTION TO WISDOM LITERATURE





(Roland Murphy)
A. Concept and Origins 
B. Extrabiblical "Wisdom" Literature 

a) Egypt 

b) Mesopotamia 
C. Concept of Old Testament Wisdom 

a) Wisdom and Experience 

b) Wisdom, Moral Conduct, and Retribution

c) Wisdom and God

d) Wisdom and Law
A. CONCEPT AND ORIGINS


The Christian Church has customarily applied the name "Wisdom Book" to Jb, Pss, Prv, Eccl, Ct, Wis, and Sir. Only in a very broad sense can Pss be rightfully included here; most psalms owe nothing specific to the Wisdom movement in Israel. Canticles is a collection of love songs, and it may owe its preservation and present form to Jewish sages who recognized its contribution to the "good life." Outside of these books, the counsels in Tb 4:3-21; 12:6-13; and the poem on wisdom in Bar 3:9-4:4 deserve particular mention.


The concept of wisdom literature is elusive. The idea has been borrowed from OT studies and applied broadly to various extrabiblical works, and scholars vary widely in their use of the phrase. It seems best to define it according to the oldest examples, the Sebayit, or teachings of Egyptian monarchs and ministers. These are instruc​tions concerning life and conduct, transmitted from teacher to student (often in the form of father to son). Observation and experience have molded the framing of these teachings. Their purpose is to train a worthy ruler or courtier, and the life setting is clearly the royal court. 


Because of the similarity between the Egyptian sayings and the oldest Israelite wisdom (Prv 10ff), the same life setting of the court and courtly interests is assumed for or Israel. This assumption is reasonable because, as we shall see, the OT itself recognizes that wisdom is the property of Israel's neighbors; in fact, it measures Solomon's wisdom by the wisdom of Egypt and Arabia. Such a comparison with foreign models is never made for any other aspect of Israel's thought. Moreover, within the OT itself one can point to the famous parallels between the teaching of the Egyptian Amen-em-ope, and Prv 22:17-24:22, and to the non-Jewish characters, Lemuel and Agur, whose wisdom is recounted in Prv 30-31. The international character of this literature is further confirmed by the very sparse reference to anything specifically Israelite, such as cult, covenant, or salvation history. Courtly education, then, would seem to be the original purpose and life setting of this literature.


However, these origins have relatively little importance for the understanding of the OT wisdom books. They are very important for understanding the growth and direction of this literature but not for understanding the religious message. For one thing, the sayings themselves are not limited to courtly occupations. And all these books in their present form date from the post-exilic period when there was no longer king or court and the concept of wisdom was completely religious (cf. Prv 1-9). Hence, one must balance against the courtly origins of the wisdom movement the indisputable fact of the strongly religious and Yahwistic stamp of the post-exilic wisdom literature. Moreover, we shall see that the concept of wisdom in these writings has many facets.


The role of Solomon in the development of the wisdom literature was so emphasized in Jewish and Christian traditions that most of these books were at​tributed to him. Although Prv is entitled misle selomoh (despite the attribution of some chapters to Lemuel, Agur, etc.), only the material contained in chs. 10-22 and 25-29 can be dated to the pre-exilic period, and one cannot be sure how much belongs to Solomon's age. Canticles is entitled "The Song of Songs by Solomon." The author of Eccl presented himself as "David's son, king in Jerusalem" (1:1). The author of the Book of Wisdom likewise speaks in the person of Solomon (Wis 6:22-23). Evidently, pseudonymity was the practice in the world of the sages; it was one way of securing atten​tion to one's message and of emphasizing the value of one's work. Solomon served as the prototype of the wise men, and the attribution to him came naturally. The very concept of author in the ancient world differs from the modern notion. As R. A. F. MacKenzie has remarked, "In Israelite tradition, in order to express the belief that books were holy and composed under the impulse of the spirit of God, they were con​nected with great names of the past, prophets and wise men, who were famous as having been instruments through which the spirit worked. For the Jews, this was their instinctive way of expressing a profound truth. They were unwilling to leave a sacred writing entirely anonymous for then there was no affirmation of its origin through a divinely inspired man" (CBQ 20 [1958] 4). Thus the Jews felt no difficulty in attributing the Penta​teuch to Moses or the wisdom literature to Solomon.


In 1 Kgs 4:29-34 (MT 5:9-11) is provided the basis for the traditional association of Solomon and wisdom: God "gave" him wisdom that surpassed that of "all the people of the East and all the wisdom of Egypt." This statement takes it for granted that wisdom is an international affair. Israel knew that she was a latecomer to the wisdom movement and that its origins were to be found among the eastern Arabs and the Egyptians. Generally, Israelite wisdom literature concentrated on humans, although interest in animals is evidenced in Jb 38-41 and Prv 30. Perhaps onomastica such as that of Amen​-em-ope (about 1100 BC) can shed light on this Hebr interest in nature and natural phenomena.


We have already noted that the Egyptian "teachings" had the very practical purpose of regulating the conduct of a courtier. High officials in the state should be excellent in all things: knowledge, reliability, dili​gence, and morality. They are urged, as by a father, to take to heart the sayings that enshrine these truths because they represent the way to success. One should not iden​tify this attitude with modern pragmatism. It is not just that "honesty is the best policy;" there is a more funda​mental philosophy at work for the Egyptian (as well as for the Hebrew): One must integrate oneself into the existing order of things (the Egyptian Maat) in an har​monious manner; the opposite is chaos, which is intoler​able.


Israel seems to have imitated Egypt in cultivat​ing this type of literature, just as she had imitated Egypt in adopting the government of kingship. In I Sm 8:5, 20, we are explicitly informed that Israel had recourse to kingship in imitation of the surrounding nations. The implications of this move were tremendous; we can see in the pages of the OT the increasing complexity of court life. With the kingship came the bureaucracy and the world of officialdom that royalty entails. Egypt would have been the most imposing model for Israel to follow (we think of Solomon's marriage to an Egyptian princess, 1 Kgs 3:1). The OT provides concrete evidence of the type of court official that functioned in Jerusalem: The list of officials in Solomon's reign (1 Kgs 4:1-6) mentions priests, scribes or secretaries, heralds (the mazkir or "recorder"), and the major-domo of the palace. Training was necessary for all these dignitaries and for the little world of lesser ministers that functioned in the highly organized (1 Kgs 4:1-21) kingdom of Solomon. What more natural than that the training was at least in part patterned after the courtly ideals expressed in the ancient and imposing literature of Egypt? It is precisely in Prv that we find the Israelite instructions for the court officials.

It is not until the Isaian age that we find explicit references to the wise men, or hakammin, and in the writings of this prophet the references are somewhat harsh: The strange work (of destruction), which the Lord will accomplish, will be exemplified in the case of the wise men—their wisdom shall perish (29:14). It is at least likely that Isaiah had in mind here the educated courtiers who were advisers to the king, as Ahithophel was to David (2 Sm 15:12). He castigates Egyptian sages as well (19:11-12). Jeremiah also refers to the sages, describing them as opposed to the word of the Lord preached by the prophets (8:8-9; cf. 18:18; 9:22). He was also aware of wisdom in foreign parts: Teman (49:7) and Babylon (50:35; 51:57). Ezekiel describes the king of Tyre as "wiser than Daniel," the almost legendary monarch who plays a role in the Ugaritic myth of Aqhat, son of Danel.


Although most of the sayings in Prv are applicable to the training of a courtier, several treat explicitly of courtier and king, especially in chs. 16 and 25. We learn of the exalted and sacred person of the king (16:10, 12), in whose presence the courtier is to be humble (25:6-7). 

However, it is by no means necessary to con​clude that the wisdom sayings are all directly the product of a definite, educated class. It was among the sages, before and after the Exile, that the ideas were formulated and given expression. But we should also notice a pop​ular wisdom that flourished among the peasants, the sturdy backbone of the nation. These roughhewn pearls of human experience are easily discernible in sayings like that quoted by David to Saul, "Out of the wicked comes wickedness" (1 Sam 24:14), or in the reply of the king of Israel to emissaries from Damascus, "Let not him who is girding on his weapons boast as he who is ungirding" (1 Kgs 20:11). The doctrine of collective responsibility was formulated thus: "The fathers have eaten green grapes, and the children's teeth are set on edge" (Jer 31:29; Eze 18:2). More than one of these popular sayings made their way into the prophetical books (e.g., Is 10:15). The riddle has ever been a favorite pastime of the people, and we may surmise that the popular numerical saying derives from the riddle. Thus, the question, "What are the things that never say "enough"?" finds an answer in Prv 30:16: the nether world, the barren womb, the earth, and fire. These examples suggest that popular influence upon the formal wisdom literature is not to be minimized. More stylized form and more specific application were worked out by the sages but folk wisdom also contributed to the sapiential movement.


Some scholars have asked whether or not the origins, or the original life setting of the wisdom literature, should not be pushed back beyond the court into the family (cf. J. P. Audet, 25th International Congress of Orientalists [Moscow, 1960] 1, 352-57). Was the writing in the court schools entirely creative, or did it find a struc​tured and precise heritage given to it by oral tradition, which it then adapted and transmitted in written form? The latter supposition is plausible. The most natural and primary milieu for wisdom in Israel—long before Solomon—would have been the family. Wisdom, then, is the legacy about life and living that a father transmits to his children; the elder Tobit is a good example (Tb 4:1ff.). The advice of the sages is admittedly the advice of father to son, and the "my son" phraseology so frequent in Prv points to the original and proper life setting of the wisdom movement, the home. The point is well taken: The home must have served as a focal point of education of youth. On the other hand, the formative influence of the educated classes and specifically of the Jerusalem court on the Israelite wisdom heritage is not to be disregarded. One should recognize both family and court as tributaries to the wisdom movement.
B. EXTRABIBLICAL "WISDOM" LITERATURE


All would admit that the total concept of wisdom literature in Israel is not identifiable with the wisdom literature of any of its neighbors; Israel developed its own style, even though it owed much to others. Here we will stress the similarities.


a) Egypt. The Egyptian Sebayit or "teach​ing" presents remarkable similarities with Prv. The extant royal teachings extend over a period of about 3000 years, from the instructions of Hor-dedef, Kagemni, Ptah-hotep, Meri-ka-re, Amen-em-het, Kheti (or "In​struction of Duauf "), Ani, Amen-em-ope, to the Insinger papyrus, which dates from the Ptolemaic period (several of these are translated in ANET 405ff.). The pattern of the teaching is fairly regular—a teacher transmits to a student certain instructions on conduct: "the beginning of the instruction which X made for his son [or student] Y." A prose introduction sometimes offers details about the circumstances, e.g., the various data in the preface to the work of Amen-em-ope concerning the author and student. The central concept of the Egyptian wisdom literature is Maat, the divine order or "truth" established and preserved by God. Man's conduct must agree with this Maat - justice or truth - which is also to be identified with God's will. The teachings of the ancients, tested by experience, are designed to put men in harmonious agreement with Maat, but, in contrast to the biblical manner, we do not find that things are explicitly com​manded by God. There is a certain built-in pragmatism in the Egyptian Maat but it is not crass; it is that justice is the one true order, and any infraction of it brings its own revenge—it is the "abomination of God," as the Egyptian phrase has it, although with a nuance different from the biblical "abomination to the Lord."


The advice handed down to the student or "son" was designed to preserve him in justice; it would infallibly do so if he memorized and observed these rules. He was not expected merely to have a theoretical knowledge of them; he was also expected to know how to apply the proper rule in a given situation. One of the famous ideals in this literature is that of the "just, silent" man—the man who is master of the situation, in full control of his tongue and emotions—in contrast to the impetuous, rash person. But this ideal did not exclude clever speech, a talent that is particularly recommended by Ptah-hotep and the Instruction for King Meri-ka-re:


- If thou speakest, thou shouldst know how thou can explain [difficulties]. It is a [real] craftsman who can speak in counsel, [for] speaking is more difficult than any labor (Ptah-hotep, ANET 414a).


- Be a craftsman in speech [so that] thou mayest be strong, [for] the tongue is a sword to [a man], and speech is more valorous than any fighting (Meri-ka-re, ANET 405a).

Although the Egyptian wisdom literature developed certain emphases with the change of times and conditions, we will merely summarize here some of the common ideas so the reader may understand the general similarity with the biblical literature.


+ The Instruction of Ptah-hotep (a vizier, ca. 2450 BC) illustrates the broad characteristics of the wisdom literature. He counsels against pride and urges taking counsel with the ignorant as well as with the wise: "Good speech is more hidden than the emerald but it may be found with maidservants at the grindstones" (ANET 412b; cf. Prv 2:4). Conduct at the table of an important host is to be most circumspect (Prv 23:1ff; Sir 8:1ff; 31:12ff.). Absolute reliability is required in the young man who serves as a messenger (Prv 25:13). Friends are to be tested (Sir 6:7ff., and often). Evil women are to be avoided (Prv 6:24ff.; Sir 9:1ff.).


+ The father of Meri-ka-re (probably Wah-ka-re, who lived toward the end of the 22nd cent. BC) ad​monishes his son about wise rule and tells of some of his problems. But he also delivers himself of some typical sayings: "More acceptable is the character of one upright of heart than the ox of the evildoer" (ANET 417; cf. 1 Sm 15:22; Eccl 4:17).


+ The Instruction of Amen-em-het (died ca. 1960 BC) is directed to his son and successor. He warns him of the bitter disappointment given him by people whom he had favored and protected.


+ The Instruction of Ani portrays the virtues of the "just, silent" man, but his son (Chon-su-hotep) objects to his father's teaching as too ideal. Like many another student, he sees no profit in memorizing lessons. But he is told to listen. Many of the traditional exhortations appear: "Do not talk a lot. Be silent and thou wilt be happy.... Thou shouldst not express thy [whole] heart to the stranger, to let him discover thy speech against thee" (ANET 420a).


+ Best known to biblical students is the In​struction of Amen-em-ope. When E. W. Budge first published it in 1923, he pointed out its similarity to Prv, which was confirmed by German Egyptologist A. Erman in his detailed study of Prv 22:17-24:22. See Proverbs, 29:38-39).

Thus far the parallels from Egyptian literature have been truly akin to the OT wisdom literature. The common life setting is the reason. One can point also to other loose parallels: the onomastics, the "skeptical" literature, and the love literature.


Alt has called attention to the "nature wisdom" found in the Egyptian literature, which may give the key to the sayings concerning trees, cattle, birds, and fish attributed to Solomon (1 Kgs 4:23). The most outstanding example is the Onomasticon of Amen-em-ope (ca. 1100 BC), which testifies to an Egyptian interest in nature and natural phenomena. This type of work is a sort of encyclopedia of all knowledge, as the superscription informs us. It is concerned with all that Ptah has created—heaven and all that belongs to it, earth and all that is in it, what is spewed forth by the mountains and the flood waters, everything that Re shines on, all that grows on the earth. There follows a list: creatures in heaven, water, and earth; divine and royal persons, courtiers and officials, classes of work, kings of men (foreign as well as Egyptian); cities and buildings; and vegetables and foods. Some 600 things are listed in systematic fashion, and the work is left unfinished. It is worth noting that this work is also called Sebayit, the title used for the famous examples of Egyptian wisdom literature.


Alt points out the possibility that the "nature wisdom" derives from earlier Sumerian and Akkadian lists that have come to light. The most famous series is the so-called Akkadian Harra-Hubullu, 24 tablets of hundreds of names of things, which-progress beyond the earlier efforts of the Sumerians.


G. von Rad (GesSt 262-71) has pointed to the even greater pertinence these lists have to such biblical texts as Jb 38-39, Sir 43, Ps 148, and Dn 3:52ff., where the phenomena of nature are discussed, one after another. In particular, the Anastasi papyrus offers some similarity to Yahweh's speeches in Jb. Both run through a list of phenomena (primarily geographical in the Egyptian piece), and both resemble a "catechesis" addressed to a learner who has presumed to rebel against the teacher. The Egyptian text is filled with questions that remind us of the manner in which Yahweh smothers Job, "where were you when... ?" (cf. ANET 475-79).

The prime example of skeptical or Weltschmer, (world-weariness) literature is the "Dispute over Suicide," or, as it is also called, "The Man Who Was Tired of Life." It presents some similarity with the theme of the suffering of the righteous man that is found in Meso​potamia and also in the OT (Jb, Eccl). But no real prob​lem is posed or solved; the emphasis is simply on suffering and suicide, as the following selection illustrates:

To whom can I speak today?

[One's] fellows are evil;

The friends of today do not love....

To whom can I speak today?

Hearts are rapacious;

Every man seizes his fellow's goods...

Death is in my sight today

[Like] the recovery of a sick man,

Like going out into the open after a confinement. 
Death is in my sight today

Like the odor of myrrh

Like sitting under an awning on a breezy day. (ANET 406b, 407a)

The Egyptian piece does not pose the problem as acutely as do the Mesopotamian and Hebrew counterparts. There is no real conflict, simply a resignation to death, which involves suicide, as the work concludes. 

Another remarkable work is the "Protest of the Eloquent Peasant," which sets forth the theme of the right of the poor man to insist upon his rights. Once again individual lines remind the reader of the OT outlook: "Now justice lasts unto eternity; it goes down into the necropolis with him who does it. When he is buried and interred, his name is not wiped out upon earth [but] he is remembered for his goodness" (ANET 410a). This principle of the good name being an eternal memorial for a man after he dies is frequent in the OT (e.g., Wis 8:13, where the author speaks of leaving "to those after me an everlasting memory"). But pseudo-Solomon has also arrived at a deeper and fuller concept of immortality with God, which is expressed in a manner that is verbally similar to the Egyptian phrase, "for justice is immortal" (Wis 1:15); this phrase is much more pregnant with meaning than the aforementioned Egyptian words, "justice lasts unto eternity."

b) Mesopotamia. Sumerian wisdom is an area about which we are as yet not very accurately informed, despite the efforts of J. van Dijk and the studies of E. Gordon (BO 17 [1960] 122-52). The difficulty lies in the present uncertainty of translation; the Sumerian language and its complex literary expression are not yet adequately understood. The center of this literature, of which the earliest remains date to 2400 BC, was the e-dubba (house of tablets), or academy, where the scribes copied the various works and taught others the methods of the academician. Van Dijk and Gordon, operating with a concept of wisdom that is too broad for biblical comparison, have delineated various literary types, such as proverbs, fables, satirical dialogues, precepts, etc. Here we shall illustrate only some of the more obvious points that Israelite and Sumerian wisdom literature have in common.


+ The Instructions of Suruppak (to be dated about 2000 BC) have not yet been completely published (BWL 92ff; S. N. Kramer, JCS 1 [1947] 33, n. 208). They contain the advice of a king to his son Ziusudra, the hero of the flood in the Sumeran version. The customary association between wisdom and royalty is found in Sumer also. The following lines are the most pertinent in the fragments thus far reserved and published:

O my [son], instruction I offer thee, take my instruction,


O Ziusudra, a word I would speak to thee, give ear to my word,


My instruction do not negnect,


My spoken word do not transgress. (BWL 93)
Kramer has published a Sumerian text, which he claims is the first written record of human suffering and sub​mission, but the similarity to Jb is questionable. The Sumerians were rich in proverb literature, as the several collections being published by Gordon prove, but there are no striking similarities to which we can point here.


In his important publication Babylonian Wisdom Literature, Lambert supplemented the Babylonian texts in ANET. He rightly raises the question: What does wisdom in Assyro-Babylonian literature mean? He points out that "wisdom" is strictly a misnomer as applied to these works and that the classification is derived from the OT where "wisdom" is properly "religion." But in Mesopotamia wisdom had to do with skill in cult and magic lore. However, several texts are similar to the OT.


The Counsels of Wisdom is a collection of moral exhortations that may well be the admonitions of a vizier to his son (this address, "my son," is actually used) and is thus reminiscent of the style of the Egyptian and Hebrew sages. The advice is typical of Hebrew Prv and Egyptian Sebayit: avoidance of bad companions, careless and improper speech, kindness to the needy, harmony with one's neighbor, marriage prospects, honesty toward the king—all in about 150 lines. The collection is difficult to date, perhaps composed about the 14th or 13th cent. BC. The following example can be compared with Prv 13:3:


Let your mouth be controlled and your speech guarded: 

Therein is a man's wealth—let your lips be very precious. 

Let insolence and blasphemy be your abomination; 

Speak nothing profane nor any untrue report.


A talebearer is accursed. (BWL 101; ANET 426)


+ The story of Ahikar is one of the most phenomenal in the ancient world in that it has become part of many different literatures and has been preserved in several different languages: Syriac, Arabic, Armenian, Greek, Slavonic, and Old Turkish. The most ancient recension is the Aramaic, found among the famous 5th-cent. B.C. papyri that were discovered at the beginning of the 20th cent. on Elephantine Island in the Nile. The story worked its way into the Arabian nights and the Koran; it influenced Aesop, the Church Fathers as well as Greek philosophers, and the OT itself. Ahikar is men​tioned by name in the Gk recension of Tb (See Tobit, 38:5). His story serves as a framework for the advice that he gives his nephew concerning the necessity of disciplining children for their own good, guarding the tongue, being circumspect in dealing with the king, respecting secrets, etc. "Do not spare the rod on your son; otherwise, you cannot preserve him from evil" (cf Prv 23:13-14). "If I strike you, my son, you will not die, but if I leave you to your own desires [you will not live]" (ANET 427-30). His praise of wisdom reminds one of the biblical attitude, "Wisdom [comes from?] the gods; to the gods also she is precious. For [ever?] kingship is hers; in heaven she is established, for the lord of holiness [or holy ones?] has exalted her." The divine character of OT wisdom is to be found in Prv 8:15ff. and Sir 24:4ff., and the association of wisdom with royalty is another OT theme.


+ The problem of the "righteous sufferer"—the theme of Jb—is well represented in ancient Mesopotamia. There are two religious texts from about the 17th cent. that seem to deal with this phenomenon; one is un​published, and the other, in the Louvre Museum, is somewhat ambiguous. However, there can be no question about the poem Ludlul bel nemeqi (a name taken from the first line, "I will praise the lord of wisdom"), which has been termed "the Babylonian Job" or perhaps better (with Lambert), "The Babylonian Pilgrim's Progress." In style this work resembles the hymn or song of praise found in the Psalter. A noble named Shubshi-meshre-​shakkan, describes the long list of calamities that befell him; he then relates three dreams, which promise him deliverance; finally, he tells of the intervention of Marduk (who is, of course, the "lord of wisdom"). This poem was written in praise of his lord, in the second half of the 2nd millennium BC. The similarity to Jb is best seen in the following quotations:


I look about me: evil upon evil!


My affliction increases, right I cannot find.


I implored the god, but he did not turn his countenance; 

I prayed to my goddess, but she did not raise her head. (II. 2-5; ANET 434b)

Yet, his suffering is undeserved; like Job he knows that there is nothing in his past that merits this treatment. His present state makes a mockery of his virtuous life:


Like one who did not offer a libation to a god,


and at meal-time did not invoke a goddess,.. .


Nay, worse than one who became proud and forgot his divine lord,


Who swore frivolously in the name of his honorable deity —like such a one have I become.








(II. 11-12, 21-22; ANET 434-35)

His recall of his past life is reminiscent of Job's review of his own life in Jb 29 and the description of Job's activities in Jb 1:


Supplication was my concern, sacrifice my rule;


The day of the worship of the gods was my delight,


The day of my goddess' procession was my profit and wealth. (11. 24-2.6; ANET 435a)

So now he can only question the futility of it all—the gods are arbitrary, identifying good with evil as they please:


O that I only knew that these things are well pleasing to a god! 

What is good in one's sight is evil for a god.


What is bad in one's own mind is good for his god.


Who can understand the counsel of the gods in the midst of heaven?


The plan of a god is deep waters, who can comprehend it? (II. 32-36; ANET 435a)

However, as we have already indicated, the poignancy of the problem is not really explored in the Babylonian poem. The question is "answered" by a convenient divine intervention that brings about the cure. In Jb one should not think that the restoration in ch. 42 is the solution, just as there is a final cure in the Babylonian work. Rather, Job's confrontation with God, his acceptance of God, and his resignation to an inscrutable supreme will—this is the existential answer presented in the Hebr writing.


+ Another poem, dating from about 1000 13C, is called the "Dialogue about Human Misery," or the "Babylonian Theodicy," and it has often been compared with Eccl. The work is an acrostic poem of 27 stanzas of 11 lines each. Like Jb, it is a dialogue between the one who is suffering and a sympathetic friend. The former develops the point that suffering and evil conflict with the justice of the gods, and he illustrates this principally from the point of view of social evils. Thus, he complains that he was born to his parents when they were advanced in age and that he was soon left an orphan. Why do not the gods defend such helpless creatures? His friend reminds him that all must die—even one's parents—and that prosperity is the result of piety, etc. The dialogue passes on to several other items: Why should the first​born be favored ahead of later children? Why does crime pay? The friend answers him sympathetically—never, like the "friends" of Job, accusing him of sin and saying that he deserved his suffering. But the consolation is not very great; he continues to mouth the old belief that piety will be rewarded, until finally he makes the astounding admission that the gods have made man the evil person that he is: "They [the gods] bestowed upon humanity ingenious speech: Falsehood and untruth they conferred upon them forever" (279-80; ANET 440b). As Lambert has remarked, this conclusion undoes the premises of the debate between the two. When one admits that the gods are responsible for human proclivities to evil, one's argument is finished—and no real con​clusion is reached. 

+ More deserving of comparison with Eccl is the Dialogue of Pessimism. It is a conversation between a master and his slave about various topics, including women, piety, and charity. The master states his in​tention of following a particular course of action, and the slave agrees, giving a reason for this manner of acting. Thereupon the master proclaims he will pursue the opposite plan, and the slave reverses his stand without hesitation, enumerating the profits from such an action and the disadvantages of the plan he had formerly seconded: "'Servant, obey me.' Yes, my lord, yes. ‘A woman will I love.’ Yes, love, my lord, love. The man who loves a woman forgets pain and trouble. ‘No, servant, a woman I shall not love.’ Do not love, my lord, do not love. Woman is a well, woman is an iron dagger—a sharp one!—which cuts a man's neck" (ANET 438).


The result of this is relativism, pure and simple; nothing is absolute. The climax of the dialogue comes with a statement that nothing is worth doing; death is the only answer: "'Servant, obey me.' Yes, my lord, yes. 'Now, what is good? To break my neck, your neck, throw both into the river—that is good.' Who is tall enough to ascend to heaven? Who is broad enough to embrace the earth? 'No, servant, I shall kill you andsend you ahead of me.' Then would my lord wish to live even three days after me?" (ANET 438b).


Is this a farce or a serious piece? Scholars have debated: E. Speiser takes it as a farce and has compared the servant to a Dickensian Sam Weller; W. G. Lambert takes it seriously but thinks that the writer was in a disturbed emotional state. In this case, the point of the last lines would be that if the servant were killed first, the master would soon follow, so attractive would death be. It is not easy to absolve the writer of any serious purpose, and in this the work resembles Eccl. Ecclesiastes was quite serious, yet he took extreme positions, somewhat in the fashion of both master and servant in the Dialogue. Such readiness to search out contradictions, to portray two sides to a question, and to seek out every possible disadvantage is characteristic of both writings. The servant points to the "ancient ruins" where men are buried and asks, "Which is the malefactor, and which is the benefactor?" In much the same way, Qoheleth lamented that death was the great leveler, in which the distinctions between wise man and fool, between man and beast, disappear, and "there is no remembrance of the men of old, nor of those to come will there be any remembrance among those who come after them" (Eccl 1:11).


The great difference between the Hebrew and the Mesopotamian work lies in the basic faith of Qoheleth. He felt himself committed to certain traditional data about Yahweh, even if he could not understand their relationship to the hard facts he observed; and the thought of suicide was utterly foreign to him, as it was generally to the men of the OT. Moreover, Qoheleth recognized a certain value to the joys of life, and he was unwilling to deny these (9:7-10). Several times (2:24-25; 3:12-13; etc.) he returns to the theme of enjoying the pleasures that God gives in this life. Here, he is echoing the kind of advice that had long before been given to Gilgamesh by the barmaid Siduri in the famous Epic of Gilgamesh:

Gilgamesh, whither rovest thou?

The life thou pursuest thou shalt not find.

When the gods created mankind,

Death for mankind they set aside,

Life in their own hands retaining.

Thou, Gilgamesh, let full be thy belly.

Make thou merry by day and by night.

Of each day make thou a feast of rejoicing, 
Day and night dance thou and play!

Let thy garments be sparkling fresh,

Thy head be washed; bathe thou in water.

Pay heed to the little one that holds on to thy hand, 
Let thy spouse delight in thy bosom!

For this is the task of mankind! (ANET 90a)
C. CONCEPT OF OLD TESTAMENT WISDOM


The concept of wisdom is elusive because it is exceedingly complex. Wisdom can stand for the skill of a craftsman, such as that possessed by those who made Aaron's vestments (Ex 28:3) or by the carpenters who constructed the Mosaic Tabernacle (Ex 31:3-5; 36:1). It denotes the ability of a professional mourner (Jer 9:17) or a sailor (Ps 107:27). The sage is an adviser to kings (Jer 50:35; Prv 31:1) but is also an astute old woman (2 Sir 20:16). It also has an intensely religious aspect—fear of the Lord (Prv 1:7; Sir 1:9-10). Wisdom is somehow divine (Prv 8; Sir 24). These many faces of wisdom cannot be captured in any logical schema. Here we can only give some indications of the variety of its uses and implications within the wisdom literature itself.


a) Wisdom and Experience. It is in the area of experience and observation that a certain insight came to be recognized as wisdom. Von Rad has called it "experiential wisdom." It results from man's exposure to reality on various levels. His response to environment becomes an attempt to understand and control it. This understanding is an insight that makes reality less con​fusing and that may come to have the validity of a "general law." Pride goes before a fall (Prv 16:18; 18:12)—has it not been borne out many times in practice? Every one knows that men are susceptible to bribery (Prv 18:16). But sometimes only a paradox is evident: the lavish man grows richer, but the miser grows poorer (Prv 11:24). Often a certain parallel could be drawn between nature's actions and human conduct. What about the man who boasts but never gives? He is like "clouds and wind when no rain follows" (Prv 25:14). Although Israel never really developed a scientific attitude toward nature, the observable phenomena became a handy frame of reference for comparisons with human conduct. Of course, there were no "natural laws"— hence any insight that detected a certain regularity in nature was to be prized.

b) Wisdom, Moral Conduct, and Retri​bution. The connection between wisdom and virtue is clearly and frequently stated; one need only read Prv 10ff. for the many contrasts between the just and the wicked. There is no reason to deny that this religious association would have been made early in the wisdom literature. A courtly training could not very well prescind from ethical values. The wisdom of the Egyptian Amen-em-ope also correlates certain actions with the will of God, but the evidence of post-exilic wisdom literature shows that wisdom takes on an ever more emphatically moral or ethical character.


Perhaps the best example of this development is the introduction to Prv, written after the Exile. Wisdom has become "fear of the Lord." The sage urges the youth to "understand rectitude and justice, honesty, every good path" (2:9), to "trust in the Lord with all your heart" (3:5). The success of the wise man is not merely a happy issue from some venture but "favor and good esteem before God and man" (3:4). Most of all, wisdom means life (8:35). This same point of view occurs among the deuteronomic preachers. Obedience means life; disobedience spells death (Dt 30:15-20). In Dt 5:33, long life is promised to those who are faithful to the commandments and the decrees. These command​ments are, of course, the Torah—the liturgical and ethical ideals of Yahwism. But the wisdom teachers realized that there was an area of life not explicitly recognized in the Torah—the area of what might be called moral awakening and training. How is one to be brought into strict observance? Are there not certain preliminary lessons to be learned from human experience? It was in such a connection that the sages recognized the value of the experiential sayings and observations. These covered a large field, a gray area, as it were, in which moral decision was not directly concerned. But the practical details of daily life were the raw material of morality, and they rendered a decision eventually inescapable. Thus, what should be one's evaluation of bad com​panions; What does jealousy do to a person? To what end does pride lead? How is one to look upon harlots? (cf. Pry 13:20; 14:30; 29:33; 23:26-28). Besides, would it not be expected that experience would bear out the moral order? Kindness benefits: unkindness is destructive of self (Prv 11:17); check a quarrel at once (17:12). Many specifically immoral actions are singled out for condemnation: unjust gain (Prv 10:2); false witness (25:18; cf. Ez 20:16); bribery (24:23-24); lying and flattery (26:28). Conversely, certain moral ideals are inculcated: kindness to the poor (14:31); fear of the Lord (Prv 19:23, and often); trust in the Lord (28:25).

The success and prosperity of the wise young man were seen by the sages as identical with the blessings promised by the deuteronomic preachers. Hence, the author of Prv 1-9 adopts the hortatory of Dt. Here, too, life is promised—the same good life offered for observance of the Torah. The good life is the common denominator between observance of the Law and the pursuit of wisdom. It comes as no surprise to read praise of the sage who studies the Law (Sir 39:1-11). The association between wisdom and virtue has become complete; the Torah is wisdom, as explicitly affirmed in Sir 24:22 and Bar 4: 1.


The eudaemonism or "profit motive" in Israelite wisdom teaching, and in Egyptian teaching as well, has been subjected to new evaluation in recent times. The pragmatism that the wisdom sayings seem at first sight to betray is not the same as our modern concept of pragmatism, nor is usefulness properly the motive of action. The new insight is the recognition that the wise man sees a divine order established in things, according to which he forms his sayings—e.g., the diligent man stores up riches, the lazy man becomes poor (Prv 10:4). That this order is not universal is recognized by many other proverbs that are aware of the problems involved—the poor man is not always blameworthy (Prv 14:21). Hence, the order is not transparently obvious; it is a hidden thing beyond man's control, just as Yahweh himself escapes man. Nonetheless, the wise man urges his audience to conform to this real order insofar as he has discovered it. In other words, the accent is not on personal security: What must I do to preserve happiness or to keep myself from death? Rather, the sage urges his students to form their conduct after a definite under​standing of the order that he finds in reality.

37 The rewards promised to those who acquire wisdom are expressed in the concept of life: "A path to life is his who heeds admonition" (Prv 12:28). The attainment of wisdom and virtue is associated with the "tree of life" (Prv 11:30; 13:12; 15:4), "path of life" (Prv 6:23; 15:24), and "fountain of life" (Prv 10:11; 16:22). Under this broad concept were subsumed many values: mere length of days (Prv 10:27; Sir 1:18), but also the goods of this life, such as riches, a large family, success, and prestige. It is not likely that any notion of personal immortality after death is involved in this notion (despite M. Dahood in Bib 41 [1960] 176-82, apropos of Prv 12:28). However, the very concept of life is one that is capable of development.


The development of the doctrine of immortality is associated with the wisdom literature in a special way. The books of Jb and Eccl show the impasse reached by the OT sages. Sheol, or the nether world, meant almost nonexistence (Eccl 9:10), and God's justice and mercy had to be experienced in this life according to the classical doctrine worked out by the sages. But this optimism was not borne out by the hard facts of life, as documented by both Job and Qoheleth; no satisfying answer was to be found. Yet their defeat led to the development of the doctrine of immortality. Israel came to realize that Sheol lay open before the Lord (Prv 16:11), that he was not a God who would abandon his faithful (Pss 49, 73). When the triumphant affirmation of immortality finally comes, it is expressed in a typically Israelite way. Immortality is not a conclusion from man's nature (immortal soul), but "justice is immortal" (Wis 1:15). The union with the Lord, which is secured in this life, simply perdures.

c) Wisdom and God. Noth has pointed out that it is only in the later books that wisdom is predicated of God (VTSup, 3 [1955] 225-37). In early thought it belongs to the human, not to the divine, level. Yahweh "makes wise" or "gives wisdom," much as he "makes riches" or "gives riches." Wisdom does not really belong to Yahweh. We are unable to ascertain the reason, but it would appear that wisdom had some undesirable connotation that disappeared only later.


Eventually wisdom is predicated of God (Jb 12:13; Dn 2:20), and it is a characteristic of his creative activity (Ps 104:24; Jb 38:37; Pry 3:19). What has been called the "theologizing of wisdom" began. There is no ready explanation of this development, but within the data provided by the OT, the inaccessibility or transcendence of wisdom may be taken as a starting point. This characteristic is itself unusual in view of the stance wisdom takes in Prv 1-9, inviting men to pursue her, not to mention the invitation of the sages to acquire wisdom. The inaccessibility is indicated frequently. According to Jb 28, wisdom cannot be found anywhere in creation; only God, not the wise man, knows the way to it—he knows it "through and through." The sole indication given to man is that "fear of the Lord is wisdom" (28:28). Similarly in Bar 3: God alone knows wisdom. This mysterious transcendence of wisdom is affirmed also in Sir 1:5-7 at the end of the OT period.


Of course, the reason for wisdom's remoteness is that she is divine, "poured forth" (Prv 8:23) "from the mouth of the Most High" (Sir 24:3), "a pure effusion of the glory of the Almighty" (Wis 7:25). Wisdom is represented not only as originating from God but as being active as "craftsman" in creation (Prv 8:30; 3:19; Wis 9:9). These descriptions have given rise to the problem of wisdom as a person. She seems to be no more than a personification, just as other aspects of God are personified in the OT (his Word, Is 55:10-11; his spirit, Is 63:10-11).

The identification of wisdom with the spirit of God is particularly clear in the Book of Wisdom. She is called "the holy spirit of discipline" (1:5), which flees deceit. In 9:17-18, wisdom is in parallelism with the divine "holy spirit from on high," which reveals God's counsels tomen and thus saves them. The salvific aspect of wisdom is another favorite theme of pseudo-Solomon. He traces the history of man from Adam to the Exodus, and he describes wisdom at work, saving Noah, the patriarchs, and finally Israel (Wis 9:18-10:18). This application of wisdom to the historical area flows readily enough from the role of safeguard (Prv 4:6), which wisdom exercises on behalf of those who cultivate her.

d) Wisdom and Law. Sirach describes wisdom's divine origin, but he also explicitly identifies her with the Law of Moses (Sir 24:22; Bar 4:1). Thus, wisdom has come a long way from its international courtly origins. Why was this identification made? The answer lies in the all-embracing role the Law came to have in the post-exilic community. It was the axis around which all Jewish life revolved. The identification, however, was not univocal; the Law did not exhaust the teaching of the sages. Sirach is a good example, for most of his sayings have a relatively loose connection with the straight teaching of the Torah. Another reason for the identification may have been the desire and need to concretize the divine wisdom theme of Prv 8. If wisdom has a divine origin, it is some kind of communication. And where is this communication now? Dt 4:6 reflects the easy confidence of a people that has found its wisdom—in the Law.


The theme of wisdom as a divine communica​tion is an important theological development. It is a more fruitful insight than is the mere personification of wisdom. Some theologians have seized upon the personification (with a convenient neglect of the per​sonification of the antithesis, Folly, in Prv 9:13-17) as pointing to the Christian mystery of the Persons in God. Such a view is anachronistic, to say the least. Rather, the wisdom literature witnesses that God does communicate himself, which is significant. It leaves open the possibility of a supreme communication in Jesus Christ, whom Paul calls the "wisdom of God" (1 Cor 1:24).
PSALMS

Roland E. Murphy, O.Carm.

1/ The Formation of the Psalter. The book itself gives evidence of a fivefold division, probably in imitation of the Pentateuch; the divisions are indicated by the doxologies at 41:14; 72:19; 89:52; 106:48, and 150:6 (or perhaps the entire Ps). But these groups (in​dicated here as I-V) are in turn formed from earlier collections. The "Elohist" Psalter (42-83) receives its name from its use of the generic name for God, Elohim, which has been systematically substituted throughout these poems for the proper name, Yahweh. Further sub​division of the groups is justified by the indications in the titles to the Pss, which reflect ancient Jewish tradition. The following schema gives a quick picture of the situa​tion:

I. David Pss: 3-41

II and III. Pss 42-72 and 73-89


42-49: Korah (44-48 community songs) 

51-71: David (mostly Pss of individual lament) 

73-83: Asaph (74-82 are community songs) 

84-88: Korah (except 86), a sort of appendix to the Elohist Psalter

IV and V. Pss 90-106 and 107-50.


93-101 Yahweh's kingship (except 94) 

103-07: Pss of praise


111-18: Alleluia Pss of praise


120-34: Pss of ascents


138-45: David (141-44 are individual laments)


146-50: Alleluia Pss of praise

2/ Titles and Authorship. The titles or superscriptions of the Pss are not part of the inspired text. They were added by pre-Chris​tian Jewish tradition, and they attempt to provide data concerning "authorship," the type of Ps (maskil, etc.), and even the life setting (e.g., Ps 34 is referred to David "when he feigned madness before Abimelech, who forced him to depart").


The most common designation of "authorship" is ledawid, which may be interpreted to mean "by," "of," "about," or "for" "David." "Of David" in the CCD translation reflects the time-honored acceptance of Davidic authorship, but most Catholic scholars now acknowledge that this term cannot be taken in the proper sense of authorship. The attribution of Pss to David is more in the simplistic style of the authorship of the Pentateuch by Moses or of the wisdom literature by Solomon. The general trend today among all scholars is to recognize the pre-exilic origins of the majority of the Pss. However, it is difficult to date individual poems with any certainty within this period. The indications as to authorship are convenient for distinguishing the various groupings of Pss that were made before the final collection.


As far as the dating of Pss is concerned, the verdict of O. Eissfeldt (OTI 448) is worth quoting: "We shall have to be content with the very general statement that it [the Psalter] contains, in addition to exilic and post-exilic elements, songs and parts of songs which are old and perhaps very old indeed. This indicates that each individual psalm must be examined with reference to its age. . . ." In the commentary below, the approximate dating given to several Pss should be understood in the light of the above statement.

3/ Literary Types. The most important single event in the modern study of the Pss has been Gunkel's literary analysis of types. He applied form-critical methods to the Pss and clearly established the various classifications: hymns, laments, etc. He recognized that these songs generally correspond to a given Sitz im Leben (life setting), often liturgical, and that they share in a common fund of thoughts, moods, and even vocabulary. Each group has its particular manner of literary expression and, in some instances, of content. In other words, there were set forms, or molds, in which the Pss were cast; they were not sheerly personal outpourings to God; the stereo​typed nature of the language used in the poems should have made this evident. They follow certain definite patterns that already existed, and they grow out of the given life setting with which they are connected, as a thanksgiving Ps grows out of the occasion of the thanks​giving sacrifice. The formal characteristics of the types will be outlined, but at times the content combines with the literary traits to form a classification (e.g., royal Pss). Moreover, one often finds mixed compositions (89, 102). In some instances, the classification must remain doubtful.

The literary approach to Pss was considerably aided by the comparative materials in Egyptian and Meso​potamian literatures that were made available in modern times. A pioneer study was made by F. Stummer, and this line of research was pursued by G. Castellino and G. Widengren for the Babylonian laments. The simi​larities with Egyptian prayers are noted by A. Blackman (in The Psalmists [ed. D. C. Simpson; Oxford, 1926]). The parallels with Ugarit are abundant in matters of vocabulary and poetic structure, although there are no Ugaritic Pss (cf. J. Patton, Canaanite Parallels in the Book of Psalms [Baltimore, 1948]). As in all questions of compara​tive literature, one should not be misled by mere simi​larities. The same words do not always mean the same things, because they are colored by the particular culture or religious milieu in which they are used. The distinc​tive differences between Israelite, Egyptian, and Meso​potamian religions should not be glossed over because of a common fund of vocabulary and thought patterns. There are bound to be basic similarities in man's encounter with divinity.


The OT Pss follow the general liturgical and poetic structure common to the Fertile Crescent. Widengren has illustrated the structure basic to the Mesopotamian and Israelite laments: invocation of the divinity: the com​plaint about various evils (sickness, etc.); the request for deliverance (and forgiveness, inasmuch as a general connection exists between sin and suffering); and a vow to offer sacrifice. There is a noticeable similarity in vocabulary: Sheol; beasts; a face that is turned away; etc. Scholars have pointed out the monotony and repeti​tion that are characteristic of the Akkadian prayers, es​pecially in the litany of names and epithets given to the gods (e.g., ANET 385b). The intimacy with God that characterizes many of the Hebr Pss is lacking in the Baby​lonian prayers: men are the slaves of the gods. As the creation myth indicates, they were made to relieve the gods of daily menial work. The words of A. Falkenstein and W. von Soden are worth quoting: "The Psalms are much freer in form and more varied in struc​ture. There are decisive differences -which stem from the excessive ties the Babylonians have with tradition, and from Israel's unconditioned faith in one God . . . In summary we can perhaps say that even the most beautiful Babylonian prayers, despite many related ideas, do not come up to the Psalms in any way, because it was not given to their poets to dedicate themselves completely and without any reservation to the God whose will they believed they knew; they could therefore often proclaim important truths, but not the truth."

(a) HYMN OF PRAISE. It is essentially a song of praise, with the following structure: introduction; body; and conclusion. The introduction is all invitation to praise Yahweh ("sing," "rejoice," etc.; cf. 35:1-3), which is expressed by the imperative or volitive mood. The audience varies: the just, Israel, Gentiles, or even the psalmist himself. Frequent reference is made to the gestures of prayer or to the instruments used with the vocal praise. The body is introduced by the causal particle (ki, "for" or "because," e.g., 117:2) or a relative clause or participle (e.g., 104:2-4). It presents the reason for the praise: Yahweh's attributes; his work in creation or in salvation history; etc. The theology of the Pss is to be found particularly in the hymns. The Lord can be addressed in the second person, or he can be described in the third person. There is no formal conclusion, but often the invitation is repeated from the introduction, or a wish is expressed (104:35).


The life setting of the hymns is generally some cultic situation, which may be indicated in the poem (e.g., 100:4). Among the famous Near Eastern parallels may be mentioned the hymn to Amon-Re, the hymn to the Aton (Sun) by Akhenaton, or the Osiris hymn (cf. ANET 365ff), which present structural and material similarities to the OT Pss. The following Pss may be classified as hymns: 8; 19:1-7; 29; 33; 46-48; 65; 66:1-12; 68(?); 76; 77:14-21; 84; 87; 93; 95-99; 104; 111; 113-14; 117; 122; 129; 134-36; 139; 145-50. Outside the Psalter, cf. the Song of Deborah (Jas 5) and the Song of Miriam (Ex 15).


It is convenient to group separately under the hymns the so-called songs of Zion (46, 47, 76, 84, 87, 122), which glorify the holy city of Jerusalem and God's de​signs for it. They present hymnic characteristics, but the term "songs of Zion" is based on content.


Another division of the hymns is the Pss of Yahweh's enthronement, 47, 93, 97, 99, to which might be added 95, 96, 98, 100. The reader is faced by a triple alternative in the interpretation of these hymns: historical (inter​preting the poem of a concrete event); eschatological (e.g., Gunkel, understanding the poem of events in the end time); cultic (e.g., Mowinckel, understanding the poem against the background of the enthronement feast). On any interpretation, the following data should be kept in mind in studying these Pss. First, Yahweh is saluted as king. This does not mean that he was not always a king; in fact, the anchoring of his kingship in creation is proof that it is from of old. But now it is actualized and presented again in the cult. Yahweh ascends his throne: Yahweh malak -Yahweh "is king" or "has become king" (either translation is grammatically possible, but see E. Lipinski in Bib 44 [1963] 405-60). Second, Yahweh is king because of his creative power. The allusions to creation are in terms of the mythical battle in which chaos is defeated (Pss 93:1-4; 95:5; 98:7-8). He is king also because of the Exodus event in which he saved Israel (95:6-7, 99:4-8; 100:3). Third, Yahweh's kingship (because it is rooted in creation) is not only over Israel but over the whole earth. Hence, all are summoned to praise him is "above all the gods." Fourth, although not properly eschatological, these Pss are oriented to the future insofar as Yahweh's rule over, and judgment of, the nations await fulfillment in fact.


(b) LAMENT. The laments can be personal (individual lament) or collective (a lament of the community). The individual lament predominates (about one-third) in the Psalter: 3; 4(?); 5-7; 10(9B); 14-53; 17; 22(?); 25-28; 35-30; 38-39; 40:12-18; 42-43; 51; 52(?); 54-57; 58(?); 59; 61 ; 63-64; 69-71; 77:2-11; 86; 88; 102; 109; 120; 140; 141-43. The life setting is indicated by the content: The psalmist is in dire straits and he calls out to God for help.


The basic structure will be indicated, followed by a discussion of particular problems. The song begins with an invocation of Yahweh (5:2 ; 7:1), or "my God," and a cry for help. Very often epithets such as "God of hosts" or "my rock and my redeemer" are added. The intro​duction may be continued for several verses, frequently with an expression of trust and a plea. The body consists in the description of the distress and the request. The distress can be manifold: bodily sickness (Pss 6, 38, 88, 102), death (69), sin (51), unjust treatment (35), abandon​ment (22, 88), and especially persecution by enemies The exaggeration in the descriptions is striking, and at times it is not possible to identify exactly the reason for the complaint because of the stereotyped language. The description leads into the request for the Lord's inter​vention, which is expressed in the imper. mood, or in the 3rd pers. jussive. Various devices are worked in, such as questions, "why?" (10:1) and imprecations against the enemies. Specific motifs are adduced to move the Lord to intervene: the psalmist's trust in Yahweh; the Lord's own attributes, such as his justice or fidelity-the Lord owes it to himself to intervene; or the psalmist's own innocence. The manner in which Yahweh is "humanized" so as to induce him to have pity and intervene is quite striking. The appeal may include a vow to offer a thanks​giving sacrifice in praise of the Lord (61:9). The con​clusion is characterized by an expression of certainty that the prayer has been heard. This may be expressed either modestly or with such force that one has the impression that an answer has actually been rendered. This violent change raises a problem that has not yet been adequately solved (See 12 below).


H. Schmidt recognized a subsidiary class in the Pss of individual lament, which he called "prayers of the falsely accused." The life setting of these Pss is presumably a judicial procedure at the Temple, in which the accusation cannot be clearly settled by law. The accused presents himself before the priest and receives a decision, and the thanksgiving at the end of the poem is a sign that he has been exonerated-a defeat for his enemies who had calumniated him as a wrongdoer. Although not all would agree with Schmidt, who is also a protagonist of the enthronement feast of Mowinckel, his interpretation has some merit. He reckoned about 20 Pss belonging to this class, but O. Eissfeldt would wisely limit the number to four: 7, 35, 57, 69 (Eissfeldt, OTI 119).


The "Pss of trust" can be included under the laments because they originate from this literary type. The prayer of trust is an instance of taking one motif, which is characteristic of the lament, and developing it into a Ps type. The following are usually classified as Pss of trust: 4(?), 11, 16, 23, 62, 91, 121, 125, 131.


In the individual laments, three topics have been studied at great length in the past and still remain problematical: the "enemies"; the "poor"; and the sudden change of mood - the certainty that God has heard the complaint.


The enemies are hard to identify, despite many attempts. Sonic interpretations are now simply discarded (e.g., B. Dubin's understanding of them as the Hellenizers of the Maccabcan period). Mowinckel has interpreted them as sorcerers (po'ane ‘awen, "evildoers") who work a magic spell against the psalmist. H. Birkeland regards them as foreign political adversaries (originally the lament was a royal Ps in which the "I" is the king; "democratiza​tion" took place later, and the enemies stand for the private foes of the one who is praying). Others have interpreted the enemies in the light of the poor and oppressed, so frequently mentioned in the Pss; they would then be the rich gentry who oppressed the poor. These interpreta​tions are perhaps too specific. We may agree first of all that the enemies are real persons and not merely symbols of hostile powers; after all, their punishment is prayed for. How can they be so richly described as liars, robbers, men of blood, godless, and blasphemous? How can their opposition be expressed in so many different ways (some​times in the same Ps; e.g., 22 and 35)? They are animals (lion, ox, dog); they set snares and traps; they are an army that surrounds the psalmist. C. Barth (Introduction. . . 43-48) has suggested that the purpose of this wild lan​guage is to present a conventional type of maximum godlessness. Hence the extravagance has become some​what schematic and stereotyped, as befits the sacral language of the liturgy. Good and evil are opposed—not merely in the abstract, but concretely, and with no middle ground. This mentality helps one to understand the extravagant language in which the enemies are described and also to see the so-called cursing Pss (See 18 below) in correct perspective.


The "poor" ("needy," "oppressed") in the Pss present a similar problem in interpretation. How specific is this term? Long before the fundamental study of A. Rahlfs (1892), the difference between 'ani and 'anaw was being debated. Rahlfs's study indicated that 'ani was one who was oppressed by misery and distress in life, the 'anaw was one who humbled himself before the Lord (hence the ‘anawim, the "faithful"). With R. Kittel a still greater spiritualization of terms denoting social distress took place ('ebyôn, "poor"), and in recent times many adopt the thesis of A. Gelin that the vocabulary relative to poverty, although originally sociological, came to carry an intense spiritual meaning. The influence of the prophets (as early as Zeph; cf. 3:12) and of the Exile are invoked to explain this development. Mowinckel, on the other hand, refers the terms to those who are hurt by the "evildoers," or sorcerers, who cast a spell upon them. In view of the wide range of opinion, it seems that the term "poor" can have both a sociological and a religious sense, and the dominant idea must be derived from the context. 'Anawim always occurs in the plural (Nm 12:3 is a doubtful singular form), and it may have had a technical spiritual meaning, but one should beware of spiritualizing it without further ado (cf. the discussion by P. van den Berghe in De Langhe, op. cit., 273-95).


The discussion of the structure of the individual lament glossed over a point that is fundamental for the life setting of these Pss: the transition to certainty that the prayer has been heard. Often the expression of certainty is mild enough to go along with the requests that are expressed; they are, as it were, expressions of trust (e.g., 10:17-18; 26:12; 40:18; 43:4-5; etc.). On the other hand, many passages seem to go beyond mere trust or assurance. The change in mood is a violent turnabout: Yahweh "has heard" (cf. Pss 6:9-10; 31:22-23; 54:8-9; 56:13-14; etc.; and esp. 22:23-32). This change is particularly indicated by the change in tense (pf. tense, and it cannot be explained as proph. pf.). In some instances, the change is so sustained that it is difficult to escape the impression that one is reading a thanksgiving song; the danger is over and gone.


The explanation of J. Begrich ("Das priesterliche Heilsorakel," ZAW 52 [1934] 81-92) is perhaps the most frequently adopted: At this point the one who is praying would have received an answer to his prayer—an oracle delivered by the priest. One may point to I Sam 1:17 as perhaps alluding to such an oracle. Begrich's detailed analysis of the poems in Dt-Is argued that the typical priestly oracular style was imitated by the Prophet in 41:11ff. This explanation has been indicated at several points in the commentary on Ps, but it is no more than a reasonable assumption.


Other solutions have also been proposed. E. Podechard questioned the need of an oracle; if one had been given, why would not the psalmist have quoted it? Rather, such Pss are the "acknowledgment of a past deed," delivered in the Temple before the assembly—the whole story is rehearsed, even those lines (plea, description of distress) that could have been written on a "bed of pain." Thus, the psalmist relives his trials and dramatizes them, and the Ps might better be classified as a thanksgiving (e.g., Ps 22). Weiser's position is similar: The violent transition is merely a question of linking a lament with a thanksgiving; the description ofthe distress, characteristic of the thanksgiving Ps, has been replaced by the actual lament that was uttered during the distress. Westermann has argued that there is no "pure" lament in the Pss. There is never a lament that is not somehow softened by trust or praise—there is no lament for the sake of lament. The change in mood from lament to joy indicates that the Israelite did not separate the lament from the total religious context in which he understood his God. Hence, what seems to us an abrupt division may not have been so in fact.


The "lament of the community" is related in spirit and structure to the individual lament; the in​dividual lament is now cast against the background of the community. The OT provides many concrete situations in which we may find the life setting of these songs: a war crisis (Jos 7:6); a famine (1 Kgs 8:33-34); a plague (Joel 1, 2). At such a time, the nation and its leaders united for a major liturgical action. The following Pss are usually classified thus: 44, 74, 79, 80, 83, 89(?), 90, 94, 123, 126, 129, 137. The introduction to the lament consists in the usual invocation, with epithets that are noticeably national, e.g., "Shepherd of Israel" (80:2). The body is taken up with a description of the national crisis, such as profanation of theTemple (74:7-8), slaughter of the Lord's servants (79:2-3). There are many motifs for "humanizing" Yahweh: Those who are suffering are his people, his flock, his vine; he must intervene "for your name's sake" (79:9)--for the sake of your hesed" (44:27)—because the people trust in him. The request is often a strong imperative, "awake!" (44:24). The conclusion usually expresses the same optimism noted in the individual lament—the certainty that the prayer is heard. A vow to praise God is often expressed.


In summary, the significant differences between the individual and the collective laments are those caused by the contrast of an individual with a group. Most scholars, following the study of E. Balla, recognize that the "I" in the Pss is generally to be treated as an individual, not the nation, although Mowinckel, as we have already indicated, has maintained that there is a certain rep​resentative character to the first person in many Pss.


(c) THANKSGIVING PSALM. The following Pss may be classified as thanksgiving Pss of an individual: 10:1-11; 22(?); 30-31; 40:2-11; 41; 66:13-20; 73; 92; 103; 107; 116; 138. This type of prayer was presumably uttered on the occasion of a thanksgiving sacrifice (toda), which was offered up after some saving experience. The references to the Temple liturgy are clearer than in the hymn or lament (e.g., Pss 66:13ff.; 107:22-23). The characteristic introduction is an ex​clamation of praise or thanksgiving to Yahweh, expressed in the volitive mood: "I will give thanks to you, O Lord" (138:1; cf. 9:2). The similarity to the hymnic introduction is noteworthy. Indeed, there is no Hebr word for "thanksgiving": toda means, properly, "praise." Hence, as has already been indicated, Westermann has claimed that the so-called thanksgiving Pss are really hymns recited in response to God's perfections or to his saving activity. There is certainly a close relation to the hymn style. The body of the prayer contains two im​portant features: the story of the person who gives thanks and the acknowledgment of Yahweh as the rescuer. In describing the trouble from which he has been delivered, the poet uses the themes of the lament (after all, there is a correspondence in both cases—the human distress), but only to emphasize the deliverance that God has wrought. The acknowledgment of Yahweh as the rescuer (Pss 30:2-4; 40:2-3) is essential, and it has often been expanded into all instruction for those who are present (e.g., 31:24-25; 40:5-11; 66:16-19). It is in this acknowledgment that much wisdom teaching is found. In Ps 66:13-16, there is a reference to the actual toda offering. Like the ending of the hymn, this type of prayer returns to the beginning: the declaration of praise.


The collective thanksgiving Pss are relatively rare; perhaps most would agree that 67 and 124 are the clearest examples, and these more or less reflect the structure we have already noted for the thanksgiving prayers of an individual.

(d) ROYAL PSALM. These songs include 2, 18, 20-21, 45, 72, 101, 110, 132. The classification is based on content, not on literary characteristics. Actually they can be laments or thanksgivings, but all are royal in that they commemorate some event that has its life setting in the king's experiences: accession (or the anniversary) to the throne (2, 72, 110); marriage (45); thanksgiving for victory in war (18, 21); pleas for the safety and victory of the kill, (20 and perhaps 144:1-11?). Ps 101 is a "mirror of princes" or guide by which the king is to rule. Exaggeration is typical of many of these poems (2, 45, 72, 110): The king is to rule forever; his empire is world-wide; peace and justice mark his reign; etc. This style is not just the "court style" of the Fertile Crescent, even if some phraseology (e.g., 72:8-9) is borrowed from, or at least influenced by, foreign sources. Such extravagance in a small state like Israel, where the kingship had such remarkable limitations, would be hard to explain. Rather, this use of such exalted themes is based on 2 Sam 7, the dynastic oracle of Nathan.


By this oracle Yahweh promised an eternal reign for the dynasty of David. Inasmuch as he was the Lord of the world, the glories of worldly kingdoms could be used to suggest the destiny that was planned for the Davidic dynasty; it was thus that the "court style" was justified. Hence, there developed in Israel what is called "royal" messianism. The royal Pss (and also the prophets, such as Is 7-11) record this vision of the reigning king; he reigns, not so much in and for himself, but insofar as he is a member of a fated dynasty, the vehicle of God's plans. There could be no exaggeration of his glory and power for it was guaranteed by Yahweh. Yahweh had made an eternal covenant with the Davidic dynasty to which this king belonged; through him will come the realization of God's kingdom.


Perhaps the most remarkable witness to the vitality of these prayers is the fact that they were preserved at all. After the fall of Jerusalem and the negative judgment on the kingship by the deuteroromic historian in 1-2 Kgs, these royal Pss were still preserved and adapted, one may assume, to the liturgy of the Second Temple--only pos​sible because they were reinterpreted and eschatologized toward a future era. The Davidic dynasty had received too much support from the oracles in Jer and Eze for these Pss to drop into oblivion. It is important to appreciate their role in sustaining the messianic hope- how their usefulness long outlived their historical per​tinence. This observation is also applicable, to a certain extent, to the rest of the Psalter. The Pss were sufficiently above time and circumstance and sufficiently oriented to the future to become the prayers of Jews of all later ages—and of Christians as well. Once Israel became the People of the Book, their writings, and especially the Pss of David, took on another frame of reference. No people could rehearse the salvation history, or even the experiences recorded in the Pss of lament, without hearing in them the announcement of better days and inspiring in them hope for the future. This openness to the future colors the understanding of Christians who treasure their OT.
 
(e) WISDOM PSALM. Recently there has been a trend toward recognizing that the later Pss have come from a wisdom milieu; at least, the sages were probably responsible for the collections and formation of the Psalter. Can one go further and specify a class of Pss that embodies the characteristics of the wisdom literature? The demarcation is not easy, and the opinions of those scholars who have studied the question are at variance. Because no one structure is typical of wisdom literature, perhaps the best approach to it is to combine considerations of content with literary characteristics. From the point of view of content, one would expect to find mention of the problem of retribution, the contrast between the just and the wicked, practical advice concerning conduct (responsibility, diligence, etc.), fear of the Lord, etc. The stylistic features one would expect are comparisons and ad​monitions, alphabetic structure (the "acrostic" Pss), numerical sayings, "blessed" sayings or macarisms, "better" sayings, and the address of father to son. On this basis, the following have some right to the classifica​tion as wisdom Pss: 1, 32, 34, 37, 49, 111(?), 112, 128, 129(?), 133(?). Although many would include Pss 73 and 119, the former is rather a thanksgiving song, and the latter is a "Law" Ps, which is unique and combines features of all the literary types. Notable wisdom influence can be detected in the rest of the Psalter, e.g., in laments (25:8-14; 31:24-25) or in thanksgiving songs (esp. 40:5-6; 92:7-9), where the acknowledgment of Yahweh has a tendency to become didactic.


(f) LITURGY. Gunkel used this term to indi​cate songs in which different literary types are brought together and expressed in choral style in Temple service. The liturgical act determines the articulation of the Ps. The most striking examples are the so-called entrance or gate liturgies (called "Torah-liturgy" by Gunkel): 15, 24 (cf. Is 33:14-16). A question is asked and a teaching is imparted concerning the character of the person who can enter before the Lord. Another type of liturgy is oracular or prophetic, in that a divine oracle is imparted to the worshiping community: 12, 50, 60, 75, 81. The rest of the liturgical Pss are so classified because they reflect choral recitation in their structure (although the Ps may be more properly considered a hymn or thanks​giving song): 115, 119, 121, 134 (cf. also 107, 118, 136).


(g) HISTORICAL PSALM. Three Pss (which Gunkel called Legende) are frequently classified as "his​torical": 78, 105, 106. This term does not designate a true type, but it is a convenient term for songs in which elements of hymn, thanksgiving, and even wisdom are to be found. The life setting was probably one of the three great annual feasts of Israel.

(h) TORAH PSALM. Kraus uses this rubric for Ps 1, which is classified as a wisdom Ps in this com​mentary, and Pss 19:8-15 and 119. Again, this classifica​tion is convenient, based on the dominant theme of the Pss.
4/ The Theology of the Pss. No true summary of the theology in the Pss is possible. At least these few considerations may help to underline some of the basic theological realities. Inasmuch as the Pss were composed over a period of 700 years, it is to be expected that they would furnish a cross section of OT belief. But one should also recall that they are primarily cultic expressions of doctrine; they describe Yahweh as he was worshiped and experienced in the liturgy—a crucial area, but distinct from the preaching of the prophets and the sages. The new insight into the liturgical character of the Pss enables us to appreciate their dynamism and even to relive, to a certain extent, the Israelite attitude toward the Lord. The liturgical aspect should be particularly evident to a Christian reader whose religious practice has such deep roots in the liturgy. There is constant reference to the Temple and sacrifice, with which OT piety was so closely enmeshed. It was in the Temple that the Lord was present to the Israelite (e.g., Pss 42-43), and there the worshiper made contact by sacrifice and song. He was not without the means of criticizing liturgical cant (Pss 40, 51, 141) that tried to make sacrifice an end in itself. But without his liturgy, he was dead; there was no psalm singing in Sheol: Leben ist Loben.


The literary classification of the Pss runs the gamut of basic human feelings and attitudes before God: praise, thanksgiving, lament, etc. Rarely is the psalmist alone involved, even if his prayer has a personal tone. He is either inviting others to praise the Lord or he is gener​alizing on his experience and preaching a "lesson" to bystanders (especially in the thanksgiving Pss). The com​munity spirit is never really absent.


Two facts about Yahweh are central to these poems. He is both creator and savior. One need only recall the enthronement Pss, which describe the Lord's victory over the waters and the other mythological expressions of creation (74:13-14; 89:10-15). His creative power is now his word (147:15), now his breath (104:29), now both word and breath (33:6). From this power it is a small step to the description of his providential rule of creation (104:10-18; 147:8-9). The recital of the events of the Exodus and conquest honor him as the savior of his people. The recital may be for the sake of sheer praise (136:10-22) or by way of a didactic rehearsal that pinpoints Israel's infidelity (78).


The prolongation of the salvation theme is found in the Pss of lament, of both the individual and the nation. The God who showed himself the savior of early Israel must stay in character for the individual who yearns for forgiveness from sin or who is threatened withdeath or by the calumnies and machinations of his enemies. There is only one to whom he can turn, and it is with themes of childlike trust and sometimes petulance that he approaches the saving, Lord. It is not surprising, then, to find theology emerging from the laments. The meaning of a "merciful and gracious God, slow to anger and rich in kindness and fidelity" (Ex 34:6) is fully expressed. The experiences of the nation were too deeply rooted in its religious consciousness to be forgotten in moments of crisis: "Where are your ancient favors, O Lord?” (Ps 89:50; cf. Pss 74, 79-80),


Perhaps the most serious threat to the man of the OT was death in all its forms ("pit," "nether world,” "waters," etc.). In the face of the bleak existence that confronted him in the nether world, he could but love this life with all the blessings he recognized in it as God-given. Indeed, the possession of God was itself the heart of these blessings. But in Sheol all was gone: "For among the dead none remembers you; in the nether world who gives you thanks?" (6:6). And when the divine blessings were absent front life, when sinners triumphed and the just man failed? We hear the sage in Ps 37 warning against envy of the wicked, who will certainly receive their punishment. But there is also the poignant admission of near defeat by the writer of Ps 73, whose faith finally triumphed in the certainty that God, his "portion forever," would receive him "in glory."


A striking intensity of feeling characterizes the psalmist's dealing with his fellow men. He loves them when they are the "just," the "lowly"; he hates them when they are "oppressors" and "liars." This black-and​-white attitude is apt to shock the Christian reader, who is only too ready to point to the superiority of the Sermon on the Mount and to the forgiveness preached by Christ. Such a reaction is neither sympathetic nor necessary (cf. Barth, Introduction ... 43-48, 65-75). One must appreciate the OT desire to see God's justice manifested in the world (the only world of which the Israelite knew). There is no need to judge the personal experience and moral evaluation of the psalmist; he simply recognizes the evil man as opposed to God and hence as worthy of punishment. In many instances the wicked seem to be described in a highly stylized and schematic way; they appear as godless types, God's enemies. As such, they are also the psalmist's enemies (139:21-22) and are deserving of the divine justice that is invoked upon them in the liturgy. Hence, we should understand these as declarations of loyalty and liturgical condemnations of God's enemies rather than as state​ments of personal vengeance. Some expressions are often misunderstood by the modern reader, e.g., smashing the little ones against the rock (Ps 137:9). This act was not the result of a refined cruelty; it was simply the usual accompaniment of warfare. And war is never humane, in any age.


This same black-and-white attitude appears also in the description of the psalmist as a saddiq (just) man or as a hasid (faithful) one who protests his innocence and also as a sinner who asks for pardon. Some Christian readers have expressed surprise at the self-righteous tone that they profess to find in certain Pss. At times the protesta​tions of innocence are quite emphatic (Pss 17:4-5; 18:21​-25), and, at other times, they seem to be merely themes to induce Yahweh to intervene (41:13; 59:4). Ps 26 speaks insistently of the psalmist's innocence. On the other hand, an acknowledgment of sin appears in the traditional seven penitential Pss (these are not a literary classification), which have been used in the traditional Lat liturgy (6, 32, 38, 51, 102, 130, 143). Elsewhere also the sense of unworthiness and sinfulness is clearly con​veyed (25:7; 39:9; etc.). Complications arise when affirmations of innocence and guilt are combined in the one prayer: e.g., 32:5, 10-11; 41:5, 13; 51:3, 15.

Rather than seek a "psychological" explanation, one should accept the Hebr paradox that it is possible to be just and also sinful (although it is hardy the same as the simul justus et peccator of the Reformation). The just man is not the one who has nothing on his conscience; he is the one is allowed to approach Yahweh in the Temple (Ps 15); then he can confess his guilt. However, it is his justice that entitles him to speak to the Lord; his affirmation of innocence is his right to approach God as one on whose side he has aligned himself. These affirmations are therefore less self-righteousness than they are declarations of loyalty. As Barth puts it, they are not "affirmations" of innocence but "confessions" of in​nocence in a liturgical context. On the other hand, the confession of guilt is what only a just man who fears God will do.


The Psalter has been justly termed the "prayer book of the Church" because of its extensive use in the liturgy. From many points of view, it is not in easy prayer book, because it represents the wide range of Israel's belief and history over some 700 years. But although it makes some demands upon those who use it in prayer—demands that call be met by a study of the OT and by an appreciation of God's gradual revelation of himself to Israel—it also remains open to men of all classes and all times. For in these prayers is expressed the basic reactions of man before God—faith, joy, fear, trust, and praise—language no one can fail to understand.

5/ IMPORTANT PSS: (MT) 1 - 2 - 8 -16 - 22 - 23 - 31 - 36 - 40 – 42 - 43 - 45 - 49 - 50 - 51 - 62 - 72 - 73 - 89 - 91 - 100 - 103 - 104 - 110 - 114 - 118 - 121 - 122 - 126 - 127 - 130 - 136 - 137 - 139 - 150.
6/ COMMENTARY

Ps I. A post-exilic wisdom Ps, which has been prefixed to the collection as all introduction; in one of the variant readings to Acts 13:33, Ps 2 is called the first Ps. Structure: 1-3, the just man; 4-5, the godless; 6, the two ways. 1. A congratulatory formula, "Happy..." is typical of the wisdom style; here, the characteristics of the just man are defined negatively: keeping away from bad companions. 2. Positively, he is constantly and joyfully occupied with study and observance of the Torah, the expression of the divine will. 3. Positively, his well-being call be compared to a fruitful tree (Jer 17:7-8; Ps 92:13-15), a common comparison in the ancient Orient (Armen-em-ope, ANET 422); the bracketed line in 3e is a gloss formed on the pattern of Jos 1:8. 4-5. In sharp contrast are the wicked—"chaff," the lighter, useless, parts of wheat that are blown free as the wheat is sifted on a breezy mound. What "judgment" is meant; either one at the end time, or more probably all effective judgment in this world (cf. E. Arbez, CBQ 7 [1945] 398-404). In this world, the judgment would be the exclusion of the sinner from the company and fate of the just. 6. The biblical sense of "way" as manner of life is apparent (cf. F. Notscher, Gottestwege und Menschen​wege in der Bibel und in Qumran [Bonn, 1958]); the just will prosper whereas the wicked will be punished. One should avoid an excessively legalistic interpretation of Ps 1; the ideal held out is one of joyful loyalty and dedication.

Ps 2. A royal (messianic) Ps, composed on the occasion or possibly on the anniversary of the king's accession to the throne in Jerusalem. Structure: 1-3, description of nations in revolt; 4-6, Yahweh's answer; 7-9, the divine oracle proclaiming the king's legitimacy and firm rule; 10-12, admonition to rulers to heed Yahweh's will. This poem was more probably recited by a court poet. 1-3. The revolt against the holy person of the king ("anointed') is also against Yahweh. Revolutions were frequent with the accession of a new king, and one might see here a borrowing of Oriental court style, as far as Jerusalem is concerned; at most, only minor lands like Edom could be among the revolutionaries. In the post-exilic period, this revolt could be reinterpreted in an eschatological sense. 4-6. The "folly" of revolt is clear front the description of the God of the world, whose reaction is vividly described. Yahweh has "set up" (i.e., consecrated) his own king on his "holy mountain"—a move neither appreciated nor understood by the nations. 7-9. The "decree" (hoq) is now recognized to be, after the analogy of the Egyptian royal ritual, a written document of legitimation or protocol, authen​ticating the king (cf. G. von Rad, CVSSt 205-13). It seems to be announced by the king himself. The sonship is adoptive and not mythological, as in Egypt, and not unlike the divine sonship of Mesopotamian kings, except that the Israelite notion is rooted in the divine promise made to David in 2 Sam 7. Firm world dominion is assured this king—another echo of foreign court style, but meaningful in the light of the Israelite belief that Yahweh rules the world and has his own designs for the Davidic dynasty. 10-12. The ultimatum given to the kings of the earth is in the wisdom style: Give heed!
JOB

BY E. F. SUTCLIFFE, S.J.

1/ The Setting of the Story in Place and Time: It is a remarkable fact that all the persons who take part in the story of Job are non-Israelites. Job's own parentage and tribe are not mentioned. The locality of his home is, however, given as in the land of Hus (‘us), which LXX 42:17b under the name of Ausitis assigns, it seems correctly, to the borders of Idumaea (= Edom) and Arabia. The name of Eliphaz of Teman, the more influential and probably the oldest of the three friends, is Edomite (cf. Gen 36:4, 11). Teman was situated in Edom (Amo 1:11f) and was famous for its wisdom (Jer 49:7), a reputation which suits Eliphaz as Job's principal interlocutor. Bildad of Shuah (the Shuhite) probably came from Edom or Arabia. Sophar's name may mean “Little Bird,” and Naamah, his homeland, has been plausibly identified with the Arabian Gebel el-Na'ameh.


Yahweh, the specifically Israelite name of God, is accordingly avoided in the dialogue as foreign to the speakers. The exception in 12:9 may be due to a copyist's reminiscence Isa 41:20. The other exception in 1:21 is not so easily explained but is possibly due to the words having a fixed form in common use. On the other hand the narrator uses this divine name freely as in 1:6-9; 38:1, etc.


The general setting reflects that of patriarchal times. Sacrifice is offered not by priests, though they are mentioned in 12:19, but by the head of the family. Only the holocaust is spoken of and is offered, contrary to Israelite practice, in atonement for sin (1:5). Vows, known also in patriarchal times (Gen 28:20), are referred to (22:27) here of sacrifices of thanksgiving. And Elihu speaks of seeing the face of God, an expression which implies worship of God at a sanctuary (33:26). So also Job's husbandry, both pastoral and agricultural, recalls that of Genesis (Job 1:3, 14; Gen 26:12-4).

Historical Nucleus: Much in the book is clearly not intended to be taken as corresponding closely to historical fact. The poetic form of the speeches excludes the idea that the reader is given a transcript of the dialogue that passed between Job and the friends. The double scene in heaven with the con​sultation between God and the Satan is a device to admit the reader to the secret which lies at the root of Job's troubles. The arrangement by which the news of the multiple calamities pours in on the sufferer in quick successive blows is artificially planned to heighten the impression produced by his catastrophic change of fortune. But these elements are not adequate to justify the opinion that Job never existed and is presented merely as a type. The ancients were wont to weave their stories about real personages; and had Job and his story been the product of imagination, would a non-Israelite have been chosen as the hero? Moreover, Job is introduced in Eze 14:14, 20 as a man renowned for his uprightness side by side with Noe; cf. Jas 5:11. Even a nursery rhyme like “Little John Horner” has its historical basis. And the tradition of the Church has always regarded Job as an historical personage.


The Type of Literature: The prose introduction and epilogue cannot be used to decide the literary type of the book as a whole. In the form of a story they provide the necessary framework without which the book is not intelligible. The substance of the book is in poetry and comprises the monologues and dialogues devoted to threshing out the fundamental question whether a man may be innocent and yet the victim of calamity. The book, therefore, belongs to the Wisdom Literature characterized, as this is, by the use of human wisdom based on religion, reason, and experience. The book, moreover, is didactic in the sense that the great lesson is meant to be learnt from it, that even great suffering is no proof of antecedent iniquity, but it is not openly didactic in formally propounding the intended lesson. In the same indirect way the book may be said to be hortatory in that it proposes an example, if not of consistent patience, at least of final resignation and humble submission to the divine will.

2/ The Author of Job: According to an opinion recorded in TB Baba Bathra 14b, to St Methodius (PL 103, 1145) and others, the book was written by Moses. Mosaic authorship may have been suggested by the fact that the story recalls the time of the patriarchs and that no one was known as the chronicler of that period except the author of the Pentateuch. There is no plausible case for any other suggested authorship, and we must confess our complete ignorance, strange though it be that the author of this masterpiece of literature should have become completely forgotten.


The wide knowledge manifested in the book and in particular the deep knowledge of human nature suggest that the writer was at least middle-aged, and his intense sympathy with the sufferings of his hero joined to his interest in the problem they raise was probably won by personal experience of such misfortunes. He was an Israelite and clearly a devout servant of God. The number of Arabisms in the book, commented on already by St Jerome (PL 28, 1081), suggests a home not far removed from the Arabic-speaking world where Hebrew would be likely to make borrowings from that language. This home may therefore have been in Transjordan, not far from the desert with which the poet shows himself familiar. His date will be discussed more conveniently after a consideration of the doctrine embodied in the work.
3/ Canonicity and Authority: The canonicity of Job, which occurs in the Jewish list of sacred books attributed to the 2nd or 3rd cent. A.D. 
The canonicity of the book, however, does not confer divine authority on all that is said in the course of it. What the inspired writer himself asserts is true in the sense intended as is all to which he gives his approval, and he certainly approves of whatever utterance is attributed to God. But the same whole-hearted approval does not extend to all that is said by Job and the other human speakers. Job admits indiscreet talk (39:34) and for this he is rebuked by God (38:2). The friends too are rebuked by God for not having “spoken the thing that is right before me as my servant Job hath” (42:7). This neither approves all Job's utterances nor condemns everything said by the friends. The approval and disapproval seem therefore to fall on the views expressed by them respectively on the main topic of discussion. Great caution is con​sequently required in using the sayings of the human participants in the discussion as dogmatic proofs. That such use is not necessarily excluded however is shown by St Paul's introducing words of Eliphaz with the solemn formula “It is written” which is used only of the inspired utterances of Scripture. In the discussion of his problem the author is willing to put into the mouths of the disputants opinions with which he dis​agrees. By these he intends to emphasize by contrast the truth which he means finally to teach. But no such purpose would be served by the expression of false doctrines on other matters when nothing is said by way of correction. The theologian has therefore good ground for the opinion that other doctrines expressed by the disputants have the silent approbation of the inspired writer.
4/ Doctrine: 


a) As is manifest from the analysis of the book, the problem debated is the suffering of the just, the friends maintaining the traditional view (15:18) that suffering is always the punishment of guilt and Job asserting that this is not so in his own case. The old simple view dominates Ps 36 (37), which the title assigns to David. Ps 57 depicts the wicked as powerful and prosperous, but its last verse conveys the suggestion that the continuation of such conditions would provoke doubts as to God's government of the world. The psalm may be of the 8th cent. The problem was keenly felt by Jeremias (12:1-4) towards the close of the 7th cent., but he attempts no solution. The doctrine of individual responsibility and retribution is strongly urged by Ezechiel, 6th cent., together with insistence on God's willingness to forgive and forget the iniquity of the repentant (ch 18; 33:12-20). The complaints of the people in Mal 3:13-5, 5th cent., though based on mistaken self-righteousness, reveal the continued pressure of the apparent inequality of God's dealings with men. The acute anguish and even religious doubt that this could cause is to be seen in Pss 48 and 72. What is the contribution of our book towards a solution? It is that suffering and calamity are not necessarily and always the punishment of sin. The upright, God-fearing man may be sorely afflicted as a means of testing his virtue. If his virtue is purely selfish, seeking only God's rewards of piety, it will not stand the strain. Such a man will abandon his service of God as not worth while. The book also emphasizes, as we have seen § 317f, the salutary nature of condign punishment as a means of bringing a sinner to a better frame of mind, and thereby emphasizes also God's willingness to forgive. But it does not abandon the principle of retribution. This could not be, as it is founded on the conviction that God is the guardian of the moral order and the just ruler of the world he has made. And as retribution beyond the grave was as yet unknown to the Israelites. it could only be conceived in terms of this life. Hence Job's prosperity had to be restored and even in greater measure to atone for his unmerited affliction. The progress therefore, though real, is partial. Fuller understanding had to wait for the revelation of the rewards and punishments of the life to come and still more for the example of God Incarnate suffering on earth, himself led as a sheep to the slaughter.


b) Among the divine attributes that which lies at the root of this problem is God's absolute justice. This is the presupposition of the book, though questioned by Job in moments of anguish. God's power is extolled (5:9-14; 40:10-41:25) for the lesson to be derived from this account is that of God's absolute control (42:2). Similarly the divine power and wisdom contrasted with man's ignorance and impotence is the theme of chs 38-9. God's mercy in willingness to forgive has been touched on above.


c) Chief among the duties of man on the negative side is the obligation to avoid evil, the sense of which obligation permeates the book. The duty of resignation to God's will and the humble acceptance of his govern​ment even when it transcends the comprehension of our puny minds is the lesson inculcated in chs 38-9. A detailed catalogue of man's moral obligations is given in Job's “negative confession” in ch 31. Kindness to the weak and the fatherless is stressed and especially noteworthy is the recognition of sins of desire (31:1).


d) Prominent in the book is the doctrine that no man is entirely innocent before God (4:17; 15:14; 25:4). This belief could be founded not only on experience but also on the doctrine of retribution. All men suffer in some degree, even the youngest, and therefore all must be in some measure guilty. 14:4 as paraphrased by LXX reflects such a conception: “Who shall be pure from defilement? Nay, not one though his life on earth be of a single day.” This is not the developed doctrine of original sin but has in common with it the fundamental element that all mankind lies in some degree under the displeasure of its Creator. Yet from this displeasure our first parents were excluded for they are recorded to have been pleasing to God (Gen 1:31). This same doctrine inspires also Ps 50:7. Cf. §§ 321c, 324e.


e) The author of Job shares with all OT writers belief in the survival of man after death. But beyond this bare fact all knowledge of man's future state was negative; cf. Sutcliffe, The OT and the Future Life (59-69). Experience taught that once a man had passed to Sheol, the common abode of the dead (14:13), there was no hope of his returning to this life. This Job recognized (14:12, 14); but to read into his state​ment of this fact a denial of the final resurrection is to make him deny what had never occurred to his mind cf. § 115d.


f) An argument a fortiori to demonstrate the guilt of man at large is based in 4:18 and 15:15 on the fact that God had reason to distrust even his Angels and found in them 'folly' or 'error;’ see on 4:18 and Knaben​bauer. Before they could earn their reward the Angels like man were subjected to a state of probation and not all stood up to the test. Sanchez supposes this to have been a revelation made to the patriarchs, but of this there is no evidence. He also writes on 4:18 that Gentile nations came to know that there are good and evil Angels “whom they called good and evil genii” from the daily experience of being violently impelled to evil and contrariwise recalled from evil to good. The same experience would be clarified for the Israelites by the story of Gen ch 3. As a sharp distinc​tion is made in Gen 1 and 2 between man and the animals and God created all things good, the Israelites would understand that behind this serpent instigator to evil there lurked as principal agent some other unseen and wicked power. Some, as Knabenbauer, have recognized in the Satan of Job 1:6 the chief of these evil spirits. But, as pointed out by Ricciotti and Kissane, in Job the name is accompanied by the definite article. It is not yet a proper name but a common noun signifying ‘adversary’ or 'opposer,’ a sense that it still bears in Mt 16:23. It is in I Par 21:1 that the noun first appears without the article as the proper name of one instigating to evil. In Job the Satan does not instigate to evil. He had his place in the court of heaven with the other Angels, and his function, which is analogous to that of our advocatus diaboli in processes of canonization, is to test the reality of men's virtue. The good Angels are called “the Holy Ones” (5:1; 15:15, as in Ps 88:6, 8 and Zach 14:5). Their power of intercession is recognized in 5:1.
5/ Date of the Poem: In the course of the centuries the date has been assigned to various periods from that of Moses (§ 318g) to early Ptolemaic times, as by Peters. Recent opinions range from this latter date to the 7th cent. as upper limit. To cite a few examples, Budde and Buttenwieser give c 400, Dhorme 500-450, Kissane between 538 and the formation of LXX with preference fora higher date within these limits, Konig soon after 597, Ricciotti the reign of Manasses. The argument from literary borrowings is uncertain as apt to be coloured by subjective impressions; and different minds come to contradictory conclusions as to who is source and who is borrower. The allusion to the captivity of kings and priests (12:18f) brings us down at least to the capture of Samaria, 721. Priests and others were then transported to Assyria (4 Kg 17:6, 28), but the king may have been killed in the siege. And the allusion suggests rather the triple deportation of Joachaz, Joachin and Sedecias (4 Kg 23:33; 24.15; 25:7). This gives a date after 587. The nature of the problem discussed leads to a date at least as late (c. § 318k) as do the mention of 'the Satan' and the designation of the Angels as 'the Holy Ones' (cf. § 318q). The allusion to the danger of worshipping the sun and moon (31:26-28) does not favour a date long after the return from the Babylonian exile in 538, and the merit of the work as a masterpiece of Hebrew poetry suggests that it is unlikely to date from the later period of literary decadence.


Ancient Near Eastern Parallels: Suffering is too universal an experience not to have presented a problem to the reflective minds of other nations, and wherever literature flourished it was inevitable that this theme of the misery of man should attract the attention of writers. From the theological point of view there is no reason why the sacred writers of Israel should not derive certain of their thoughts and expressions from pagan models. As a question of literary criticism more is required to prove dependence than community of theme if this is one common to mankind the world over, and, in this case, even identity of certain thoughts and expressions is not conclusive. The nearest ancient parallels to the book of Job are the Egyptian Colloquy of a World-weary Man with his Soul and the Babylonian poem I will praise the Lord of Wisdom. The latter describes the misery of an innocent sufferer and his eventual restoration to health by Marduk. Both may be read in H. Gressmann ATAT 25 ff. and 273 ff. The contents of neither work suffice to prove dependence but, as Peters 55* points out, the probability that the Egyptian poem was known to the author of Job is suggested by the similarity of Job's “Negative Con​fession” in ch 31 to the famous document in The Book of the Dead 125 and the author's familiarity with Egypt. The study of the Babylonian work by S. Landersdorfer, O.S.B., Eine babylonische Quelle fur des Buch Job, 1911 ( = BS 16, 2) leads to the conclusion that there is no evidence even of indirect dependence.

6/ Structure of the Book

- Prologue chs 1-2.

- Job's monologue ch 3.

- First round of the debate: Eliphaz chs 4-5; Job chs 6-7; Bildad ch 8; Job chs 9-10; Sophar ch 11; Job chs 12-14.

- Second round of the debate: Eliphaz ch 15; Job chs 16-17; Bildad ch 18; Job ch 19; Sophar ch 20; Job ch 21.

- Third round of the debate: Eliphaz ch 22; Job chs 23-24:17, 25; Bildad chs 25:1-6; 26:5-14; Job

Chs 26:1-4; 27:1-6, 12; Sophar 27:7-11, 13; 24:18-24; 27:14-23; Job chs 29-31.

- Hymn in praise of Wisdom: ch 28.

- Interlude introducing Elihu: 32:1-6a; his address 32:6b-37:24.

- God's first speech: 38:1-39:32 followed by Job's confession 39:33-35.

- God's second speech: chs 40-41 followed by Job's submission 42:1-6.

- Epilogue : 42:7-16.
7/ The Important Passages: Job 1-2 (prologue: the tests of Job); 3,1-26 (the first speech of Job); 16,1 - 17,16 (fifth poem of Job: the witness); 19,1-29 (sixth poem of Job: the salvator); 28,1-28 (the wisdom); 38,1 - 39,30 (first answer of the Lord); 40,1-14 (the challenge of the Lord); 42,7-16 (epilogue).

PROVERBS

J. Terence Forestell, C.S.B.
1/ Nature and Origin. Proverbs is the ear​liest of those OT books that are classified as wisdom literature. The book is an anthology of earlier collections. The prologue (chs. 1-9) and the editorial work evaluate this heritage of the past as well as provide it with a new unity and orientation.



The origins of Hebr wisdom literature must be traced to the court of Solomon, although the short maxim or masal, the predominant literary form of the book, may well have its origin in earlier, popular forms of satire and clever observation. For wherever men are governed, there is bound to grow up a body of astute observations, based on experience, which will serve subsequent generations of administrators in the difficult art of dealing with men and affairs. The Egyptians had already achieved considerable success in this form of instruction for public life when Solomon organized his kingdom along Egyptian lines and with the help of Egyptian scribes (1 Kgs 4:3). Solomon, however, surpassed his neighbors by reason of his personal reputa​tion as a wise man (see 1 Kgs 3:9-12; 5:9-14 [4:29-34]; 10:1-9).  In this way, he became the patron and founder of a wisdom tradition in Israel.



Although the entire book is attributed to Solomon (1:1), only two collections—10:1-22:16 and 25:1-29:27​- are put in direct literary dependence upon him. The latter collection is explicitly ascribed to the men of Hezekiah's court in the 8th cent. In both collections, the simplest form of the masal predominates, but repetitions, variations, refinements, and additions suggest a constant work of revision by a traditional school of learned scribes. There is no reason to suspect the pre-exilic origin of most of the proverbs in these two collections. The other collections are all dated later. The final editor was respon​sible for the prologue and the Sayings of the Wise (22:17- 24:34); his hand is also evident in the ordering of the two Solomonic collections. The book most likely attained its present form toward the end of the 5th cent. BC. The peculiar religious needs of post-exilic Judaism prompted the preparation of this anthology.

2/ Purpose. The priest, the prophet, and the wise man were the traditional teachers in Israel (cf. Jer 18:18). The wise men were associated with the king and political affairs. There were no doubt many faithful Yahwists among the royal scribes who sought to respect Yahweh and the Law in the conduct of public affairs. Nevertheless, political expediency must have prompted many to counsel the foreign alliances, which the prophets consistently denounced (cf. Isa 30:1-5; Jer 8:8-9). Events demonstrated the weakness of a too-human wisdom. The fall of Jerusalem (587) and the subsequent exile in Babylon (587-539) occasioned much theological soul-searching among the learned men of Israel. The message of the prophets had been shown to be true; fidelity to the Law of Yahweh is the only hope of salva​tion. The priests proceeded to the codification of ancient tradition and law. The wise men seem to have profited most from the experience, for they had learned that all human wisdom is futile without the fear of God (Prv 1:7; 9:10). It was providential that they learned their lesson well, for they were to become the principal teachers in post-exilic Judaism, where the voice of the prophet was no longer heard and the careful organization of cult and the codifica​tion of laws exposed the religion of Yahweh to formalism and to literalism.


The restored community was no new nation. Apathy best describes the attitude of the majority toward the messianic idealism of the past. Individualism and im​morality were rampant. Self-aggrandizement led to the exploitation of the poor by the rich. The wise men stepped into the breach and offered immediate happiness to those who would listen to their instructions. The ideal they proposed was the pursuit of wisdom. Such an ideal had both international and individual appeal; it was part of a long and cosmopolitan tradition (See Wisdom Lit, 28:12-31). Proverbs never explicitly mentions the characteristic Israelite themes of promise, election, cove​nant, and law; there is no national messianic hope in the book. Yet the author of the prologue has profited from the teaching of the prophets and the priests, especially from Dt, Isa, and Jer. His personification makes Wisdom transcendent, divine, and equal to Yahweh. She has by nature the attributes of the messiah and is interested "here and now" in ruling and guiding men, offering them salvation and happiness. The author of Prv sought to adapt the religion of the past to a changed condition in the life of the people. He did so through this notion of personified Wisdom. Unwittingly, under divine in​spiration, he prepared for the appearance of one who was greater than Solomon (Mt 12:42). The eternal Word made flesh is divine Wisdom, according to 1 Cor 1:30. 
3/ Doctrine. The Christian reader of Prv is struck by the apparently secular character of much of the counsel offered, especially in the two Solomonic collections. He may even be scandalized by the boldness with which self-interest and personal success appear as adequate motivation for ethical conduct, even for charity to the poor (Cf. 28:27; 30:10). Finally, the confidence with which the wise men expect God's justice to be exercised in this life, granting prosperity to the just and destroying the wicked, is at least naive, if not utterly false. Under what conditions may such literature be inspired by God?


The wise men of the ancient world were primarily interested in guiding the individual to happiness and success in the conduct of his earthly life. Consequently, no phase of human activity was unworthy of their atten​tion, but it is inaccurate to assert that their counsels are secular in character. Religion was inextricably bound up with every phase of man's activity throughout the ancient world (cf. Skehan, CBQ 10, 127-28). In all things, man was subject to the divine will. In incorporating this foreign wisdom into the religion of Yahweh, the Israelite wise men transformed it in the light of their unique understanding of God and his relationship to man, so that Israelite wisdom, although comparable with the wisdom of Israel's neighbors, far surpasses theirs. The religious orientation of the prologue and the Yahwistic proverbs of the other collections must be considered to bathe the entire work in their transcendent light.


The Israelite wise men, at this time, had no knowledge of life after death. They nevertheless had great faith and confidence in the justice of God. The earliest wise men, therefore, opti​mistically applied to the individual the retribution theology of Dt; the nation would prosper materially if the people were faithful to the Law of God. The justice of God must be manifested, and to their knowledge it could only be manifested in this life. Experience eventu​ally challenged this faith, as can be seen in Jb and Eccl; the revelation of life after death resolved the tension (​Wisdom Lit, 28:36). In the meantime, the wise men were forced to exploit every possibility of happiness in this life.


In the light of this limited perspective, the search for personal success and the protection of self-interest is comparable to the Christian's concern for his eternal salvation. Happiness for the Israelite sage consisted in riches, honor, and a long life; these blessings accom​panied humility and the fear of the Lord (22:4). This OT perspective needed the NT revelation for perfect balance. In the light of Christian revelation, man's happiness con​sists ultimately in eternal life in the kingdom of God. He is instructed to store up treasures in heaven (Mt 6:20). The honor of the Christian lies in the readiness with which he sacrifices his life in this world for the kingdom of God (Lk 17:33). Nevertheless, the Christian has also to appreciate and to love the goods created by God. The religious humanism of Prv, for all its shortcomings, will teach the Christian not to despise natural and human values merely because he has a supernatural destiny. 
4/ Outline. The knowledge of Prv's plan is indispensable for an understanding of its nature and origin (cf. Murphy, Seven Books, 8). The Book of Prov​erbs may be outlined as follows:

(I)
Prologue (1:1-9:18)


(A) Introduction (1:1-33)



a) Title and Purpose (1:1-6)



b) The Principle of Wisdom (1:7)



c) Initial Exhortation (1:8-19)



d) First Discourse of Personified Wisdom (1:20-33)


(B) The Blessings of Wisdom (2:1-7:27)



a) Attitude Toward the Lord (3:1-12)



b) The Value of Wisdom (3:13-4:9)



c) The Good and the Evil Way (4:10-27)



d) Warning Against Adultery (5:1-7:27)


(C) Second Discourse of Personified Wisdom (8:1​-36)


(D) The Banquets of Wisdom and Folly (9:1-18)



a) The Invitation of Wisdom (9:1-6)



b) Six Independent Proverbs (9:7-12)



c) The Invitation of Folly (9:13-18)

(II)
First Collection of the Proverbs of Solomon (10:1-22:16)

(III)
Sayings of the Wise (22:17-24:22)

(IV)
Other Sayings of the Wise (24:23-34)

(V)
Second Collection of the Proverbs of Solomon (25:I​29:27)

(VI)
The Words of Agur (30:1-14)

(VII) Numerical Proverbs (30:15-33)

(VIII) The Words of Lemuel (31:1-9)

(IX)
The Ideal Wife (31:10-31)
5/ The important passages: Proverbs 8,12-36 (poem of the Wisdom); 9,1-6 (the banquet prepared from the Wisdom); 25-26 (second Solomonic collection - characteristic examples of Biblical proverbs); 31,10-31 (the ideal woman).

THE CANTICLE OF CANTICLES

(THE SONG OF SONGS)
BY P. P. SAYDON
1/ Title: The full Hebrew title is “The Song of Songs, which is Solomon's.” The first half is a periphrastic Hebrew way of expressing the superlative, hence the meaning is “the best of songs”; cf. “holy of holies” = most holy. It is indeed a most beautiful poem both for its lyrical inspiration and rich imagery as well as for the loftiness of its meaning. The second half of the title is generally considered by modern scholars as a literary device whereby the poem is attributed to Solomon in the same manner as the book of Wisdom is attributed to him, though written at a much later date.
2/ Canonicity and Place in the Canon: The canonicity of Cant has always been recognized by the Church. Among the Jews there were some doubts in the 1st cent. A.D., but these were dispelled in the Synod of Jamna (c A.D. 100), chiefly by the authority of R. Aqiba who said: “All the Hagiographa are holy, but the Canticle is most holy ' (cf. Misna, Yadayim 3, 5). 


In the Hebrew Canon it forms part of the Hagiographa, the third division of the canonical books. In our printed editions of MT it is the first of the 5 Megilloth or “Scrolls”, i.e. Canticle, Ruth, Ecclesiates, Lamenta​tions, Esther. The Alexandrine translators, however, arranged the books according to their literary character and so included Cant among the poetical books. In Vg too it is reckoned with the poetical books. 
3/ Author and Date: Tradition has always attributed Cant to Solomon. The authority of the title, however, is not decisive as it is either a later addition or a literary artifice. The language bears marks of a later origin. But the strongest argument against Solomonic author​ship is the marriage allegory which originated with Hosea. Cant is therefore later than the 8th cent. BC. If the subject of Cant is Israel's reconciliation with Yahweh, its date must be fixed at the end of the Exile or a little later. This is also confirmed by the antho​logical character of the poem (A. Robert, Vivre et Penser, III, [1945] 192-213. There are no reasons for placing its composition as late as the Greek period.
4/ Contents and Analysis: Canticle is a love-song in which two young shepherds praise each other's beauty and express their mutual love and desire for an indissoluble union. The analysis difficult because the sense of certain passages and the nexus between the several parts are not always apparent. Those who hold that Cant is a drama divide the poem into acts and scenes according to their way of representing the development of the action. On the contrary, those who reject the unity of the poem make of it a collection of songs varying in number according to their subjective criteria.

Some sections are easily distinguishable by the recurrence of the refrain or by their opening words. On the grounds of these criteria we propose the following division:

1:1-2:7, the bride's yearning for the beloved mutual praises; their meeting.

2:8-3:5, the bride is invited to the fields in the evening they return to their homes; the bride is restless until she again finds her beloved.

3:b-5:1, the pomp of a royal pageant; the bridegroom is enraptured by his bride's graceful charm and beauty and rejoices in her company.

5:2-6:2, while the bride is on her bed, the bride​groom comes unexpectedly; when she rises to open he has vanished; she goes out in search of him; description of the bridegroom; the joy of their union.

6:3-8:4, the bridegroom's admiration of his bride's beauty; mutual praises; the bride declares her un​swerving attachment to her lover.

8:5-7, the two lovers are inseparably united. 
8:8-14, appendix.

5/ Literary Form--Although it is universally admitted that Cant is a love poem, there is no agreement as to the manner in which the subject is treated. This is a brief exposition of the different views:


(1) Cant is a collection of separate love-songs having no other link but the common subject (J.G. Herder; M. Jastrow; H.W. Robinson; H.H. Rowley).

(2) Cant is a collection of popular nuptial songs that were sung during the nuptial week, so J. B. Bossuet, A. Calmer. *J. G. Wetzstein tried to find a support for this explanation in the marriage customs of Hauran in Syria. This theory was further developed by *K. Budde.


(3) Cant is a drama. The dramatic theory has been proposed in two forms: 


(i) A shepherd girl is taken away from her home by Solomon and made his wife, so *Frz Delitzsch (1875), F. Kaulen (1899). 


(ii) The shepherd girl is taken away by the king, but she remains faithful to her shepherd lover to whom she had pledged her heart, so *Ewald, (1826), Harper (1907), Pouget-G uitton (1934), A. Geslin (1938).

(4) Cant is made up of lyrical dialogues alternating with monologues, with a slight dramatic movement, so the majority of Catholic interpreters.


(5) Cant consists of 7 short poems running parallel to each other. There is no development of action, but only a progressive movement within the severalal poems. The general plan of each poem is: the yearning of one part for the other, mutual praises and the joy of their union. They are like seven penitential Psalms which, with a variety of literary devices, develop the same ideas of sin, repentance and pardon, D. Buzy in RB, 49 (1940) 161-94, and in his commentary on Cant in Pirot-Clamer La Sainte  Bible, 1946, 290.


The first of these theories, in the form proposed by Herder, Jastrow and Robinson is certainly untenable. Throughout the whole poem there is unity of style and purpose, and this points to unity of authorship. But there is nothing against Rowley's explanation in so far as he admits unity of authorship and a certain develop​ment of the theme. (2) has no sufficient basis. Though love is considered in relation to marriage, there is nothing suggesting that we are assisting at a wedding. The dramatic theory is losing favour with critics. There is hardly any action in Cant, the dialogues and the change of scene, are not enough to give it a dramatic movement. (4) Though entirely acceptable, is rather vague and does not convey an adequate idea of the structure of the poem. The dialogue form is secondary. Even the development of the plot seems to be somewhat exaggerated. There is much to be said in favour of Buzy's theory, but the textual excisions and trans​positions to which he has to resort have no justification except his own theory.


Cant is a collection of love-songs composed by one writer with one definite purpose. Love is represented with a view to marriage. The several songs are as marry tableaux or episodes in the story of two lovers. A certain development corresponding to the development of their love may be admitted, but whether the poem describes all the stage of love from its inception to its culmination in marriage remains undecided. The dialogue, monologues and the part played by the daughters of Jerusalem are poetical devices meant to give life to the descriptions and to the sentiments of the two lovers.

6/ Systems of Interpretation: The most important problem in Cant is its meaning and interpretation. Apparently Cant is an erotic poem with or without a higher aim of describing love in its purest form or of extolling the excellence of monogamy and conjugal fidelity. This is the view prevailing among non-Catholic interpreters and we have no right to introduce any other sense unless we have solid reasons, and these reasons must be sought for not in the book itself but in other biblical books and in Tradition.


The Fathers of the Church were so strongly con​vinced of the spiritual meaning of Cant that they ignored the literal sense. The scriptural proof is provided by the writings of the prophets who very often represent the relation between Yahweh and Israel as that of husband and wife. Yahweh chose Israel for his Spouse, arrayed her with gold and silver and rich garments and made her renowned among the nations for her beauty and splendour (Eze 16:3-14; cf. also Isa 51:6 ff; 62:1f; Jer 2:2 “the love of thy betrothal;” Hos 2:19f).


There existed therefore a tradition representing Yah​weh's relation to Israel as a marriage. This tradition is the strongest argument for admitting a higher and spiritual sense in Cant. In order to give a clear idea of the manner in which this higher sense is expressed and should be understood, a few preliminary remarks are necessary.


The literal proper sense, or the naturalistic interpretation, bring excluded as contrary to the prophetic teaching and Tradition, there remain the allegorical, the typical and the parabolic interpretations. An allegory is a sustained metaphor or series of metaphors about the same subject, cf. Isa 5:1-6. All the details of the
allegory have their own meaning. The parable is a fictitious but lifelike narrative composed to illustrate a fact or truth.
The doctrine of of the parable emerges from the narrative as a whole, not from its constituent parts, some of which may be mere embellishments without symbolical meaning. The essential difference between parable and allegory is that in the parable the two objects, the one illustrating and the other illustrated, are kept distinct and placed side by side, while in the allegory they are blended together and are represented as a single object. Sometimes parable and allegory run into each other and give rise to a mixed form, the parable mixed with allegoric elements. The typical sense differs widely from the allegorical. The latter is a sense understood and intended by the writer; the former is an additional sense intended by God and unknown to the writer except by revelation. The typical sense is always based upon the literal sense, proper or improper.


Of these, the typical interpretation does not seem to have a sound basis. A type may be a historical fact or person or an ideal one. The historical type of Cant is generally considered to be Solomon's marriage with Pharaoh's daughter (3 Kg 3:1); so Honorius of Autun (Expos in Cant. PL, 172, 347-494), Bossuet, Calmet. But there is no evidence in Scripture or Tradition that a marriage of a polygamous king is a type of the essentially monogamous union of Yahweh with Israel or of Christ with the, Church. The ideal type is the conjugal union in its ideal form, as instituted by God (Gen 2:24), represented in a concrete form but without any reference to historical persons (Miller, 6f). It is a fictitious marriage, described as a real one and re​presenting God's union with man. A similar view has been propounded by Pouget-Guitton (146 f), Geslin (38-105), Chaine (in A. Robert-V Tricot, Initiation biblique [1948] 175), who maintain that the sacred writer intended only to describe conjugal love and to inculcate the sanctity of marriage as instituted by God. Cant is, therefore, a moral lesson on the sanctity and indissolubility of marriage, and conjugal fidelity. Nothing more than that was meant by the writer. But in the mind of God, the primary author of Scrip​ture, the conjugal union was to serve as a type of Christ's union with his Church and of his immense love for her. Cant represents in a parabolic form an ideal marriage foreshadowing Christ's union with the Church. The ideal-typical interpretation may be accepted, but it is doubtful whether the text provides solid ground for it. The writer indulges in his descrip​tion of the two shepherds' love, their mutual yearning and admiration, but their union is passed over almost in silence. Although love is admittedly represented in view to marriage, and the two lovers are certainly married, the writer concentrates upon their love rather than on their marriage. If this is true, we can hardly understand how marriage call be the main object of Cant. But we call easily understand the writer's unwillingness to describe the happiness of married life, if his object was really to symbolize God's love for man under the figure of human conjugal love.


In the parabolic interpretation, Cant describes, in its literal sense, the love between two imaginary shepherds with a view to illustrating God's love for man (Tobac, Ito). Its meaning must be sought in the book as a whole, not in the several details, some of which serve only to render the picture more lifelike.


In its strictest form generally adopted by the Fathers, the allegorical interpretation applies the whole description of the marriage to Christ and the Church, and tries to find a meaning for all such details as the hair, eyes, lips, etc., of the bride. This system has led to the most varied, and sometimes fanciful, interpreta​tions which are nothing else but pious accommodations. Some allegorical elements must, however, be recognized. The appellation of God as a shepherd is a familiar OT metaphor; cf. Ps 23:1; 80:1; Jer 31:10; Eze 34:11, 19; Zach 11:17. The designation of the shepherd-lover as dôdi “my beloved,” which occurs thirty times in Cant, recalls Isa 5:1-6, an allegory in which the same word dôdi is used of Yahweh.


As neither the parabolic nor the purely allegorical interpretation fully satisfies the exegetical requirements of the text, modern interpreters mostly prefer the mixed or parabolic-allegorical interpretation. Cant is essentially a parable placing side by side, as the Gospel parables, two facts, an imaginary and a real one, and illustrating the one by the other. It follows, according to the hermeneutical rules of parables, that many details must be considered as mere literary embellish​ments having no historical reality corresponding to them. It must be remarked also that although the parabolic-allegorical interpretation has been preferred to the typical-ideal, we do not deny that Cant teaches, at least implicitly, a moral lesson on the sanctity of marriage which was later raised to the dignity of a sacrament by Christ.


We pass now to define the object and limits of this allegorical parable. Some interpreters as Nicholas de Lyra (d. 1340) and in recent times Jouon and Ricciotti, following in the steps of Jewish interpreters, explain Cant as an allegorical representation of Yahweh's dealings with Israel from the Exodus to the return from the Exile. Although a “Judaic sense” must absolutely be admitted, the historico-allegorical interpretation has never been popular in Christian exegesis. In fact, it requires a great power of imagination to find a cor​respondence between the several literary features of Cant and Jewish history.


Other interpreters, from Hippolytus to modern times, have applied the allegory to the union of Christ with the Church. The basis for such an interpretation is provided by the NT which describes the foundation of the Church as a nuptial feast (Mt 22:1-14) and Christ as the Bridegroom (Mt 9:15; cf. also Jn 3:29; 2 Cor 11:2; Eph 5:23-32; Rev 21:9).


This interpretation, which is called “the Christian interpretation,” must be taken as a development of the Judaic sense in order to be fully acceptable. In the plan of divine providence the election of Israel was a pre​paration for the establishment of the Church by Christ. The foundation of the Israelitic theocracy and that of the Church were not two independent events, but two successive stages in God's work of redemption. God's love for Israel foreshadowed Christ's love for his Church. If Cant, therefore, symbolizes Yahweh's love for Israel, it must necessarily symbolize also Christ's love for his Church. This is the fuller sense of Cant which, though not perceived by the Jewish reader, is certainly contained in it and intended by God. The two senses—Judaic and Christian—are two com​plementary senses forming together one sense and one interpretation which is that followed by the majority of Catholic exegetes.


The Judaic aspect of this interpretation, however, requires to be defined more accurately. It is universally recognized that in the prophetic books Yahweh's relations to Israel are those of husband and wife. But in the earlier books Yahweh is represented as Israel's father and Israel as Yahweh's firstborn (Ex 4:22 f). This image is further developed in Deut where Yahweh is described as a father carrying his son in his arms (1:31), educating him (8:5), and as the author of his existence (32:18); cf. also Hos 11:1-14, etc. The marriage-figure originated with the prophets who, however, always represent Israel as a faithless wife divorced by her husband (Is 50:1; Jer 3:8; Eze 16:1-58; Hos 2). There is not the slightest allusion to the first happy days of their marriage; Israel proved faithless from the very first day of her marriage (Eze 16:15; Hos 9:10). There is no time from the Sinaitic alliance to the return from the Exile in which Israel could say of Yahweh “He is mine and I am his'.”


But Israel's infidelity and her repudiation by Yahweh were not to last for ever. After having atoned for her misbehaviour she would be taken up again by Yahweh and re-united with him by an eternal bond of love. This re-instatement of Israel is clearly foretold by the prophets (Isa 49:14f; 54:6 ff; Eze 16:59-63; Hos 2:19f). It is this reconciliation or re-marriage of Yah​weh to Israel, which is the object of Cant. (Buzy, Vivre et Penser, III, 1945, 77-90).


An extension, or what may be called a consequential m sense, of the allegorical interpretation is the ascetico​-mystical interpretation which identifies the bridgeroom as Christ and the bride as the faithful soul. This inter​pretation first proposed by Origen, became common in the Middle Ages with St Bernard as its chief representa​tive. Closely related to it is the Mariological inter​pretation. Not only is the Virgin Mary the holiest of all the members of the Church, but she also concurred in the accomplishment of the mystical union of the Son of God with humanity. Special prominence to the Mariological interpretation is given by Cardinal Lépicier and Girotti in their respective commentaries. Of medi​aeval expositors Rupert of Deutz is one of the best. 
7/ The important passages: Canticle 1,1-17 (Who embraces me!); 2,8-17 (the spring); 3,1-4 (the search of the loved one); 8,5-7 (the love is stronger than the dead).

Chapter I: The Title—See § 382c. As the title forms part of ch I in MT, the numeration of verses is one verse in advance in respect to Vg and DV. For practical reasons we follow the latter.

7 First Song—The Bride longs for her Bride​groom, admires his beauty and rejoices at his presence. 1-3 The Bride yearning for her Beloved. 1. The bride yearns for her beloved's caresses (DV breasts) which she values more than aught else. Wine here denotes all earthly pleasures, cf. Eccles 2:3. 2. Her lover is as attractive as the sweetest perfume; his name, i.e. all his person, is like a bottle of scented ointment which, when poured out, spreads its sweet fragrance abroad. His charms are irresistible. 3. Punctuate: Draw me after thee: let us run. The words: “to the odour of thy ointments” are wanting in MT and have probably crept in from 2a. Enraptured by his loveliness she is resolved to follow him everywhere. The nexus between 3a and 3b is not apparent. Her lover was not a king. Was she abducted by the king? Is “king” a nuptial title of the bridegroom? Some interpreters read an imperative: “Take me, O king.” An excellent sense is obtained if MT is translated thus: “If the king were to take me into his inner apartments, I should be glad and rejoice in thee and praise thy love more than the royal; banquet.” In other words, she will never give her love to another, not even to the king himself; she is happy with her beloved; it is delightful to love him. 4f. The Bride's Humble Condition. 4. The bride is not praising herself; she is declaring her condition in life. She was not a negress; the Heb. adjective for “black” here means “of a swarthy complexion, sun​burnt.” But she was not ugly. The tents of Cedar (Kedar) were the goatshair tents of the Cedarenes, a nomadic tribe dwelling in the N. Arabian desert (Gen 25:13). The curtains of Solomon are said to be the magnificent hangings of Solomon's temple (Jouon) or those of his palace (Siegfried, Budde). But according to the rules of Hebrew poetry it is preferable to make “Solomon's curtains” parallel to the “tents of Cedar.” 
ECCLESIASTES 

BY M. LEAHY
1/ Name: The Hebrew title is Qôhelet which in LXX is rendered by 'Ekklesiastes. The Vg 'Ecclesiastes' is but a transcription of the title in LXX. The Hebrew form is the active participle in the feminine singular of the Qal conjugation, from a verb qahal found elsewhere only in niph’al and hiph'il and meaning 'to assemble'. The precise meaning of the form here is uncertain. The principal renderings put forward by commentators are: one who convenes in assembly; member of an assembly; official speaker in an assembly; head of an assembly of wise men; preacher; debater; the great collector of sayings. The feminine form may be explained either (a) as arising from the abstract conception of an office, e.g. Podesta, the Italian designation, for Mayor, means literally 'power', or (b) as in Arabic, denoting an individual as one who realizes in its completeness the idea expressed in the root.
Canonicity: The canonicity of Eccles, was doubted by none of the early Fathers or ecclesiastical writers, not even by Theodore of Mopsuestia, who, however, attributed to it a minor degree of inspiration. In the Jewish world a discussion arose between the disciples of Hillel and those of Shammai as to its admission into the Canon of Sacred Books. Eccles., however, was accepted as canonical at the Jewish Council of Jamnia (about A.D. 95, although echoes of the former discussion lingered on even to the time of Jerome.
2/ Authorship and Date—Scholars generally up to the 19th century held that Solomon was the author of the book. They argued from Jewish and Christian tradition, from their interpretation of 1:1, 12, and from the mention, especially in ch 2, of the great wisdom and opulence which the writer says he acquired. Critics today, with perhaps some exceptions, are agreed that the book is pseudepigraphal, and that the authorship of'Solonton - who was for the Hebrews the ideal wise man - is a literary artifice. The Book of Wisdom is another instance, admitted by all, of this not uncommon literary device. The arguments put forward against Solomonic authorship seem con​vincing: (a) The book contains many words and constructions which elsewhere are found only in the latest parts of the Hebrew OT, and some others used elsewhere only in the Mishnah. The latter book received its present form about A.D. 230 but contains much older elements. (b) The social state described in the book is unlike what we know to have been the condition of the Israelites in Solomon's day. The author deplores the greed and cruel tyranny of corrupt officials and the consequent misery of the rank and file. He speaks of disorders in the state due to incompetent rulers.
It is, moreover, unlikely that Solomon would have given this picture of moral and social evils the responsibility for which would in great part, be his. It seems then that the writer, part of whose purpose was to point out that earthly goods are unsatisfying, chose to impersonate Solomon, since he above all others was noted for all those possessions which seem to make for happiness. The words of such a one as Solomon would enforce most effectively the teaching that material prosperity is unsatisfying. We notice that the claim to personate Solomon is more in evidence in the earlier part of the book.


While critics are agreed that the book is post-exilic, they disagree as to the precise period to which it should be ascribed. From the contents of the book we may conclude that it is earlier than Ecclesiasticus (written 190 B.G.) which seems to have been acquainted with its teaching, and that it is later than Proverbs and Job since the old doctrine of earthly retribution is definitely abandoned. It holds, therefore, a central position in the Wisdom literature and belongs to a transitional period when the currents of thought which have rise to the Sadducees, Pharisees and Essenes were ahead, in existence and when Jewish writers began to be acquainted with Greek philosophy. From these considerations we may fix the date somewhere towards the 3rd century B.C.

3/ Argument and Theme: When Ecclesiastes wrote, the dogma of retribution in a life hereafter had not yet been definitely accepted in the Hebrew creed. Rewards and chastisements were therefore considered in terms of this life. An infinitely just God rewarded obedience to his laws by the bestowal of temporal goods, and punished disobedience by their deprivation. Interest was thus riveted to life on earth and men's ambition was a long and prosperous one. But this doctrine of earthly retribution as applied to the individual caused perplexity, for the experiences of life contradicted it. Those experiences taught Ecclesiastes that temporal goods, wisdom, pleasures, power, riches, were inadequate as a reward for the observance of the Law.


Ecclesiastes firmly believes that God created the world and man (7:14, 30a; 12:1), that he still orders their affairs (8:17; 9:1), and that being infinitely just he will reward the good and punish the wicked (3:17; 8:12f; 11:9b). His problem is to reconcile with God's creative and administrative power and his retributive justice the following facts drawn from experience and observation. Man's labour is profitless and meaningless. Those things which man acquires by his labour and which—according to the received doctrine—constitute the rewards of a virtuous life are transitory and unsatisfying. Moreover, the distribu​tion of those goods—such as they are—is sometimes made without regard for merits or demerits; the wicked man is sometimes seen to flourish and the just man to suffer. And, what is more, man is crushed by his fellow-man; oppression and tyranny caused by despotic officials and corrupt judges are rife in the state. And because judgement is not speedily pronounced against these evil-doers they continue in their evil ways. Belief and experience, then, are in conflict. Experience points to seeming inconsistencies in the divine moral government the universe. In the days of Ecclesiastes thinking people, no doubt, began to ask: why all the feverish activity, why the varying fortunes of indi​viduals? There was a tendency to abandon the effort of living a moral life, for doubts would have arisen as to the existence of a divine administration of the affairs of men. Some must have finally given way to religious and moral laxity, for the accepted doctrine lacked the efficacious sanction of the Law. The thoughts of those people would not have been unlike those expressed by St Paul: “If (according to man) I fought with beasts at Ephesus, what cloth it profit me if the dead rise not again?” (1 Cor 15:32).

Ecclesiastes' problem is, then, to reconcile with the creative and administrative power of air infinitely just God the facts of human life. He declares that the reason why human endeavour seems profitless and aimless is that the circumstances and events of life form part of a divine plan which for man is unsearch​able. Man cannot discover the divine purpose, and so fails to comprehend the importance of his labours in the whole scheme of God's administration and to know why the just man sometimes suffers while the wicked man prospers (cf 3:1-8, 11; 7:28-30a; 8:17; 11:5). Ecclesiastes furthermore declares that the received doctrine of temporal retribution finds no justification in fact (cf. 7:16; 8:14; 9:2f.). He does not, however, deny the justice of God. On the contrary, he insists that God will intervene in judgement to redress injustice and reward righteousness (cf. 3:17; 8:12f.; 11:9b). When and how this will happen Ecclesiastes does not say. The fuller revelation of the true nature of the hereafter had yet to come, and his teaching is in consequence necessarily negative.


Ecclesiastes is not wholly concerned with giving the facts of human life drawn from experience and observation, and with making the above-mentioned declarations. In addition, he proffers positive advice to the people of his day how- to live their lives. This advice scattered here and there, frequently repeated and often enforced by the insertion of maxims, may be summarized as having reference to man's private, social and religious life.
+ Private Life: 


(i) Every man can and should find real happiness, fleeting though it be, in and through his daily labour. A discreet and temperate enjoyment of the fruits of labour is to be indulged in, for this is man's portion given to him by God and is a means of soothing the sorrows of life. A day-to-clay enjoyment is counselled and man is not to trouble himself with speculations about what the future may bring by way of happiness. This advice, which connects 'eating and drinking' with 'labour' and speaks of the enjoy​ment as the gift of God, is very different from the Epicurean doctrine which makes a slothful self-indulgence the sumum bonum. The advice of Ecclesiastes is found in 2:24f; 3:12f, 22; 5:17ff.; 7:15; 8:15; 9:7 ff.; 11:7 ff.


(ii) Gravity rather than frivolity is to be cultivated (7:3-7). 

(iii) Hasty anger and foolish talk are to be avoided (7:9-10),


(iv) Man should engage in prudent enterprise (11:1-6).
+ Social Life:


(i) Companionship and a spirit of co‑operation are advantageous (4:9 12).

(ii) Silent submission in face of despotism and thecapriciousness of rulers is best (7:30b-8:8; 10:4-7, 20).

+ Religious Life: 


(i) Proper worship is to be practised (4:17- 5:6). 

(ii) God is to be feared (7:19b; 8:12). Note that the expression ‘to fear God' means generally in the OT to be pious, to recognize in practice God's claim to the homage of his creatures. Finally, Ecclesi​astes urges that man be guided in all the activities of his private, social and religious life by wisdom. While wisdom from the point of view of making one happy is a vanity, yet as a guiding principle of life's activities it is to be sought after.
+ Unity: The reader of Eccles. in its present form will notice, firstly, the lack of any systematic development of the theme, and, secondly, the presence of statements and passages some of which apparently interrupt, and others contradict, the context. The lack of logical development may be explained by the supposition that the book is in the nature of a diary written up over a period by the author. The presence of statements and passages which apparently interrupt or contradict the context has led to various explanations. Certain critics advance a theory of multiple authorship, although there is some disagreement among them as to the number of authors who contributed and as to the extent of the individual contributions. The view most common among them, however, is in its main outlines that first put forward by McNeile. It is substantially as follows. Four successive authors thus contributed:


(i) A pessimist who is responsible for the original core of the work.


(ii) A wise man—the hăkam glossator—who sought to emphasize the importance of wisdom as he believed it to be unfairly depreciated. To him are assigned 4:5, 9-12; 6:7, 9a; 7:2a, 5-13, 20, 30b; 8:1; 9:17f; 10:1-3, 8-14a, 15, 18f; 12:11f. These passages are alleged to interrupt the context.


(iii) A pious Jew—the hăsid glossator—who, believ​ing that the work was unsafe for the orthodox gave a religious impress to the book by adding sentences which centre round two chief thoughts: 


(a) the paramount duty of fearing God, and 


(b) the certainty of God's judgement on those who do not fear and please him

so Oesterley and Robinson, Introd. to the Books of the OT (London, 1934), 212. These sentences are: 2:26 (except the last clause); 3:14b, 17; 4:17-5:6; 7:19b, 27b, 30a; 8:2b, 3a, 5, 6a, 11-13; 11:9b; 12:1a, 13f. These passages are said to contradict the general argument.


(iv) An editor who is responsible for the passages in which Ecclesiastes is spoken of in the third person, viz. 1:1 f.; 7:28 ; 12:8-10.


Many exegetes especially among Catholics maintain, however, that a solution may be found within the framework of unity of authorship, although they too advance various theories. They all seem to agree in denying that the context is frequently interrupted, while admitting that the connexion of thought is often difficult to grasp. They disagree in their explanations of the apparent contradictions of context. The enumeration of the theories put forward would here serve no useful purpose. The theory which we favour is this: with the exception of the passages 1:1f.; 7:28; 12:8-14 which were probably inserted by a later inspired editor, the book is a unity and was composed by the so-called 'pessimist'. It is unneces​sary to postulate the existence of the two glossators of the multiple-authorship theory, because (a) as will be seen from the commentary the passages given above under (ii), with the exception of 7:20, do not, when rightly understood, break up their context, and (b) it will be seen from a correct understanding of the argument of Ecclesiastes that the sentences given under (iii) above do not contradict the context. Ecclesiastes denies that a divine retribution of the kind taught by the traditional or received Jewish doctrine exists. But his belief in God postulates a divine retribution, for God's justice demands that he intervene in judgement. And if, as Ecclesiastes is convinced, this judgement is a certainty, it is hard to see why he should not have warned his readers to fear God.


The book of Eccles. marks a step forward in the development of the doctrine of retribution; the traditional theory of earthly rewards and punishments is weighed and found wanting, and men's minds are thereby directed away from transitory and unsatisfying goods to the expectation of more lasting and more substantial rewards. It points to the need of a fuller revelation of God's will arid purpose for man. We who, though participants of that fuller revelation, are sometimes perplexed by the many anomalies and inconsistenciesof life here below may well sympathize with those early Hebrews who in their sorrows and privations had no bright hope of a blissful immortality to sustain them.
4/ The important passages: Qohelet 1,3-11 (prologue on the vanity); 3,1-8 (meditation on the time); 12,1-7 (meditation on the old age).

SIRACH

Thomas H. Weber

1/ Name and Author. For the modern reader who may be bewildered by the problems of authenticity and unity of the biblical books, the work of Sirach comes as a welcome relief. Except for possibly the last chapter, the book of Sirach or Ecclesiasticus was written by one author who signed his name. Although Hebr, Gk, and Syr ms. traditions have confused the issue, scholars are in general agreement that Jesus, son of Eleazar, son of Sira, is the author. The book has two names: Ecclesias​ticus, the Church book, either because of the extensive use made of it by the Church, or because of the historical dispute regarding its canonical authority; the Book of ben Sira, or simply Sirach, after the surname of the author whose grandfather seemed to enjoy more prominence (the "ch" is the work of the Gk translator who added it to indicate either the final aleph or the indeclinable nature of the name).


Born and bred in Jerusalem, Sirach was a highly re​spected scribe and teacher, a man of culture and means, who traveled much in his life possibly as a diplomatic emissary to foreign courts. In later years he ran a school in Jerusalem, imparting to youth his deep knowledge and love of the Scriptures as well as the practical wisdom he had acquired empirically.

2/ Date of Composition. Scholars have come to agree that the book was written 195-168 BC and most probably ca. 180. In his eulogy of Simon, the high Priest (50:1-21), who must be Simon II (ca. 220-195), Sirach creates the impression that he had only recently died. Furthermore, although storm clouds are brewing, there is no indication in the book that the Maccabean revolt had begun. Finally, Sirach's grandson, the Gk translator, tells us in his prologue that he arrived in Egypt in the thirty-eighth year of Ptolemy Euergetes, who can only be Ptolemy VII (170-116). Working backward two generations from 132 BC, we arrive at a date ca. 180 BC. However, some scholars argue that the Gk text implies that the prologue to Sir was written in 116 BC (when Euergetes died), or slightly afterward.
3/ Occasion, Purpose, and Destination. Sirach's book is essentially an apology for Judaism. Writing to defend the religious and cultural heritage of Judaism against the challenge of Hellenism, he sought to demonstrate to his fellow Jews in Palestine and the Diaspora, and also to well-meaning pagans, that true wisdom resides in Israel. He accomplishes his purpose by producing a synthesis of revealed religion and empirical wisdom.
4/ Text. The history of the text of Sir is complicated. The grandson's Gk translation became tra​ditional in the Church and formed the basis of the OL, which was taken into the Vg. It even influenced the Pesh, which was made from the Hebrew (between the 2nd and 4th cents). The Gk text has been preserved in two different forms: that of certain codices—S, B, etc.—and a much longer form in 248 and other cursives. The Hebr text simply dropped out of sight in the early Christian era, apart from a few quotations in rabbinical literature, until 1896-1900 when Solomon Schechter and others dis​covered in the Cairo Geniza about two-thirds of the book among four fragmentary manuscripts (A, B, C, D). Since then, J. Marcus discovered a leaf of a fifth manuscript (E), in 1931; in 1958 and 1960, J. Schirmann discovered more portions of B and C; in 1963, a fragmentary scroll (chs. 39-44) was found at Masada.


It would seem that the Cairo manuscripts can ultimately be traced to copies taken from the Qumran caves ca. AD 800 and utilized by the Jewish Karaite sect in Egypt (cf. A. DiLella, CBQ 24 [1962] 245-67). A very few fragments of Sir, stichometrically arranged like two of the Cairo manuscripts (B and E), were discovered in cave 2 at Qumran, and these must date before AD 68. Although the authenticity of the medieval copies from the Cairo Geniza cannot be denied, it must also be admitted that they show evidence of retroversion from the Syriac (See Texts, 69:29, 30, 43).

5/ Canonicity. Sir is one of the deutero​canonical books; it did not fit into the theology of the Pharisaic part of Judaism, which was responsible for fixing the Jewish canon. The book was generally well received in Judaism as is evident from its use in Jewish worship and literature. Its rejection from the Jewish canon may have been partly because of its recent date, but the chief reason is that it was associated with Sadducean literature. Sirach was no Sadducee, but the tone of the work with its preoccupation with cult, the lack of any appreciation for the afterlife, and minimal messianism put it in a class with later Sadducean tenets.


The Church, however, has always regarded the book as canonical. Not only is its influence seen in the NT, but its canonicity is more frequently attested by the Church Fathers than many protocanonical books. However, owing to the Jewish rejection, doubts arose. The question was definitively settled by the Council of Trent (DB, 783-84).

6/ Outline. It is generally agreed that the many attempts to produce a clear outline of Sir have failed, which is not to deny all order. Numerous topics can be isolated and classified as in the CCD edition, which is the basis of this commentary. Yet Sirach's general plan has escaped us. In looking for an explanation, we should remember that Sirach was a Semite and a teacher. It would not be surprising, then, if in assembling his re​written lecture notes, he would follow a recurring the​matic presentation in which many digressions might appear.


In the work, several passages have an introductory nature about them. It is on this basis, to help the modern reader, that the following outline is presented. By no means is it suggested that this necessarily represents Sirach's intentions.


Therefore, the Book of Sirach may be outlined as follows:

I. Foreword or Prologue

II. Section 1 (1:1-16:21)


A. Praise of Wisdom (1:1-29)



a) The Divine Origin of Wisdom (1:1-8)



b) Fear of the Lord (1:9-18)



c) How Man Obtains Wisdom (1:19-29)


B. Duties Toward God (2:1-18)


C. Duties Toward Parents (3:1-16)


D. Humility (3:17-28)


E. Alms for the Poor (3:29-4:10)


F. The Rewards of Wisdom (4:11-19)


G. Sincerity arid Justice (4:20-31)


H. Against Presumption (5:1-10)


I. Sincerity in Speech (5:11-6:4)

J. True Friendship (6:5-17)


K. Blessings of Wisdom (6118-37)


L. Conduct in Public Life (7-1-17)


    M. Duties cf Family Life, Religion, and Charity (7:18-36)


    N. Prudence in Dealing with Other Men (8:1-19) 

    O. Advice Concerning Women (9:1-9)


    P. Choice of Friends (9:10-i6)


    Q. Concerning Rulers (9:17-10:5)


R. The Sin of Pride (10:6-18)


S. True Glory (10:19-11:6)


T. Moderation (11:7-28)


    U. Care in Choosing Friends (11:29-12:18)


V. Caution Regarding Associates (13:1-14:2)


    W. Use of Wealth (14:3-19)


    X. The Search for Wisdom and Its Blessings (14:20-15:10)


Y. Man ' s Free Will (15:11-20)

Z. God's Punishment of Sinners (16:1-21) 
III. Section 2 (16:22-23:27)


A. Divine Wisdom Seen in Creation (16:22-17:18)


B. Appeal for a Return to God (17:19-27)


     C. The Divine Power and Mercy (18:1-13)


    D. The Necessity of Prudence (18:14-29)


E. Self-Control (18:30-19:4)


F. The Proper Use of Speech (19:5-16)


    G. How to Recognize True Wisdom (19:17-26)


    H. Conduct of the Wise and the Foolish (20:1-30) 

    I. Sin Must Be Avoided (21:1-10)


    J. The Wise and the Foolish Differ (21:11-28) 

    K. On Laziness and Foolishness (22:1-18)


L. The Preservation of Friendship (22:19-26)

M. Prayer (22:27-23:6)


N. The Proper Use of the Tongue (23:7-15) 

O. Sins of the Flesh (23 :16-27)

IV. Section 3 (24:1-32:13)


A. Praise of Wisdom (24:1-31)


B. Those Who Are Worthy of Praise (25:1-11)


    C. Wicked and Virtuous Women (25:12-26:18)


D. Dangers to Integrity and Friendship (26:i9​27:21)


E. Malice, Anger, and Vengeance (27:22-28:11)


F. The Evil Tongue (28:12-26)


G. Loans, Alms, and Surety (29:1-20)


H. Frugality and Its Rewards (29:21-28)


I. The Training of Children (30:1-13)


    J. Health of Soul and Body (30:14-25)


    K. The Proper Attitude Toward Riches (3IJ-II)


    L. Table Etiquette (31:12-32:13)

(V)
Section 4 (32:14-42:14)


A. The Providence of God (32:14-33:18)


B. Property and Servants (33:19-33)


    C. Trust in the Lord and Not in Dreams (34:1-17)


    D. True Worship of God (34:18-35:24)


E. A Prayer for God's People (36:1-17)


F. Choice of Associates (36:18-37:15)

    G. Wisdom and Temperance (37:16-30)


H. Sickness and Death (38:1-23)


    I. Vocations of the Craftsmen and the Scribe (3 8:24-39:11)


    J. Praise of God the Creator (39:12-35)


    K. Joys and Miseries of Life (40:1-41:13)


    L. True and False Shaine (41:4-42:8)


    M. A Father's Care for His Daughter (42:9-14)

(VI)
Praise of the Fathers (42:15-50:24)


    A. The Works of God in Nature (42:15-43:3 5)


    B. Praise of Israel's Great Ancestors (44:1-15)


    C. The Early Patriarchs (44:16-23)


    D. Praise of Moses, Aaron, and Phinehas (45:1-26) 

    E. Joshua, Caleb, and the Judges (46:1-20) 

    F. Nathan, David, and Solomon (47:1-24a) 

    G. Elijah and Elisha (47:24b-48:16)


    H. Hezekiah and Isaiah (48:17-25)

    I. Josiah and the Prophets (49:1-10)


    J. The Heroes After the Exile (49:11-13)


    K. The Earliest Patriarchs (49:14-16)


    L. Simon (_i0:I-24)

(VII)
Epilogue (50:225-29)
(VIII) Appendices (51:1-30)
7/ The important passages: 24,1-34 (Praise of the Wisdom; Wisdom and Law); 34,18 - 35,24 (sacrifices, mercy and justice); 44-50 (praise of the fathers).

WISDOM
Addison G. Wright, S.S.

1/ Title, Language, Date, Origin. "The Book of Wisdom" is the title of the work in the Vg; LXX manuscripts entitle it "The Wisdom of Solomon," and it is today referred to under either name. The earliest mention of Wis is in the Muratorian Fragment (3rd cent. AD) where it is listed (as part of the NT canon!) as "Wisdom, written by the friends of Solomon in his honor."


The book is not in the Hebr Bible and is known to us only in the Greek; although some have argued for a Hebr original, it is generally held today as certain that Greek was the original language. Among other in​dications, the Greek is spontaneous and free from the constraint that is inevitable in a translation; it has rhetorical devices, such as alliteration, assonance, and paronomasia, which a translator could hardly have constructed. Moreover, the author obviously knew and utilized the OT in the LXX translation and thought out his work in Greek.


Clearly, then, despite the claim for Solomonic author​ship, Wis was written many centuries after the time of Solomon. It was certainly written after the completion of the LXX of the Prophets and the Writings (ca. middle of the 2nd cent. BC), and it is earlier than the writings of Philo (20 BC-AD 54) and the NT, for the writer is ignorant of the former and the latter utilizes Wis (cf. Rom 1:18-32; Eph 6:11-17; Jn; Heb 1:2-3; etc.). These two points of contact give us a terminus a quo and a terminus ad quem for the work, and if we assign to it a date in the first half of the 1st cent. BC we shall not be far from wrong. Wis, then, is the last of the OT books.


The place of composition is apparently Egypt, probably Alexandria, the great intellectual and scientific center of the Mediterranean world and one of the largest centers of the Jewish Diaspora. The language of Wis and that of the LXX (the Alexandrian version of the OT) are closely connected, and the thought of Wis closely resembles that of other Jewish-Alexandrian works of the same period. Another indication is the emphasis on Egypt and its relationship to Israel in chs. 11-19.


The author of the book claims to be Solomon. The claim was questioned by Origen, Eusebius, Augustine, and Jerome, and it is clear from the preceding data that the claim is simply a literary device, conventional in OT wisdom literature (cf. Prv, Ct, Eccl). Unfortunately the author of the book remains anonymous. All efforts to identify him (Philo, Zerubbabel, Apollos, Aristobolus) have been futile, and the most we can say is that he was a devout, Gk-speaking Jew, acquainted to some extent with Gk philosophy and culture, and probably from Alexandria.
2/ Unity of the Book. Many scholars have proposed that Wis is the work of more than one author, and they distinguish two independent sections (1:1-11:1; 11:2-19:22 or 1-5; 6-19); some point out even three or four sections. Arguments in favor of composite author​ship follow: the difference in style and tone between the first and last parts of the book; the absence of references in chs. 11-19 to wisdom (save for 14:2,5) and im​mortality; a number of striking linguistic differences, especially in the use of particles and in the choice of words (see Holmes, op. cit., 522-23). However, the majority of critics since Grimm defends the unity of authorship, finding that the factors mentioned are far outweighed by the homogeneity of vocabulary and of outlook throughout, as well as by the mutual cohesion of the parts. The differences between the sections are accounted for by postulating that some interval of time elapsed between their composition, the artistically and theologically inferior chs. 11-19 perhaps being written in the author's old age (P. W. Skehan, Traditio 3 [1945] 5).
3/ Genre. From the point of view of content, the book belongs to the wisdom literature and might be classified, with J. Fichtner (ZNW 36 [1937] 113-32), as an apocalyptic wisdom book. In form, the first part of Wis is not a teacher's instruction to his pupils (Prv, Sir) or a scholar's meditation (Eccl), but a public address, more popular than the one intended for educated readers in 4 Mc and therefore closer to the Cynic-Stoic diatribe. The second half of Wis is a middrash in homily form. The first part, of course, was never delivered orally in its present form, for the oratorical manner is clearly artificial; the same may be true of the second part. The poetry of the book (well sustained in chs. 1-5 and 9; sporadic elsewhere, although more prevalent in chs. 6-8, 10-12 than in 13-19) is a blend of Hebr parallelism and Gk prosody; at times it is truly impressive.

4/ Occasion, Purpose, Doctrinal Sig​nificance. From the book itself we can conclude that the author's purpose was to strengthen the faith of his fellow Jews in Alexandria. Living in the midst of pagans, the Jewish community was in frequent contact with all the elements of the new society that was the Hellenistic world. Conquests in science were opening up to men the beauty and mystery of the world around them (7:17-20). A variety of religions and philosophical systems offered wisdom or salvation or a view on the real meaning of life. There existed the new cosmopolitan and individualistic mentality, skepticism, and dis​satisfaction with traditional ideas. It was a time of crisis for faith, which some Jews had abandoned (2:12), replacing it with pagan religions, secular philosophies, or their own superficial versions of these (2:1-20); other Jews were in danger of following their example. The problems created for the Jews by the intellectual atmos​phere were compounded by an age-old problem that afflictions and anti-Semitism had evoked once again—retribution. How is it that the wicked and godless prosper and the just man suffers? How and where does God mete out his justice?


It was to these issues that our author addressed himself, and for solutions he searched the Scriptures. The 19 chapters of Wis contain not many lines and few connected passages derived in large that have not been derived part from fruitful meditation on the earlier sacred books. In fact, if we are to seek a principle of unity in Wis, it is this feature that provides it. To say it is a book about wisdom or immortality or providence will not define Wis. Rather, it is the expression of the fullness of all that one man in Egypt, with what must have been years of devoted study, could draw under divine guidance from the entire sacred literature of his people to give hope and consolation to his contemporaries (cf. A. A. DiLella, CBQ 28 [1966] 139-54).

On the question of retribution, the author gives us the first and only instance in the OT where future life with God is categorically and clearly affirmed as man's real destiny (See Aspects OT Thought, 77:144). According to the traditional view, the lot of all beyond the grave was to be the same, a weak and pale existence in Sheol separated from God; reward and retribution were to be in this world, with long life, a large family, riches, and prestige for the just man, and misfortune for the wicked. This theory was not borne out by the hard facts of experience, and there had been advanced various solutions to the problem in its national (Dt-Is) and individual aspects (Jb, Eccl). Some psalms had expressed a hope of a life with God beyond the grave for the individual (Pss 16:9-11; 49:16; 73:23-24). But it is Wis that synthesizes and develops on these and other texts, states the reward of life with God with an emphatic assurance, reassesses the problem of the suffering of the just and the value of children and old age in the light of his teaching, and presents an understanding of God's plan for the individual—surpassing any other that we know from before the time of Christ. (See R. Schutz, Les idées eschatologiques du Livre de la Sagesse [Paris, 1935]; H. Buckers, Die Unsterblichkeitslehre des Weisheitsbuches [Munster, 1938]; R. Taylor, ETL 42 [1966] 72-137).


The author may have been aided in his thinking by the Gk concepts of body and soul (See 12 below). However, his reasoning process is Jewish, for he does not conclude to immortality from the nature of man but from man's relationship to God (See 13 below), and his picturing of the reward of the just in terms of a sharing in the angelic life (5:5) could have been formulated within the frame​work of the developing aspirations of OT piety without an explicit philosophical knowledge of the immaterial nature of the human soul. It seems to have been so formulated at Qumran (cf. IQS 11:7-8; IQH 3:21-23). (For a discussion of similarities and differences between Wis and DSS see A. M. Dubarle, RSPT 37 [1953] 425-43; M. Philonenko, TZ 14 [1948] 81-88).

There is no mention of a resurrection of the body in Wis (cf. Dn 12:2 and 2 Mc 7). Some critics have maintained that the silence on this point is out of deference to the Greeks (cf. Acts 17:32) and that the doctrine is implied in chs. 3-5 and in 16:13, 19:6-21 (see P. Beauchamp, Bib 45 [1964] 491-526, bibliography; Taylor, op. cit., 131-37). The arguments are uncon​vincing, and it would seem that Wis (like Qumran thus far) does not envision a resurrection of the body (See 13 below).
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In the section on wisdom, the author addresses himself to the problem of the allurements of Hellen​ism and attempts to show the Jews that they are not barbarians, as it has been alleged, and that they have no reason to envy the wisdom of the pagans inasmuch as they possess true wisdom. He does not reject Gk culture but attempts something of a synthesis. He begins with the personification of God's Wisdom in Prv 1; 8-9; Jb 28; Bar 3:9-4:4; Sir 24, and identifies it with the spirit of the Lord (See 12 below). He states that it is Wisdom who really possesses the qualities of the world soul of the Greeks (7:22-8:1). It is she who is the true initiator into the divine mysteries (8:4) and who teaches the four cardinal virtues of Plato (8:7). He attempts a synthesis between anthropocentric Gk humanism and theocentric Hebr humanism by broaden​ing the purely ethical connotations of wisdom to include the profane learning of Hellenism (7:17-20). However, in typically Hebr manner he reminds us that wisdom teaches above all the justice that leads to immortality and that wisdom is not a quality acquired by man but a favor to be asked of God, not merely an ideal of human life but the power chat enables man to attain it (see T. Finan, IrTQ 27 [1960] 30-48).


In addition, by identifying Wisdom with the spirit of the Lord, by transferring the functions of the spirit to Wisdom, the author bestowed upon Wisdom the contemporaneity and nearness of action that were asso​ciated with the Spirit. Whereas Prv and Sir identified Wisdom with the Law, Wis imparts a dynamic vitality to her (cf. J. Rylaarsdam, Revelation in Jewish Wisdom Literature [Chicago, 1946] 99-118).
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In the second part of the book, the author recalls God's earlier dealings with the just and the wicked in Egypt at the time of the Exodus. Thus, he strengthens his coreligionists' trust in God in the present and their hope for a similar eschatological intervention. In a digression, he reworks some OT prophetic texts into a polemic oil false worship.

9 
Besides its contributions to the theology of retribution and wisdom, Wis also introduces into the biblical vocabulary the Gk terms of providence (6:7; 14:3; 17:2), conscience (17:10), and the cardinal virtues (8:7) to describe ideas already current in Judaism. The author does not express a hope for a personal messiah and apparently belongs to that segment of Judaism that looked for God's direct intervention at the end-time to establish his kingdom; he provides us, however, with the only OT occurrence of the important NT phrase "the kingdom of God" (10:10). Also of interest is the author's explanation of miracles in terms of Gk philosophy (19:18-21), his viewing of the Exodus as a new creation (19:6-13), and his discussion of the possibility of a knowledge of God through creation (13:1-9).

5/ Outline. A wide variety of outlines of the book has been offered in the past by the critics. However, the author of Wis, like the author of Heb, has used various techniques to structure his work, and with the discovery of these it has become possible to provide an outline of the book that can confidently be proposed as being the one the author intended (cf. A. G. Wright, Bib 48 [19671 165-84).


First, the author has marked the limits of each paragraph with inclusions—i.e., the repetition, at the end of a section, of a word or phrase used at its beginning. The inclusions for each section are indicated in the commentary. The manner in which these paragraphs are to be grouped has been indicated by the author in several ways. Some are arranged in a concentric symmetry (chs. 1-6, 7-8, and the digression of 13-15), others in a parallel symmetry (ch. 9); still others have been arranged in a linear fashion and develop an announced theme by repetition (ch. 10 and the homily of chs. 11 -19, in which there is not a sevenfold division, as is often stated, but a fivefold one).


In addition, throughout the book the author has counted his verses (not biblical verses, of course, but poetic verses: monostichs, distichs, and tristichs). In the symmetrical sections there is a quantitative symmetry in the number of verses as well as the qualitative symmmetry already mentioned. Moreover, in all parts of the book, except in the two digressions in 11:17-12:22 and 13:1​-15:17, the number of verses in each smaller section stands to the number of verses in its neighboring larger one in the same ratio as the larger stands to the sum of the two (m/M = M/m + M)—i.e., in the neighborhood of o.618. The major sections (1:1-6:21; 6:22-9:18; 11-19) also stand to each other in that ratio. This ratio is the well-known golden mean or divine proportion, famous in mathematics, art, architecture, and aesthetic theory and utilized by Vergil, Catullus, Lucretius, Horace, Ennius, Lucan, and Aratus in proportioning sections of their literary works (cf. G. E. Duckworth, Structural Patterns and Proportions in Vergil's Aeneid [Ann Arbor, 1962]). Finally, with the addition of ch. 10 and the two digressions of 11:17-12:22, and 13:1-15:17, the book consists it, two halves (1:1-11:1; 11:2-19:22) of 251 verses each (for the details, see A. G. Wright, CBQ 29 [1967] 524-38). As with the inclusions, so also with the numerical patterns the rationale is to be sought in the artistic sense of the author. He had a sense of, and a desire for, completion; therefore, he repeated at the end of a section a key word front beginning. He also had a sense of proportion and thus constructed his book on the basis of the golden mean.


Discovery of both inclusions and proportions makes it possible for us to propose with confidence the following plan of the Book of Wisdom as the one the author him​self had in mind:

I. The Praises of Wisdom (1:1-11:1)


(A) Immortality Is the Reward of Wisdom (1:1-6:21)



(a) Exhortation to Justice (1:1-15)



(b) The Wicked Invite Death (Speech of the Wicked) (1:16-2:24)



(c) The Hidden Counsels of God (3:1-4:19)



(i) Suffering (3:1-12)



(ii) Childlessness (3:13-4:6)




(iii) Early death (4:7-19)



(b') The Final Judgment (Speech of the Wicked) (4:20-5:23)



(a') Exhortation to Seek Wisdom (6:1-21)


(B) The Nature of Wisdom and Solomon's Quest for Her (6:22-11:I)



(a) Introduction (6:22-25)


(b) Solomon's Speech (7:1-8:21)


(i) Solomon is like other men (7:1-6)



(ii) Solomon prayed and Wisdom and riches came to him (7:7-12)




(iii) Solomon prays for help to speak of Wisdom (7:13-22a)




(iv) The nature of Wisdom (7:22b-8:1) 



(iii') Solomon sought Wisdom, the sourceof knowledge (8:2-8)




(ii') Solomon sought Wisdom as his coun​selor and comfort (8:9-16)



(i') Solomon realizes that Wisdom is a gift of God (8:17-21)



(c) Solomon's Prayer for Wisdom (9:1-18)



(d) Transitional Section: Wisdom Saves Her Own (10:1-11:1)

II. God's Fidelity to His People in the Exodus (11:2-19:21)


A. Introductory Narrative (11:2-4)


B. Theme: Israel Is Benefited by the Very Things That Punish Egypt (11:5)


C. Illustration of the Theme in Five Antithetical Diptychs (11:6-19:22)



(a) First Diptych: Water from the Rock Instead of the Plague of the Nile (11:6-14)



(b) Second Diptych : Quail Instead of the Plague of Little Animals (11:15-16:15)




(i) (11:15-16) plus digression on God's power and mercy (11:17-12:22)



(ii) (12:23-27) plus digression on false worship (13:1-15:17)




(iii) (15:18-16:4) plus digression on the serpents in the desert (16:5-15)



(c) Third Diptych: A Rain of Manna Instead of the Plague of Storms (16:16-29)



(d) Fourth Diptych: The Pillar of Fire Instead of the Plague of Darkness 17:1-18:4)



(e) Fifth Diptych: The Tenth Plague and the Exodus by Which God Punished the Egyp​tians and Glorified Israel (18:5-19:22)



(i) (18:5-19) plus digression on the plague in the desert (18:20-25)



(ii) (19:1-5) plus digression on creation (19:6-21)




(iii) Conclusion (19:22)
6/ The important passages: 3,12-20 (persecution of the just one); 7,22 - 8.1 (nature of the wisdom); 9,1-12 (prayer in order to obtain the Wisdom).
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