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PREFACE 

This work undertakes an investigation into the relationship of 
the Epistle of James to the traditions of early Christianity, 
namely the wisdom tradition and the Jesus tradition known as 
the Q source. 

Part I investigates the relationship of James and Q to the 
wisdom tradition. A compositional analysis of the epistle 
reveals the role and importance that wisdom plays within the 
epistle. Wisdom plays an equally important part within the Q 
tradition and it is judged to be an important connecting link 
between James and Q. Part II examines the relationship of 
James to the Jesus tradition of the Q source. The chief concern 
will be a textual investigation of possible connections between 
James and the various Jesus traditions. Part III presents the 
results of the above investigation by situating James within the 
context of the world of early Christianity and relates the epis
tle to the development of the concept of wisdom in early Chris
tianity. 

As a consequence of the examination light will be shed on 
some of the more perplexing and disputed issues related to the 
epistle. The aim is to re-instate James to the position that it 
should hold as an important witness to the faith of the early 
Christian community and to the influence the teachings of 
Jesus exercise on it. 

This work was originally submitted as a thesis for a Doctor 
of Theology degree in the New Testament at the University of 
South Africa (Pretoria) in 1988. It was entitled James: A New 
Testament Wisdom Writing and its Relationship to Q. I wish 
to thank the University of South Africa for granting permis
sion to publish my thesis in this revised form. Above all I wish 
to express my gratitude to Dr David Hill for his help and 
encouragement in adapting the style and presentation from 
that of a formal treatise to that of a readable book. Thanks too 
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are expressed to my thesis promoter, Professor Isak du Plessis, 
of the University of South Africa, for the guidance he gave me 
throughout the whole project. 

Finally, I should like to thank my typist, Celia McKay, for 
the painstaking way in which she undertook the task. To all 
who have encouraged and challenged me over the years I 
wish to express my gratitude. 

Patrick J. Hartin 
University of South Africa, Pretoria 

April 1990 
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PART I 

J A M E S A N D W I S D O M 



Chapter 1 

LIGHT ON THE EPISTLE OF JAMES 

1. The Scope of the Investigation 

The Epistle of James is an enigmatic writing. It has provoked 
divergent attitudes on practically every question raised con
cerning it. Basic issues of introduction, such as authorship, 
date of writing and even literary form, have not been solved 
with complete unanimity. Attitudes among scholars have 
ranged from assigning to the letter the position of being the 
earliest writing of the New Testament to that of being the lat
est, appearing long after the writings of Paul. 

This investigation does not aim at examining per se these 
questions of introduction, but, as a result of the direction 
undertaken, light will be thrown on these puzzling questions. 
This study, instead, aims at situating the Epistle of James 
within the thought and traditions of early Christianity. Conse
quently, two important relationships form the focus of consid
eration. First, since a compositional analysis of this writing 
shows that wisdom plays an essential role throughout, the 
investigation sets out to examine James^ as a wisdom writing. 
Seen in this way James accords with that ancient Jewish liter
ary form of wisdom writing which provided a bridge between 
the Old and New Testaments. 

Secondly, in situating James within the context of early 
Christianity, its relationship to the Q-source needs to be care
fully examined. Since Q has strong wisdom tendencies and 
themes, wisdom provides the initial key for interpreting both 
James and Q and establishing a connection between them. 

1. Through this monograph 'James' will refer either to the Epistle of 
James or to the author without intending to accept a particular person 
as the author. 
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1. Such as R. Hoppe, Der theologische Hintergrund des Jakobus-
briefes (Wiirzburg: Echter, 1977); and C.N. Dillman, 'A Study of Some 
Theological and Literary Comparisons of the Gospel of Matthew and 
the Epistle of James' (PhD thesis, University of Edinburgh, 1978). 

2. Hoppe, Der theologische Hintergrund des Jakobusbriefes. 

James's connection with wisdom and Q has been the subject 
of different studies undertaken especially over the course of 
the last few decades.^ To my mind, however, a completely sat
isfactory picture has not emerged. An all-inclusive picture of 
James is needed whereby it is firmly situated in the context of 
the early church and shown to belong to that wisdom trajec
tory which extends from the Old Testament wisdom writings 
through the intertestamental period to the Q source and cul
minates in the Gospel of Thomas and other Gnostic writings. 
With this wisdom trajectory as a backdrop one must try to sit
uate or pinpoint exactly where James belongs. This has not yet 
been satisfactorily proposed. For example, although Hoppe^ 
has undertaken a useful investigation, among other things, of 
the wisdom themes in James and has made an inquiry into its 
connection with the Jesus tradition, he does not really try to 
pinpoint the exact relationship of James to Q or to Matthew. 
Another weakness of most of the investigations into the rela
tionship between James and wisdom has been their failure to 
observe the role which wisdom plays within the very structure 
of James. This is an essential point for investigation: it is 
through an examination of the structure of James that the 
major themes and purpose of the writing emerge. 

A picture of James unfolds which shows the writing to be at 
the very heart of the wisdom tradition. At the same time the 
exact relationship of James to Q and the early Christian tradi
tions will be investigated. James stands out not as a writing on 
the periphery of the New Testament, but as one at the very 
centre. In line with the wisdom tradition extending from the 
Old Testament through into the New, James differs from Old 
Testament wisdom in that the New Testament faith has also 
exercised a decisive influence on it. 
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1. F. Mussner, Der Jakobusbrief: Auslegung (4th edn, Freiburg: 
Herder, 1981), 42. 

2. M. Luther, Luther's Works: Word and Sacrament I (vol. 35 , ed. 
E.T. Backmann; Philadelphia: Fortress, 1960), 362. 

3. Ibid., 395. 
4. Ibid., 396. 
5. Ibid. 

2. Divergent Approaches on the Literary Character 
of the Epistle of James 

A number of important scholars stand out as having influ
enced very significantly the study of this epistle, as will be seen 
below. 

2.1 A much-neglected writing 
Among the writings of the New Testament the Epistle of 
James has tended to receive the least attention. This has been 
its fate from the very beginning: it was only universally 
accepted as part of the Christian canon in the fourth century 
AD.^ Disinterest and distrust of this writing started again at the 
time of the Protestant Reformation. Luther judged the epistle 
harshly. In the Preface to the New Testament of 1522 he 
writes: 

In a word St. John's Gospel and his first epistle, St. Paul's epis
tles, especially Romans, Galatians, and Ephesians, and St. 
Peter's first epistle are the books that show you Christ and teach 
you all that is necessary and salvatory for you to know, even if 
you were never to see or hear any other book or doctrine. There
fore St. James' epistle is really an epistle of straw, compared to 
these others, for it has nothing of the nature of the gospel about 
it.2 

Because it did set forth God's Law, Luther attributed some 
value to the epistle.^ His main objection, however, came from 
his view that it was opposed to Paul's doctrine of justification 
by faith alone, which he considered to be of central impor
tance.* A further argument against this writing was based on 
the absence of any mention in it of the central Christian 
teaching of the suffering and death of Jesus.^ In printing the 
Bible, Luther put James together with Jude, Hebrews and 
Revelation at the end. He showed his disdain for it further by 
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1. Ibid., 394 n. 43. 
2. Ibid., 397. 
3. The authority of Luther in this regard far outstripped the influence 

of Calvin who adopted a much more positive approach to this writing. 
J. Calvin {Commentaries on the Catholic Epistles [trans. & ed. J. 
Owen; Grand Rapids: Eerdmans, 1959], 276) could find no reason for 
rejecting it in the way in which Luther did. Instead, Calvin actually 
assigned great value to the Epistle of James. He focused attention on 
the practical teaching which had a relevance for everyday existence. 
This relevance applied to almost every aspect of the Christian life 
(Calvin, Commentaries, 276-77). Despite Calvin's positive assessment, 
as well as the insight he had with regard to James's emphasis on the 
Law of God, it was Luther's attitude to James which was to predomi
nate in the history of the Church. 

4. L. Massebieau, 'L'^pitre de Jacques est-elle I'oeuvre d'un chr6-
tien?' RHR 32 (1895), 249-83. 

5. F. Spitta, 'Der Brief des Jakobus', in his Zur Geschichte und Litter-
atur des Urchristentums (Gottingen: Vandenhoeck & Ruprecht, 1896), 
II, 1-239. 

giving no numbers to it in his table of contents.^ In his special 
preface to the Epistle of James, Luther concluded his argu
ments: 

In a word, he wanted to guard against those who relied on faith 
without works, but was unequal to the task. He tries to accom
plish by harping on the law what the apostles accomplish by 
stimulating people to love. Therefore I cannot include him 
among the chief books, though I would not prevent anyone from 
including or extolling him as he pleases, for there are otherwise 
many good sayings in him.^ 

This negative assessment had far reaching consequences on 
the attitudes of biblical scholars to James. This influence has 
lasted right up to the present century.^ 

2.2 A pre-Christian document 
Two influential works appeared at the end of the last century 
by Massebieau* and Spitta.^ Originally produced independent
ly, they came to the same conclusions. They located the origin 
of the Epistle of James in a Jewish Grundschrift and saw the 
references to Jesus Christ as later Christian insertions. 

The first reference to Jesus Christ occurs in the opening 
verse 'IdK(oPo(; 0eoB K O V Kupiou ' I T I O O U Xpiotoi) 5o\)X,o?. 
Massiebieau bracketed ' I T I O O U XpioxoS, while Spitta bracketed 
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1. J.B. Mayor, The Epistle of St. James: The Greek Text with Intro
duction, Notes, Comments and Further Studies in the Epistle of James 
(3rd edn; Grand Rapids: Zondervan, [1913] 1954), cxciv. 

2. Ibid., cxciii. 
3. Ibid., cxcv. 
4. A. Meyer, Das Rdtsel des Jacobusbriefes (Giessen: Topelmann, 

1930). 
5. Ibid., 176. 
6. Ibid., 167. 

the whole expression K U I Kvpiou 'ITIOOU Xpiaxoii making the 
sentence read simply Qzori SovT^q, which appears in Tit. 1.1.^ 
In the second reference to Jesus Christ, \ir\ EV TtpoocoicoA-riviai? 
ejcexe XT[V nicxiv xov Kvpiov (r[\i&v 'lr\aov Xpvotou) zr^c, 56fy\q 
(2.1), Mayor^ points out that if the words in brackets were 
omitted, the sentence would read easily, but with the insertion 
of the words it becomes very difficult to understand clearly. 
Examination and argument over these two verses proves 
nothing conclusively. Christian interpolation can only be 
proved from an examination of the whole epistle. If an attempt 
was being made to 'christianize' a Jewish document, would it 
be limited to two simple insertions—surely it would be appar
ent elsewhere as well? But, this is not the case.^ The strongest 
argument against this view is the numerous echoes that 
appear throughout James of the other New Testament writ
ings, especially the Gospels. More attention will be devoted to 
this in later chapters. 

Although this view of Massebieau and Spitta did not gain 
much support, Meyer revived the concept of an original Jew
ish document in his 1930 thesis Das Rdtsel des Jacobusbriefes.* 
Meyer argued that the Epistle of James was originally a Jew
ish writing similar to the Testaments of the Twelve Patri
archs. It based itself on Genesis 49 as its example where Jacob 
addressed his twelve sons in the diaspora and gave them his 
blessing. James has written in this genre of an address to the 
twelve tribes in the dispersion.® Originally a Jewish docimient, 
this Grundschrift was later christianized. This editing has 
made it difficult to unravel the original Jewish document.^ 
Meyer's emphasis on interpreting James from a Jewish back
ground is most valuable. I think his position in trying to con
nect James with the wisdom tradition is very important. For 
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him the Epistle of James lies closer to the wisdom tradition 
than to Greek thought.^ 

Meyer's identification of James, however, with a Jewish let
ter to the twelve tribes, along the lines of the Testaments of the 
Twelve Patriarchs, appears extremely forced. His attempt to 
identify the onomastic allegorical references made to the sons 
of Jacob is very tendentious and somewhat farfetched. In 
addition, the argument for Christian insertions or changes 
really does not withstand a careful examination of the writing, 
because so many echoes of the Christian Gospel, particularly 
the teaching of Jesus, appear through the letter. 

Meyer's thesis has not received much support from schol
ars. An interesting exercise was the attempt made by Easton^ 
to endorse it. In doing so he pointed out as well the weaknesses 
in this view. One major failing was the attempt to identify the 
allusions to Jacob's sons. He argued rightly that if it had been 
originally a Jewish document, as Meyer defined it, the allu
sions to the Twelve Patriarchs should shine through more 
forcefully than was in fact the case.^ Easton limited the thesis 
of Meyer to that of the opening and closing sections of the epis
tle where according to him the Jewish letter of Jacob was still 
preserved. While Easton began with the intention of support
ing the thesis of Meyer, in fact he ended up by accepting what 
Meyer* opposed, namely that James was to be understood as a 
Greek diatribe more than Jewish paraenesis. 

2.3 Greek influence on James 

2.3.1 J.H. Ropes^ published his commentary on James largely 
as an attempt to correct the thesis advocated by Massebieau 
and Spitta. He tried to support the contention that James could 
only be understood stylistically from the standpoint of the 
Greek diatribe. Instead of postulating a Jewish document that 

1. Ibid., 168. 
2. B.S. Easton, "The Epistle of James: Introduction and Exegesis', in 

The Interpreter's Bible in Twelve Volumes (ed. G. Buttrick; New York: 
Abingdon, 1957), 10. 

3. Ibid., 11. 
4. Meyer, Das Ratsel des Jacobusbriefes, 168. 
5. J. Ropes, A Critical and Exegetical Commentary on the Epistle of 

St. James (Edinburgh: T. & T. Clark, 1916). 



18 James and the 'Q' Sayings of Jesus 

1. Ibid., 48. 
2. Ibid., 10. 
3. Ibid., 12. 
4. Ibid., 13. 
5. Ibid., 6. 
6. Ibid., 16. 
7. Ibid., 17. 

was christianized, Ropes argued for a thoroughly Christian 
writing right from the beginning. This document, according to 
Ropes,^ had used the literary form of the Greek diatribe and 
was written after AD 70 to Greek speaking Jewish Christians 
in Palestine. Essentially the diatribe is a special form of the 
Hellenistic popular moral address. As such it had been in evi
dence since the time of Socrates, but was popularized by Dio
genes in the fourth century BC and by Bion of Borysthenes 
(around 280 BC) who was viewed for many centuries as the 
founder of the style.^ In the course of the Roman Empire it 
became a real art form in which people were assiduously 
trained. The Stoics used this form and style to great effect. 
Characteristic of the Greek diatribe, according to Ropes,^ is a 
somewhat broken dialogue in which a person faces question
ing. 

In an extensive examination of the epistle Ropes* gives 
innumerable examples of expressions which correspond to the 
style and vocabulary of the Greek diatribe. An examination of 
the examples given reveals that he is trying to force James into 
a straightjacket, namely that of the diatribe. Ropes appears to 
operate with a presupposition which he sets out in order to 
justify an examination of the epistle. There is a methodological 
fallacy in this: instead of allowing the epistle to speak for itself, 
James is viewed through the tinted glasses of the presupposi
tion that the Greek diatribe style is operative throughout. The 
conclusion to which Ropes comes is that James is not a letter 
nor an epistle, but a 'literary tract'.® 

Although Ropes is arguing for literary dependence and is not 
discussing the conceptual or thought aspect, he sees James as 
having a close affinity with the Jewish wisdom writings.® But, 
with regard to the way or mode in which this thought is 
expressed, the Greek diatribe, in his opinion, serves to provide 
the source for James.'' 
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1. M. Dibelius, James: A Commentary on the Epistle of James (trans, 
from the German Der Brief des Jakobus, 11th rev. edn prepared by H. 
Greeven [1964] , English trans. M.A. Williams, ed. H. Koester for 
Hermeneia; Philadelphia: Fortress, 1975). 

2. Ibid., 38. 
3. Ibid. 
4. Ibid., 3. 
5. Ibid., 4. 
6. Ibid. 

2.3.2 M. Dibelius^ attempts to build on the work of Ropes, but 
endeavours to take his study along a new direction. He issues a 
warning about identifying James totally with the Greek dia
tribe: 'Consequently, despite the stylistic kinship, James cannot 
be classified without further ado as a diatribe'.^ At the same 
time Dibelius considers it impossible to view James as an 
actual letter because 'there are also no epistolary remarks of 
any sort'.^ Instead, he characterizes James as paraenesis, 
which he defines as a joining together of isolated sayings which 
deal with ethical conduct. 

By paraenesis we mean a text which strings together admoni
tions of general ethical content. Paraenetic sasrings ordinarily 
address themselves to a specific (though perhaps fictional) audi
ence, or at least appear in the form of a command or summons. 
It is this factor which differentiates them from the gnomolo-
gium, which is merely a collection of maxims.* 

Prime examples of Christian paraenesis (besides James) are 
Hebrews 13, the Epistle of Barnabas, as well as the Didache. 
Connected to this category are undoubtedly the sajdngs of 
Jesus, especially the Q source. The interest in paraenetical 
material was delivered in the first instance from the example 
of Judaism in its missionary activities in the diaspora where it 
provided much-needed ethical instruction for the new prose
lytes.® This type of instruction had its roots in the long and 
important tradition of wisdom teaching in Judaism which 
preoccupied itself with the art of living. According to Dibelius 
this paraenesis emerged when the wisdom literature no 
longer expressed itself in poetry but in prose.® The author of 
James was not influenced directly by Greek writings. Instead, 
the influence of the diatribe came via Judaism. In this way 
Dibelius accepts a part of Ropes's thesis, but limits the signifi-
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1. Ibid., 5. 
2. D. Schroeder, 'Paraenesis', in The Interpreter's Dictionary of the 

Bible: Supplementary Volume (ed. K. Crim; Nashville: Abingdon, 
1976), 643. 

cance of the Greek diatribe to an indirect influence through 
Jewish writings. 

Dibelius sees evidence of the characteristic features of 
paraenetical literature throughout James. ̂  First, the letter is 
decidedly eclectic, being ready to use as its source all types of 
material, not limiting itself to one particular source. A second 
observable feature is the lack of continuity: no unity of thought 
or content can be traced in this writing. Instead catchwords 
are used to establish a connection between the separate sec
tions. Finally, the various moral exhortations do not arise out 
of any specific situation or context. In fact one is not able to 
establish the Sitz im Leben for the admonitions. 

Ever since its first appearance in 1921 Dibelius's commentary 
has had an influence on studies of James. In fact it is probably 
true to say that it has had more influence and has been more 
widely read than any other commentary on James. The views 
advanced by Dibelius have, in many instances, tended to be 
accepted without much challenge. 

One serious problem is that Dibelius tends to see paraenesis 
arising in isolation from the Sitz im Leben of the community. 
He wishes to maintain its generally orientated character. 
Recent investigations into the nature of paraenesis have 
tended to call this into question. In the supplementary volume 
of the Interpreter's Dictionary of the Bible, Schroeder^ draws 
attention to four important life-settings out of which the New 
Testament paraenesis emerged: (a) The setting in Jesus' life; 
(b) the oral tradition of the early Church applying the signifi
cance of the life and teaching of Jesus to their circumstances; 
(c) apostolic instructions arising from problems of particular 
churches and (d) opinions given in reply to specific circum
stances. 

With this in mind it is important to investigate the origin of 
the paraenesis of James. The need and life situation of the 
community provide a clear starting-point. The importance 
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1. Dibelius, James, 26. 

given to advice on relations between rich and poor indicates 
the need for direction in this area owing to the difficulties 
caused by these divisions within the community. Further, 
more importance needs to be given to the suggestion that the 
origin of the paraenesis in James lies in sasdngs of Jesus him
self 

That paraenesis can be traced back to Jewish wisdom litera
ture is a very important insight. Dibelius has corrected the 
rather one-sided view of Ropes who tried to emphasize the 
direct Greek stylistic infiuence upon James. What was essen
tially an aspect of Jewish wisdom literature was adapted to a 
Christian milieu. As Dibelius observes: The situation would be 
sufficiently explained by the fact that James, as a Christian 
teacher, had to pass on moral admonitions to the communities, 
and that a part of these admonitions had originated in Jewish 
paraenesis used for the instruction of proselytes'.^ In the New 
Testament paraenesis is an essential part of Christian wisdom 
literatiire, which has its roots in the Jewish wisdom tradition. 

2.4 A Jewish-Christian document 
What has emerged so far is that James is not simply a Jewish 
document that has been christianized, but is a Christian writ
ing first and foremost. At the same time the investigations of 
Ropes and Dibelius and our assessment of them have shown 
that James is more understandable if it is viewed as part of the 
Jewish wisdom tradition of which paraenesis was an essential 
part. In saying this, one is not maintaining that it is a Jewish 
document, but that the author of this epistle expresses the 
Christian message in a way which corresponds to the Jewish 
wisdom tradition. Jesus himself used Jewish wisdom and 
paraenesis to express his message, and the Epistle of James 
clearly continues this tradition. 

The Jewish element in the method of James's instruction 
has been emphasized more emphatically by other studies. For 
example, Carrington states that 'in James we are in a rabbinic 
school of the type of Ecclesiasticus transfigured by the torah of 
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the Sermon on the Mount'. ̂  James is presented as holding the 
position of an important teacher within his own school. In this 
way James again resembles the Jewish wisdom tradition. At 
the same time much of the style of address in James conforms 
to the method of speaking of the prophets of Israel. In this con
nection Wifstrand has made an important contribution by 
drawing attention to the style of apostrophe in James and see
ing its connection to that of the prophetic oracles.^ A fiirther 
connection with the prophets and wisdom literature is evi
denced by the concern shown in Jas 1.27 for widows and 
orphans. It is a particular concern of the prophets (Mai. 3.5) to 
have a care for widows and orphans, and this concern also 
emerges often in the wisdom tradition (Job 29.12-13 and Sir. 
4.10). 

Fundamentally a Christian writing, the Epistle of James 
uses the style of Jewish wisdom literature as well as the 
prophetic tradition to convey its message of moral exhortation 
and instruction. In stressing these Jewish roots one is not by 
any means denying its Christian heritage. It merely empha
sizes that it is a writing emanating from a Jewish-Christian 
environment: written by a Jewish Christian for a Jewish-
Christian community. At the same time its roots also lie in the 
very teaching of Jesus, as is borne out by the very large num
ber of echoes of Jesus' teaching. This clearly emerges from a 
study of the comparison of James to the Q document. 

James is the Jewish-Christian document par excellence of 
the New Testament. It is Jewish-Christian in that it expresses 
the combined message of Jesus Christ through the Jewish 
tradition of wisdom, the prophets and their style of expression. 
It is also Jewish-Christian in that it is written by a Jewish-
Christian for Jewish-Christian readers. Viewed in this light 
the beauty and richness of the Epistle emerge. This study will 
attempt to allow these two aspects to emerge more fully by 
showing James as a Christian wisdom writing as well as 
drawing out its connection with Q and the teachings of Jesus 
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Christ. All too often in the past this richness of the Epistle of 
James has failed to emerge, because scholars have been too 
intent on approaching James from an exclusive and one-sided 
position. James is not a writing to which the expression 
either ...or applies. Rather the expression not only... but also 
helps to unravel and clarify the range of its richness. 

3. The Composition of the Epistle of James 

By composition I understand how the writing holds together. 
Every writing has a composition of its own and an under
standing of this composition enables one to come to a clearer 
interpretation. As this study is concerned largely with an 
interpretation of the Epistle of James as a whole, as well as 
with an investigation of selected passages, it is essential to spell 
out the approach and attitude adopted towards its composition. 
Almost every commentary or book on the Epistle of James 
presents its own division or outline. One can in fact note a 
twofold attitude towards the outline of James. First, there are 
those who deny any form of preconceived plan in the epistle. 
The approach of Dibelius to this epistle is very much along 
these lines. ̂  He sees no continuity of thought running through 
the letter at all. 

Secondly, there are those who have tried to discover some 
form of overall unity in the writing. An example of such an all-
encompassing plan is that of Shepherd who divides the epistle 
into 'eight homiletic-didactic discourses',^ each being built 
around a saying or macarism, which the author has used to 
suit his theme. Many attractive divisions or outlines have been 
presented, like that of Shepherd. Unfortunately, none of these 
has been able to win any measure of agreement, because of the 
very subjective nature of most of them. 

An examination of the structure of this writing does provide 
a key to unlock and understand the composition of James. The 
method of discourse analysis is a useful way of gaining an 
insight into the text through the attempt to discover the deeper 
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structure behind the text.^ Attention will be given to the results 
of this analysis to illustrate two points: the epistolary nature of 
James as well as the main themes of this writing, with the 
wisdom perspective emerging as essential to both. This 
approach enables one to unlock the composition of James and 
at the same time avoids the charge of subjectivism. 

3.1 The epistolary composition of James 
Funk observed that 'relatively little has been achieved in 
establishing the form and structure of the early Christian let
ter*.̂  This is a very negative assessment and is perhaps unfair 
to the number of studies that have appeared sporadically 
during the course of this century. Complete unanimity has not 
been achieved concerning the form and structure of the 
Christian letter. Nevertheless, contributions have been made 
to enable one to appreciate its form and structure. Roberts has 
given a good overview of the studies made into the form and 
structure of the letter over the course of the centuries.^ His 
survey shows that it is mainly in the epistles of Paul that these 
studies have tended to operate. The most noteworthy investi
gations were undertaken in the early decades of this century 
by Exler* and Schubert.® 
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The structure of the Hellenistic letter, which Paul adapted so 
successfully for his communication to the churches, is gener
ally seen to comprise four major elements: 

(a) Opening formula, incorporating the names of the sender, 
addressees and a word of greeting; 

(b) Thanksgiving formula; 
(c) Body of the letter; 
(d) Final greetings.^ 

Using this structure and applying it to writings other than 
those of Paul led some scholars to conclude that writings such 
as James and 1 John lack the form of a letter or epistle. 
Dibelius rejected the epistolary genre of James on precisely 
these grounds, namely that the fourfold elements of a Hel
lenistic-Pauline letter could not be demonstrated.^ This judg
ment is too restrictive. The error is that a too fixed and rigid 
concept of the structure of a Hellenistic letter is being used. As 
so often in New Testament studies the approach of Paul is 
used as the only normative approach. In fact, the structiu-e of 
a Hellenistic letter was a much richer feature than is gener
ally acknowledged because of the limitations placed upon it by 
restricting the consideration to the writings of Paul. A very 
interesting and important contribution to the understanding 
of the form of a letter is an article by Francis on the opening 
and closing paragraphs of James and 1 John.^ In what follows 
attention will be given to the findings of this article. 

3.1.1 The opening formula (Jas 1.1) 
An examination of the opening verse shows that it confirms 
very accurately to the normal structure of the Hellenistic-
Roman letter of that period. The name of the sender and those 
to whom the letter is addressed are clearly stated at the 
beginning. The simple infinitive xaiptw expresses the greetings 
normally accompanying any letter of that period. All these are 

5. P. Schubert, Form and Function of the Pauline Thanksgivings 
(Berhn: TSpelmann, 1939). 
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basic features evident in the style of letter writing of that era. 
James goes even further to illustrate his dependence upon this 
formal structure by forging a bond between this opening 
formula and the pericope which follows. This bond is 
established by means of the similar words xaipeiv (v. 1) and 
Xapdv (v. 2). This remains faithful to the method of the Hel
lenistic-Roman letter in uniting the two pericopae in some 
way.^ James has shown that he has used the opening formula 
in a manner characteristic of the Hellenistic-Roman letter. 

3.1.2 Introductory formulae expressing themes of the epistle 
(Jas 1.2-27) 
Here James diverges radically from the hitherto acknowl
edged form of the Pauline letter. A thanksgiving section nor
mally occurs between the opening formula and the body of the 
letter.^ The rigid application of this form has often led to the 
rejection of writings without a thanksgiving section as not 
being letters. Consequently, the literary form of James as a 
letter has been challenged because the rest of ch. 1 is not an 
explicit thanksgiving formula in the manner expressed in 
Paul's writings. Recently, however, this negative assessment 
of James has been questioned. 

A noteworthy re-examination of the form and structure of 
the Hellenistic letter has shown that a striking feature of such 
letters is their tendency to restate the theme.^ They do this by 
using a double opening formula involving blessing (jiaKapioi;) 
and thanksgiving {£X)Xoyr\x6q) or some similarly related con
cepts or words. This double use of introductory formulae is also 
in use in the writings of Paul.* In Ephesians, for example, the 
opening greeting (1.1-2) is followed first by a blessing, which is 
invoked in 1.3-14 (eijXoynto?• • •. 'Blessed be the God...') and 
then by another opening formula of thanksgiving in 1.15-17 
(euxapiotSv..., 'giving thanks...').® Roberts has also demon
strated that the thanksgiving is not the only distinctive feature 
preceding the body in Paul's letters. He lists four other distinc-

1. Dibelius, James, 68. 
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3. Francis, Form and Function, 111. 
4. Ibid., 113. 
5. Ibid. 
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tive ways in which the body is preceded.^ Even within the 
writings of Paul a number of possibilities existed and were 
used. To operate with the schema given by Fitzmyer in a very 
rigid way gives a false picture. The studies of Francis and 
Roberts have shown that jiaKdpiO(; formulae were often used 
in conjunction with another formula indicating some form of 
thanksgiving. Consequently, by using jiaKapioi; formulae in 
place of thanksgiving formulae, James still operates with an 
acceptable form of letter writing. As Francis argues: 

In summary, the formal parity and occasional equation of the 
UttKapio? and euXoYntoi; formulas and the tendency to use the 
HaKdpio(; formula parallel with other expressions for thanksgiv
ing and rejoicing confirm the convertibility of the epistolary use 
of ^.ttKapio; in James and the epistolary eviA.oyri'co? in other let-
ters.2 

What is of special importance with these twofold introduc
tory expressions is that they are used to present the major 
themes of the epistle. The second expression does not simply 
repeat the first thought—it presents it in a parallel fashion but 
carries the thought further in a new direction.^ In the Epistle 
of James these twofold introductory expressions are clearly in 
evidence. The first formula appears in 1.2-11 (introduced by 
n&aav xapdv fiynoaoGe, 'Count it all joy'), while the second 
formula occurs in 1.12-27 (introduced by ^aKdpi0(; , 'Blessed'). 
Each paragraph is closely balanced with regard to the other— 
each comprises three parts which Francis classified in this 
way: 

testing/steadfastness (1.2-4, 12-18) 
wisdom-words/reproaching (1.5-8, 19-21) 
rich-poor/doers (1.9-11, 22-25)* 

One of the weaknesses in the presentation by Francis is the 
attempt to reach identity between the two opening para
graphs. This forces the situation and does not remain faithful 
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to his original proposition that the second paragraph did not 
simply reiterate the first, but actually added new elements to it. 

An examination of the compositional relationship among the 
pericopae (see Appendix B) shows the various themes that 
emerge in the two sections. In the first, containing the intro
ductory formula of joy, three important themes occur in peri
copae B, C and D, namely 

Theme one Testing of faith produces steadfastness 
(pericope B) 

Theme two Wisdom (pericope C) 
Theme three Rich and poor (pericope D) 

In the second introductory formula of blessedness two major 
themes have emerged: 

Theme one Endurance through trial (pericope E) 
Theme two Sayings on hearing the word, anger 

and speech (pericope F) 

The themes announced in these pericopae B-F become the 
central topics of the entire letter. From pericope F two themes 
are developed in the body of the letter, the theme of hearing the 
word and the theme of speech. Consequently, the outline of the 
two paragraphs could be expressed in this manner: 

1.2-11 Joy Testing (E); Wisdom (D); Rich and poor 
(A) 

1.12-27 Blessedness Testing (E); Speech (C); Righteousness 
of God and human anger (F); Doers of 
the word (B) 

The theme of testing (E) is one that occurs in both introductory 
paragraphs. Having been repeated twice, it is not considered in 
the body itself, but is treated in the concluding section of the 
epistle. The elements appearing in the sections indicated as (A) 
(B) (C) (D) are the central features and themes of the entire 
letter. Theme (F) on the righteousness of God and human 
anger appears in the body of the epistle in the focus given to 
wisdom. These major themes structure the epistle, not in a 
haphazard, but in a very balanced way. 
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- ( A ) Rich and poor 
- ( B ) Doers of the word 
r ( C ) Speech 
r(D) Wisdom 
•-(D) Wisdom 

•-(C) Speech 
- ( B ) Doers of the word 
- ( A ) Rich and poor 

At the same time a connection is made to a theme announced 
in pericope F on anger. The righteousness of God is not com
municated to those who show anger towards others (1.20). 
This theme is reflected in the wisdom consideration that 
occupies pericopae J and K 

A summary of the structure of the introductory formulae 
and the body of the epistle can be tabulated (Table 1). This 
analysis shows the author to be preoccupied with four themes 
in the body of the epistle, namely, rich and poor, doers of the 
word, speech and wisdom. 

The theme (A), dealing with the rich and the poor, includes 
the whole discussion. The last theme to be mentioned in the 
first introductory section on joy (1.9-11) is the first to be taken 
up in the body of the epistle (2.1-13). It is also the last theme to 
be discussed in the body of the epistle (5.1-6). In this way it 
includes the whole discussion, embracing all the other themes 
and appearing as the most immediate and pressing of all the 
themes. One could deduce that it concerns a practical problem 
or situation of the readers where the rich are lording it over 

3.1.3 The body of the epistle 
The major themes announced in the introductory paragraphs 
now become the centre of attention. Four themes appearing in 
these two introductory paragraphs are taken up again: 

(A) Rich and poor 
(B) Hearers and doers of the word 
(C) Speech 
(D) Wisdom 

These four themes are each discussed on two occasions. They 
are structured in a parallel way so that the theme of wisdom 
lies at the very centre of the consideration: 
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Table 1. The Structure of the Epistle 

S E C T I O N 1: O P E N I N G F O R M U L A (1.1) 

Pericope A (1.1) Opening address 

S E C T I O N 2: I N T R O D U C T O R Y F O R M U L A E (1.2-27) 

Part one (1.2-11) Introductory formula: joy 

Pericope B (1.2-4) Testing-Steadfastness (E) 1, 

Pericope C (1.5-8) Wisdom (D)-
Pericope D (1.9-11) Rich-Poor ( A ) " " -

Part two (1.12-27) Introductory formula: blessedness 

(E)-^—' Pericope E (1.12-18) Testing-Steadfastness 
Pericope F (1.19-27) Sayings on: 

(i) (1.20-21) Anger 
(ii) (1.22-25) Doers of the word 

(iii) (1.26-27) Bridling tongue 

S E C T I O N 3: B O D Y O F T H E EPISTLE (2.1-5.6) 

Pericope G (2.1-13) Partiality: Rich and Poor 
Pericope H (2.14-26) Doers of the word/ 

Faith and works 
Pericope I (3.1-12) Speech and tongue 
Pericope J (3.13-18) Wisdom from above 
Pericope K (4.1-10) Advice from a wise man 

(art of living happily) 
Pericope L (4.11-12) To speak evil 
Pericope M (4.13-17) Doers of what is right 
Pericope N (5.1-6) Arrogance of the rich 

(F) -
(B)- -
(C)- -

( A ) -

( B ) -
( O -
(D)-i 

(D)-" 
( O -
( B ) -
( A ) -

D B 

the poor in the community. The view that this epistle has no 
immediacy or is not speaking to a particular situation is conse
quently wrong. The author is concerned about the situation of 
the rich vis-i-vis the poor and he wishes to give them some 
exhortation. 

The second major theme (B) is the relationship of faith and 
action. The parallel passages where it is discussed are 2.14-26 
and 4.13-17. They have taken up the theme which was intro
duced as part of pericope F in 1.22-25. The Christian must be a 
doer of the word. By means of carefully chosen examples the 
author brings out his teaching very forcefully. 

The theme of speech and the power of the tongue is the third 
major theme (C). It appeared already in pericope F where it 
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was introduced under the theme of bridhng the tongue (1.26-
27). Again it is discussed in the body of the epistle in a parallel 
way in 3.1-12 and 4.11-12. Here the author shows himself true 
to the tradition of wisdom literature with its reflection on the 
power of speech and the evils perpetrated by the tongue. 

The heart of the parallel structiires which have been created 
is that of the theme of wisdom (D). It occurred first in the 
introductory section under the formula of joy in 1.5-8. In the 
body it appears in 3.13-18 and 4.1-10. These are immediately 
parallel to each other and form the very heart of the epistle. 
The very core of its exhortations concern the wise and under
standing. At the same time the theme of the righteousness of 
God, which is communicated to those who show anger to 
another (theme F), is also reflected here in both aspects of wis
dom (D). 

Only one theme appearing in the introductory section is not 
taken up again in the body of the epistle, namely the theme of 
testing and steadfastness. There are two reasons for this. First, 
since it is the only one of the introductory themes to be 
repeated twice, its parallel treatment has already been given 
in the introductory section where it begins each of the intro
ductory formulae (1.2-4 and 1.12-18). The theme does appear 
again in the conclusion to the epistle where the call to stead
fastness and patience is introduced in 5.7-11. In this way an 
inclusio is made between the introductory formulae and the 
concluding discussion by means of this theme of steadfastness. 

This analysis has revealed the essential features and themes 
of the epistle. It has also highlighted the essential core of the 
whole writing. James is a carefully planned work: well 
thought out and very artistic, but at the same time simply 
constructed. To a large extent the insight of Francis with 
regard to the form and function of the opening double theme 
enabled one to unlock this composition. Yet, Francis was 
unable to proceed this far, because of his narrow concept of 
unifying the two introductory themes. The division that he 
presented turned out to be simply another division, among 
many others, which was only loosely connected to the intro
ductory passages announcing the theme. 

Through this analysis the literary nature of this writing as 
an epistle has been harmonized with the examination which 
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comes from an analysis of its structure. Each complements 
the other and together they give a deeper insight into the com
position of this writing. This analysis adds weight to the con
tention that James is a New Testament wisdom writing: the 
concept of wisdom is at the heart of this epistle. 

3.1.4 The conclusion to the epistle 
It has been argued that it is wrong to take the example of Paul 
and use it as the only paradigm in a very rigid way. This 
applies equally to the conclusion of James. It differs noticeably 
from the customary nature of Paul's endings from which the 
final greetings and blessing, so characteristic of the writings of 
Paul, are missing. Francis argues that the absence of a closing 
formula of greetings and blessing was an option open to a 
writer: 

To begin with, attention must be called to the fact that many Hel
lenistic letters, both private (P. Tebt 34 ,1 B C ) and public (P. Tebt. 
29, II B C ) , both secondary (Ant. 8, 50-54; 1 Mace. 10.25ff.) and 
primary (P. Tebt. 34), both early (P. Tebt 29) and late (P. Oxy. 
1071, V AD)—many Hellenistic letters of all types have no closing 
formulas whatsoever; they just s t o p . . . This does occur in other 
letters with a double opening statement {Ant. 8, 50-54; 1 Mace. 
10.25fif.).^ 

An examination of Jas 5.7-20 shows how it can be seen to be an 
appropriate epistolary ending. 

James 5.7-11: Exhortation to patience. The centre of interest in 
this pericope is an exhortation to patience until the coming of 
the Lord. Eschatological themes are evident at the end of 
many of the New Testament letters such as 1 Cor. 16.22; 1 
Thess. 5.23; 1 Pet. 5.1; 2 Pet. 3.12-14; Jude 18 and 21.^ James is 
easily inserted into this tradition. Within this eschatological 
context references are made to themes stated previously in the 
opening paragraphs, such as strife (Jas 5.9 refers back to 1.19) 
and patient endurance (Jas 5.10 refers back to 1.12). The com
positional analysis drew attention to the theme of exhortation 
to patience, which is a link with the theme expressed in the 
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introductory formulae on testing and steadfastness. This was 
the only theme repeated twice in the introductory section 
(pericope B [1.2-4] and pericope E [1.12-18]), yet was not 
referred to in the body of the epistle. As a theme it includes the 
entire epistle, appearing both at the beginning and the end. 

James 5.12: The oath, npo jcdvTcov introduces this section. 
Exler has shown how this phrase, as a closing formula, is con
nected to a wish for a person's health.^ An oath formula is quite 
a frequent occurrence at the end of Hellenistic letters.^ This 
shows that Jas 5.12 accords well with the style of the Hellenis
tic letter. 

James 5.13-20: Prayer and the bringing back of a sinner. This 
section comprises two pericopae. Their main theme is prayer 
for the needs of another. Such an ending is also evident in 1 Jn 
5.14-21 and Jude 17-25 where prayer is offered for another to 
turn from evil. These concluding statements occur in a context 
dealing with eschatology. All three letters bear witness to a 
common approach in concluding a letter. This is surely 
indicative of a procedure customary at that time. 

Jas 5.13-20 is not an isolated, independent passage. It takes 
up themes prominent in the opening of the epistle. For exam
ple, Jas 1.16 issues a warning to the readers not to be deceived, 
whereas 5.19 refers to those who have fallen astray and have 
been deceived. Above all the theme of prayer forms a suitable 
concliision to the entire epistle because it establishes an inclusio 
with the opening. Since it started with a reference to prayer 
(1.5), it is fitting that it is brought to an end on a similar note. 
The harmony achieved between the introductory formulae 
and the conclusion establishes a firm inclusio. This can be rep
resented in the following way: 
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SECTION 2: INTRODUCTORY FORMULAE EXPRESSING THEMES 
(1.2-27) 

Part one (1.2-11) Introductory formula: joy 
Pericope B (1.2-4) Testing-steadfastness 
Pericope C (1.5-8) Wisdom (and Prayer) 
Pericope D (1.9-11) Rich and poor 

SECTION 4: CONCLUSION (5.7-20) 

Pericope O 
Pericope P 
Pericope Q 
Pericope R 

(5.7-11) 
(5.12) 
(5.13-18) 
(5.19-20) 

Exhortation to patience under trialsf 
The oath 
Prayer and a concern 

for others 

3.2 The importance of wisdom in this structure 
This analysis has shown that the composition of the Epistle of 
James conforms to the pattern of other Christian letters 
(including Jude and 1 Jn) as well as to the art of letter writing 
in Hellenistic times. Its opening formulae, the development of 
its themes throughout the body, and the conclusion show that 
it is an epistle from beginning to end. Francis supports this 
view very well when he says: 

In siunmary, scholarship must reassess the literary character 
of the epistles James and 1 John in the light of what would 
appear to be carefully styled opening thematic statements, a rec
ognizable epistolary close, and the rather substantial literary-
thematic coherence of the epistles as a whole. James and 1 John 
may be understood as epistles from start to finish—secondary 
letters in form and in literary treatment of their subject matter.^ 

I have argued that the nature of the Epistle of James conforms 
both to that of an epistle as well as to that of a wisdom writing. 
Its composition revolves around the central theme of wisdom, 
and all the other themes focus on giving practical wisdom 
advice. More attention will be devoted to the wisdom thrust of 
this writing through an examination of the nature of wisdom. 
James appears as the New Testament wisdom writing. 

1. Francis, Form and Function, 126. 
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4. The Wisdom Context of James 

Before undertaking an in-depth examination of the nature 
and characteristics of wisdom in James, its wisdom heritage 
will be examined. Attention will be given only to aspects which 
have a bearing on an understanding of the epistle and the 
world of wisdom which is the immediate context behind it. 

4.1 Some important aspects of Hebrew wisdom thought 
The wisdom tradition is in evidence throughout the religious 
life of Israel; consequently, it is not surprising that all parts of 
the Old Testament bear witness to traits of wisdom thinking. 
McKenzie has rightly made an important distinction between 
wisdom as wisdom literature and wisdom as an approach to 
reality.^ In the latter sense wisdom thinking is evident in 
Israelite thought from the very earliest stages. 

Only when Israel's sages returned from exile did they pro
duce a literature which reflected their particular traditions 
and ways of thinking. To give a faithful reflection of Hebrew 
wisdom thinking, attention will be focused not only on the 
three canonical wisdom books of Job, Qoheleth and Proverbs, 
but also on the two deutero-canonical books of Ben Sirach and 
the Wisdom of Solomon which continue the wisdom tradition 
in the same mould. 

Two aspects of wisdom dominate attention throughout the 
wisdom thinking of the Hebrew writings, namely the ethical 
way of life demanded by wisdom and the personification of 
wisdom itself The Epistle of James must be viewed against this 
two-sided concern of wisdom reflection in order to situate it in 
this perspective. 

4.1.1 Wisdom and ethics 
The aim of all wisdom literature, in particular the books of 
Proverbs, Qoheleth, and Ben Sirach, is to provide instruction 
for the art of living, or the mastery of life itself The ethical 
teaching of the wisdom writings aims at the correct ordering 
of life so that one can live happily under the sovereignty of God. 
The life that they advocate is not a life led independently of 
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1. J.L. Crenshaw, Old Testament Wisdom: an Introduction (Atlanta: 
John Knox, 1981), 80. 

2. R.B.Y. Scott, The Way of Wisdom in the Old Testament (New York: 
Macmillan, 1971), 49. 

3 . Unless otherwise indicated throughout this monograph the 
English translation of the text of the Old Testament is that of the 
Revised Standard Version (1952), while that of the New Testament is 
from the 2nd edn of the RSV (1971). 

God, but is in the context of God's sovereignty. A brief overview 
of the major Hebrew wisdom writings demonstrates the rich 
heritage of the wisdom tradition. As a wisdom writing James 
can only be fully appreciated and understood against this 
background. 

(a) The Book of Proverbs aims at training in the art of living. 
Knowledge was never presented in isolation from the context 
of one's life. In the quest for knowledge the underlsdng aim 
was to furnish a person with a means to attain the goal of 
leading a happy and successful life. Knowledge is never an end 
in itself, but the means to that end.^ For the Israelites this pre
sent life was lived in one of two ways: wisely or foolishly. Both 
these categories were based upon ethical considerations for 
they both implied a specific lifestyle. 

Fundamental to the Israelite idea of wisdom is that it is able 
to be taught. The task of a parent is above all to instruct the son 
in the art of leading a successful life.^ 'Hear, my son, your 
father's instruction, and reject not your mother's teaching" 
(Prov. 1.8).^ Advice was also willingly sought from people who 
had already acquired a reputation and prestige in a certain 
field. Such would be the royal counsellors whose advice must 
be followed or rejected. 

The aim of instruction and discipline was to train one in the 
art of living. This training brought with it self-control. In this 
regard one theme that is emphasized and which is one of the 
more difficult areas to master is the control of the tongue. The 
tongue has the twofold power of both healing and destroying. 
'A worthless person, a wicked man, goes about with crooked 
speech' (Prov. 6.12). The correct control of the tongue also 
meant that one learned the ability to remain silent when one 
could hurt another by saying something. Gossip and all other 
misuse of the tongue worked to bring destruction and to 
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undermine society itself. So universal was the evil that one 
saying almost equates talkativeness and sin: "When words are 
many, transgression is not lacking, but he who restrains his 
lips is prudent' (Prov. 10.19). 

(b) The Books of Job and Qoheleth differ greatly from the 
approach of Proverbs in that they present a rebellion against 
the traditional wisdom views. The Book of Job is living proof of 
the divergent tendencies within the Jewish wisdom move
ment. The question with which this writing battles is: 'Why 
should a good man suffer?' At the heart of this question is the 
problem of retribution advocated by and presumed in the book 
of Proverbs. Experience has belied the traditional wisdom 
insight that the good man prospers in this life, while the evil 
man experiences punishment. 'The fathers have eaten sour 
grapes, and the children's teeth are set on edge' (Ezek. 18.2) 
was a familiar expression of this principle of retribution. Job's 
difficulty comes from the fact that he does not understand the 
why behind his suffering. The only one who can answer that 
question for him is CJod. Yet, God remains consistently hidden. 

In this sense Job's search for an answer to his problem 
becomes a quest for the divine presence, which alone can pro
vide him with a solution to his situation. 

Just as Job reacted against traditional wisdom, so too 
Qoheleth rebels against this traditional wisdom, but in a differ
ent way. Qoheleth speaks out against the principle of divine 
retribution, but this time the attack is more thoroughgoing 
than was the case with Job. Qoheleth has become intensely 
critical of the wisdom movement. As Murphy comments: The 
tendency was to put the Lord into a straightjacket tailored by 
human insights'.^ This was the problem experienced in tradi
tional wisdom: God was no longer free because the principles 
that people had elaborated in their wisdom demanded that 
God operate in a particular way. In effect Qoheleth champions 
a God who is free and independent. 

(c) The Book of Ben Sirach fits into the tradition of wisdom 
writing represented by the Book of Proverbs. It seems best to 
describe the aim of Ben Sirach as to present not just the art of 
living, but more specifically the art of surviving in this world. 

1. R.E. Murphy, 'Ecclesiastes (Qoheleth)', JBC 1 (1970), 535. 
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Some of these themes are especially characteristic of the 
treatment contained in the Epistle of James such as that of 
speech, and the relationship of rich and poor. 

4.1.2 The personification of wisdom 
To solve the difficulty of how one can assign the quality of truth 
to knowledge derived from the realm of human wisdom the 
personification of the figure of wisdom took place. This figure 
dwells in their midst and communicates the gift of wisdom to 
the wise. The personification of wisdom underwent a devel
opment through the course of Hebrew reflection on wisdom. 
This is seen particularly in the writings of Proverbs, Ben Sir
ach and Wisdom. 

(a) The Book of Proverbs introduces some ideas which are 
completely novel. When the threat of polytheism had largely 
removed itself, the post-exilic period saw the development of 
wisdom along the lines of the personification of wisdom. A 
golden thread begins which develops until it reaches its final 
culmination in the person of Jesus Christ in the New Testa
ment. Wisdom is present at the beginning when God created 
the world (Prov. 8.22ff.). By means of this picture the wise 
men taught that God, instead of hiding wisdom at the begin
ning of creation, has in fact made it possible to acquire wisdom. 
The twofold tendency here is well expressed, namely the desire 
on the part of humanity to find wisdom and on the other hand 
the willingness of wisdom to be found.^ Human effort and 
abilities are given their rightful position: they must always be 
seen within the framework and context of God's wisdom 
(Prov. 8.34-36). With the introduction of the picture of per
sonified wisdom a high-point in the reflection of the wise is 
reached. Wisdom is not simply a human endeavour and 
striving: instead it falls within the framework of God's com
munication of wisdom to all who see her. 

(b) Ben Sirach also takes up, and, in his own way, gives the 
personification of wisdom a new emphasis and direction. In 
the opening chapter, Ben Sirach took over the thoughts of 
Proverbs 8 and applied them specifically to humanity in so far 
as God has granted them wisdom as his gift. Whereas for 

1. Crenshaw, Old Testament Wisdom, 99. 
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1. Although belonging to the wisdom tradition, the Wisdom of 
Solomon (referred to for simplicity sake as 'the Book of Wisdom') dif
fers in many ways from the previous works in this tradition. It was the 
last of the wisdom writings to be written, dating from somewhere dur
ing the course of the first century B C . (For a detailed discussion of the 
various dates proposed, see M. Hadas, 'The Wisdom of Solomon', in 
The Interpreter's Dictionary of the Bible [ed. G. Buttrick; New York: 
Abingdon, 1962], vol. 4, 861-63.) It was also the only wisdom writing to 
have been composed in Greek (and not in Hebrew) (Scott, The Way of 
Wisdom, 212). Despite being written in Greek, the author, who is well 
versed in Greek philosophic thought, is also at home in his Hebraic 
thought which betrays his religious background. This work was writ
ten for the large Jewish community resident in Alexandria in Egypt. 
Although the Book of Wisdom fits into the line of the tradition of 
Proverbs and Ben Sirach, this writing also shows some marked differ
ences. Whereas Proverbs and Ben Sirach were written with potential 
students in mind and their teaching is communicated predominantly 
in the form of a treatise, the Book of Wisdom's reader-audience is 
much wider than simply pupils; it embraces both a Jewish and Gentile 
readership. 

Proverbs the fear of the Lord was seen as the beginning of 
knowledge (Prov. 1.7), here it becomes the beginning of wis
dom (Sir. 1.14). Fundamental to his outlook is the view that all 
wisdom finds its origin in God who gives it freely to humanity. 

In ch. 24 the whole teaching on wisdom comes together, 
incorporating as well a development of all previous reflection 
on wisdom. In as much as all created things issued forth from 
God's word, so too did wisdom arise 'from the mouth of the 
Most High' (24.3). Ben Sirach does not present wisdom as a 
person distinct from God, but the personification of wisdom 
here certainly gave the impetus to this tendency. Wisdom pre
sents herself as an intermediary in the work of creation, 
assisting God in this task. Wisdom does not simply see her task 
as being exercised at the creation (as was the case with the 
Book of Proverbs). This task is made concrete in the very 
nation of Israel. To them Wisdom issues an invitation to share 
in the true wisdom that she alone can offer. These words are 
reminiscent of the words which Jesus Christ was later to use 
during his invitation to his followers to follow him (Sir. 24.19 = 
Mt. 11.28; Sir. 24.21 = Mt. 5.6). 

(c) The Book of Wisdom^ brings a number of strands of wis
dom thought to their logical fulfilment. From being present at 
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the creation (Proverbs), present in Judaism at the time of the 
Law (Ben Sirach), Wisdom now exercises a cosmic function in 
which she clearly takes on all the attributes of the divinity.^ 
With regard to the other stream of wisdom thought evident in 
Proverbs and Ben Sirach, namely that of moral instruction, 
the book of Wisdom also gave a new dimension and insight. 
The notion of immortality saw the human person as being 
eternal and attaining recompense, not simply in this world, but 
in the world to come. 

4.2 The legacy of wisdom 
Wisdom's legacy can be viewed from two perspectives. First, 
with regard to Israel itself and its own thought: then secondly, 
looking outward from itself one can see the legacy it has left to 
the New Testament. 

4.2.1 Wisdom legacy within the faith of Israel 
Brueggemann^ has viewed the function of Israel's wisdom 
thought as offering a much-needed corrective to traditional 
Yahwistic thought. The concentration is no longer on what the 
past said, but upon the present. How does humanity view 
things today? The Yahwistic picture of God's control of the 
world and history is opened up by wisdom thought to give a 
new direction. Through the personification of wisdom, God is 
revealed through creation itself Experience becomes a means 
by which one can encounter the divine. The value of this 

1. Scholarly opinion divides on the issue of whether the author 
remains on the level of personification, or whether he has developed it 
further by hypostatizing wisdom (i.e. making wisdom out to be a dis
tinct person). J.C. Rylaarsdam (Revelation in Jewish Wisdom Litera
ture [Midway reprint; Chicago: University of Chicago Press [1946, 
1974], 91) expresses the lack of agreement in this way: 'It is difficult to 
define these agencies (Divine Word, the Law, the Spirit, and the Divine 
Wisdom) precisely; there is, for example, no agreement on when such 
an intermediary may be described as a hypostasis; but, whatever the 
definition, their express function is to serve as a bridge to span the gap 
between heaven and earth'. When all judgments are examined, it 
seems hard to uphold the notion of hypostatization if only because of 
the fact that it would be extremely difficult to harmonize it with the 
Jewish faith in only one God. 

2. W. Brueggemann, In Man We Trust: the Neglected Side of Biblical 
Faith (Richmond: John Knox, 1972), 115. 
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meant that everyone was able to make contact with the divine 
through reflection upon reality itself. 

In another direction Israel's wise men placed a corrective on 
the past by introducing a certain sober scepticism into Israelite 
thought with the Books of Job and Qoheleth. Here traditional 
beliefs form the subject of scrutiny. Although they show the 
loopholes very evident in the traditional statements of belief, 
such as the principle of retribution, they do not really offer any 
positive solution to the problem raised. In doing so they do not 
undermine the faith, but instead they show that faith and 
doubt do go hand in hand and are two compatible bedfellows. 
The individual has to live in this world with doubts unresolved, 
but these doubts find their meaning against the great backdrop 
of the incomprehensibility of the divine mystery. 

Fundamental to the whole wisdom attitude to reality is the 
conviction that the world is meaningful. Although even 
Qoheleth time and again repeats the conviction that the indi
vidual is unable to discover the secret underlying all things 
(Qoh. 3.11; 7.14; 8.17; 11.5), there is never a degeneration into 
frustration and despair or irrationality. The attraction that 
wisdom had lay in her ability to give something to those who 
follow. Through the reflection and experience which they 
handed on over the course of the centuries, the wise men had 
been able to obtain meaningful insight into human nature and 
to outline a path to follow in order to cope successfully with life. 
These wisdom writings mirror the wise man's understanding 
of reality. 

4.2.2 Wisdom legacy inherited by the New Testament tradi
tions 
As a tradition, wisdom occupies an important place through
out Israel's history of thought. Although its climax was 
reached in the composition of a corpus of literature, wisdom 
had its roots far back in the centuries of the past. The wisdom 
tradition did not end with Jewish wisdom writings. It is pre
cisely this wisdom tradition which forges a bridge between the 
Old and the New Testaments. Jesus uses the vocabulary and 
literary tools of the wise to convey his message. In this way 
Jesus fits into the tradition of the wisdom teacher. In his 
speeches Jesus makes use of Hebrew parallelism (Mk 4.22), 



42 James and the 'Q' Sayings of Jesus 

while his parables are extended proverbs, using the Old Tes
tament device of the mashal (Mt. 6.19-21). More important is 
the fact that Jesus makes use of the thought and message of 
the wisdom teacher. He takes over the inheritance of the Old 
Testament and makes it his own, expanding it and giving it an 
entirely new direction. Further attention will be given to this 
later when the role that wisdom plays in the Q source is exam
ined. 

Among the New Testament traditions Paul and John made 
use of wisdom thought and each developed a specific wisdom 
Christology of his own. But, of all the New Testament writings, 
the Epistle of James shows the clearest affinity to the wisdom 
tradition. It appears as a handbook of wisdom teachings. An 
initial examination of James reveals the extent of the influence 
of the wisdom writings upon this epistle. A detailed survey of 
similarities between James and this wisdom tradition is given 
by Mayor. ̂  Most of these similarities provided by Mayor are 
parallels, similarities or even echoes of the tradition. Yet, the 
vast nimiber of these similarities point to the awareness James 
had of this body of literature. It is especially in the writings of 
Proverbs, Qoheleth, Ben Sirach and the Book of Wisdom that 
the similarities proliferate. 

Among the more noteworthy similarities the following are to 
be observed. From the Book of Proverbs the most striking is 
the direct quotation made in Jas 4.6 of Prov. 3.34, 'Toward the 
scomers he is scornful, but to the humble he shows favour". A 
noteworthy parallel is found in Jas 4.13-16 to Prov. 27.1: 'Do 
not boast about tomorrow, for you do not know what a day 
may bring forth". Also Jas 1.19 shows a parallel reference to 
Prov. 17.27: 'He who restrains his words has knowledge, and 
he who has a cool spirit is a man of understanding". The writ
ing to which James makes the most allusions is the Book of 
Ben Sirach. Both writings show a tendency to consider com
mon themes. Ropes has drawn attention to these common 
themes: 'the dangers proceeding from the tongue (Ecclus 19.6-
12; 20.5-8; 18-20; 22.27; 28.13-26; 35[32].7-9), wisdom as the 
gift of God (1.1-10), prayer with a divided heart (1.27), pride 
(10.7-18), the uncertainty of life (10.10; 11.16, 17), blaming 

1. Mayor, The Epistle of St. James, cxiii-cxviii. 
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1. Ropes, The Epistle of St James, 19. 

Grod (15.11-20), man as made in God's image and ruling over 
the beasts (17.3f.), the eclipse of the sun and changes of the 
moon (17.31; 27.11)'.^ Finally, a few parallels occur between 
James and the Book of Wisdom: life compared to a mist which 
soon disappears (Wis. 2.4; Jas 4.14); the connection made 
between wisdom and perfection (Wis. 9.6; Jas 1.5), the perse
cution of the righteous and the poor (Wis. 2.10-20; Jas 5.6). 

Although one is not trying to demonstrate the direct depen
dence of James upon one or other of these writings, these 
associations do point to the detailed knowledge James has of 
the Hebrew wisdom tradition. This initial examination of the 
relationship of James to the wisdom heritage will be developed 
in more detail later. This chapter has shown that from a com
positional viewpoint wisdom is indeed the key to understand 
this writing. The following chapters will investigate the nature 
of this wisdom thought in James and its method of expression. 



Chapter 2 

The wisdom writings of the Old Testament and the inter
testamental period considered wisdom from two perspectives. 
First, a decidedly practical dimension was given to wisdom 
which presented the ethical demands of a specific lifestyle. 
Secondly, wisdom was approached from a more reflective 
viewpoint whereby the very nature of wisdom was personified. 
These two strands run like golden threads throughout these 
writings. 

Both aspects also make their appearance in the Epistle of 
James as well as in the Q source. Although firmly rooted in the 
Hebrew wisdom tradition, James is far more than a mere 
continuation of this wisdom trajectory. As argued in the 
opening chapter, James is neither a Jewish writing, nor a 
writing that was subsequently christianized; but is a fully 
fledged Christian writing. A comparison of James with the Q 
tradition demonstrates the strength of this Christian dimen
sion of James which emerges even more forcefully from a 
comparison of their wisdom dimensions. 

T H E ROLE OF W I S D O M IN J A M E S A N D Q: 
PARAENETICAL A D V I C E 
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1. The term Q denotes that material, common to Matthew and Luke, 
which lies behind these two Gospels and which developed into a unity 
or document or source. It is variously referred to as the 'Q document', 
the 'Q source', or simply as Q. Throughout this study the term Q will 
be used for the sake of simplicity. 

2. During the last two decades there has been a considerably renewed 
interest in the study of Q. Important investigations have been made by 
W . D . Davies, The Setting of the Sermon on the Mount (Cambridge: 
Cambridge University Press, 1964); H.E. Todt, The Son of Man in the 
Synoptic Tradition (Philadelphia: Westminster, 1965); O.H. Steck, 
Israel und das gewaltsame Geschick der Propheten: Untersuchungen 
zur Uberlieferung des deuteronomistischen Geschichtsbildes im Alten 
Testament, Spdtjudentum und Urchristentum (Neukirchen-Vluyn: 
Neukirchener Verlag, 1967); P.D. Meyer, 'The Commxmity of Q' (PhD 
thesis. University of Iowa, 1967); D. Luhrmann, Die Redaktion der 
Logienquelle: Anhang: Zur weiteren Uberlieferung der Logienquelle 
(Neukirchen-Vluyn: Neukirchener Verlag, 1969); W . A . Beardslee, 
TTie Wisdom Tradition and the Synoptic Gospels', JAAR 35 (1967), 231-
40; and Literary Criticism of the New Testament: Guides to Biblical 
Scholarship (Philadelphia: Fortress, 1969); P. Hoffmann, Studien zur 
Theologie der Logienquelle (Miinster: Aschendorff, 1972); F. Christ, 
Jesus Sophia: Die Sophia-Christologie bei den Synoptikern (Zurich: 
Zwingli Verlag, 1970); H.C. Kee, Jesus in History: An Approach to the 
Study of the Gospels (New York: Harcourt, Brace & World, 1970); M.J. 
Suggs, Wisdom, Christology, and Law in Matthew's Gospel 
(Cambridge, MA: Harvard University Press, 1970); J .M. Robinson, 
'Logoi Sophon: on the Gattung of Q', Trajectories through Early Chris
tianity (ed. J.M. Robinson & H. Koester; Philadelphia: Fortress, 1971), 
71-113; S. Schulz, Q: Die Spruchquelle der Evangelisten (Zurich: Theol-
ogischer Verlag, 1972); R.A. Edwards, A Theology of Q: Eschatology, 
Prophecy and Wisdom (Philadelphia: Fortress, 1976); A. Polag, Die 
Christologie der Logienquelle (Neukirchen-Vluyn: Neukirchener Ver
lag, 1977); A .D . Jacobson, 'Wisdom Christology in Q' (PhD thesis, 
Claremont Graduate School, 1978); and 'The Literary Unity of Q', JBL 
101 (1982), 365-89; J.S. Kloppenborg, 'Wisdom Christology in Q', LTP 34 
(1978), 129-47; 'The Literary Genre of the Synoptic Sayings Source' 
(PhD thesis. University of St Michael's College, Toronto School of Theo
logy, 1984); 'Tradition and Redaction in the Synoptic Sayings Source', 
CBQ 46 (1984), 34-62; 'The Formation of Q and Antique Instructional 
Genres', JBL 105 (1986), 443-62; and The Formation of Q: Trajectories 
in Ancient Wisdom Collections (Studies in Antiquity and Christianity; 
Philadelphia: Fortress, 1987). 

1. The Approach Adopted to 

Q is still a much discussed topic in New Testament scholarly 
circles today,^ but the hypothesis^ concerning Q is command-



46 James and the 'Q' Sayings of Jesus 

3. Jacobson {The Literary Unity ofQ, 370) rightly notes that the hypo
thesis of the two source theory arose, not from the desire to construct a 
hypothesis, but because 'most scholars felt direct copying of Matthew 
by Luke or vice versa was vinlikely'. In more recent times objections 
have been voiced against this two-source theory. The two main oppo
nents have been W.R . Farmer {The Synoptic Problem: A Critical Anal
ysis [New York: Macmillan, 1964]) and A .M. Farrar ('On Dispensing 
with Q', Studies in the Gospels: Essays in Memory of R.H. Lightfoot 
[ed. D.E. Nineham; Oxford: Blackwell, 1967], 55-88) who have tended to 
attract a number of supporters. Farmer has in essence reaccepted 
what was termed the Griesbach hypothesis. In this view Matthew was 
judged to be the first Gospel and as such was the source for both Luke 
and Mark. In fact this view envisaged different occasions of direct 
copying: Luke copied Matthew, while Mark copied from both Matthew 
and Luke. In an excellent article which surveys the position with 
regard to the two-source theory, J.A. Fitzmyer ('The Priority of Mark 
and the " Q " Source in Luke', Perspective [Pittsburgh Theological Sem
inary] 11 [1970], 131-70) shows how the weight of argmnent leans very 
heavily against the view of Farmer, who wishes to uphold Luke's 
dependence on Matthew. On the other hand, there are three major 
reasons in support of the two-source theory. These three arguments 
are all expressed in a similar way in Fitzmyer ('The Priority of Mark 
and the 'Q' Source in Luke', 150), W . G . Kiimmel {Introduction to the 
New Testament [London: SCM, 1975], 64-76) , and H. Biggs ('The Q 
Debate since 1955', Themelios 6/2 [1980/81], 18), and to my mind they 
establish the two-source theory as the most comprehensive hypothesis 
to date. The three arguments are: 

(a) The numerous verbal agreements between Matthew and Luke: 
They are so close that they demand a common written source. 
Fitzmyer ('The Priority of Mark and the 'Q' Source in Luke', 151) gives 
a rather detailed chart to illustrate this. Kummel {Introduction to the 
New Testament, 65) surveys the same material and reaches a similar 
conclusion: ' . . . the common vocabulary in all sections which come 
under consideration is over fifty percent, which can hardly be 
accounted for by simple oral tradition'. 

(b) The order in which the material common to Luke and Matthew 
appears. This betrays a common sequence and is very well investigated 
and illustrated by V. Taylor in a number of articles ('The Order of Q', 
JTS ns 4 [1953], 27-31; and 'The Original Order of Q', New Testament 
Essays: Studies in Memory of T.W. Manson, 1893-1958 [ed. A.J. Hig-
gins; Manchester: Manchester University Press, 1959], 246-69). What 
is so striking is the amount of agreement, not so much with the order 
as a whole, but rather with the order of the individual sermons in 
Matthew when compared to Luke. In one of his first articles on this 
topic, Taylor ('The Order of Q', 29-30) illustrated this agreement by 
means of seven columns: the first column was that of the Lucan mate
rial in sequence; cols. 2-6 comprised the material common to Matthew 
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arranged according to the great Matthean sermons; col. 7 included the 
material in the rest of Matthew. Although he further refined his 
argument in later articles (especially in 'The Original Order of Q') the 
thrust of the argument remains the same. Fitzmyer ('The Priority of 
Mark and the " Q " Source in Luke', 152) shows how forceful Taylor's 
argument is when he concludes: 'At times this argument from the 
order of the Double Tradition material has been impugned, but I have 
so far uncovered no real attempt to cope with or refute the Taylor pre
sentation of it'. 

(c) The existence of doublets and double traditions. One can define 
doublets as accounts of the same event or saying which occur twice in 
either Matthew or Luke; while double traditions are accounts appear
ing twice in both Matthew and Luke. 'The conclusion drawn from this 
phenomenon is that Matthew and Luke have retained in their Gospels 
the double accoiints of the same event or saying as they inherited them 
independently from Mark and from Q' (Fitzmyer, 'The Priority of 
Mark and the " Q " Source in Luke', 152-53). 

From the above three arguments appearing in a similar way in 
Fitzmyer, Kummel and Biggs, the conclusion drawn is that Matthew 
and Luke, in composing their Gospels, must have used a second 
source in addition to that of Mark. This source is the so-called Q source 
which must have been a written source in Greek to account for the 
above arguments of dependence. 

1. Fitzmyer, 'The Priority of Mark and the " Q " Source in Luke', 133. 

ing a greater respect and carries more weight than any of its 
rival theories to date. After surveying the literature on and the 
developments in the synoptic problem in recent years, 
Fitzmyer^ argues for the two source theory for two reasons. 
Firstly, there is the argument from authority in that the 
majority of twentieth-century scholars have embraced the 
hypothesis of Q as a solution to the sjnioptic problem. This is a 
fact of observation. Secondly, because of its usefulness, Q has 
paved the way for further investigations into the synoptic 
Gospels from the perspective of form criticism and Redak-
tionsgeschichte. To this I would add that the Q source helps 
one to understand the development and transmission of the 
sayings of Jesus from the time of the historical Jesus through 
to their emergence in the synoptic Gospels. The hjT)othesis of Q 
also contributes to a better understanding of the development 
of other New Testament writings which show a closeness of 
proximity to the sayings of Jesus. The task of this and further 
chapters will be to illustrate the significance of Q for the Epistle 
of James. This means that Q has relevance and significance 
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not only for the synoptic tradition, but also for other traditions 
such as that of James. 

On the basis of the researches that have been made in more 
recent times^ into the written nature of Q, one may propose 
the following general development of the Q document as a 
written source: 

(a) Its origin lies in the proclamation of itinerant wandering 
prophets^ who based themselves upon the sayings of Jesus 
which they handed on in accordance with his commission to 
go out and proclaim the imminence of the kingdom. 

(b) Their proclamation developed into sermons which func
tioned as instructions. Kloppenborg^ states that 'compositional 
analysis suggests that the formative component of Q consisted 
of several "speeches"': Q 6.20b-49 (without 6.23c); 9.57-62; 
10.2-11, 16; 11.2-4, 9-13; 12.2-7, 11-12; and 12.22b-31, 33-34'. 

(c) One might see these sermons developing into blocks of Q 
material, as Bauckham argues.* The most famous one of all 
would be the Sermon on the Mount/Plain where Q material 
had been preformed into a unity prior to its incorporation into 
the Q source. In order to demonstrate any connections 
between material outside the synoptic tradition and Q one 
must examine whether the connections are with certain 
blocks of Q tradition, or whether they extend throughout the 
whole of Q.® This is a very important observation. Contact 
between James and Q cannot be established if it is limited to 
only one major block of Q material: it must run throughout the 

1. Studies such as those of A. Polag (Die Christologie der 
Logienquelle; and Fragmenta Q: Textheft zur Logienquelle 
[Neukirchen-Vluyn: Neukirchener Verlag, 1979]); Jacobson ('Wisdom 
Christology in Q'); R. Bauckham ('The Study of Gospel Traditions 
outside the Canonical Gospels: Problems and Prospects', Gospel 
Perspectives: The Jesus Tradition outside the Gospels, vol. 5 [ed. D. 
Wenham; Sheffield: JSOT, 1985], 369-419); P.H. Davids ('James and 
Jesus' , in Wenham, Gospel Perspectives, vol. 5, 63 -84) ; and 
Kloppenborg ('The Formation of Q and Antique Instructional Genres'; 
and The Formation of Q: Trajectories in Ancient Wisdom Collections). 

2. I. Havener, Q: The Sayings of Jesus: with a Reconstruction of Q by 
Athanasius Polag (Wilmington: Michael Glazier, 1987), 42 . 

3. Kloppenborg, 'The Formation of Q and Antique Instructional 
Genres', 456. 

4. Bauckham, 'The Study of Gospel Traditions', 378. 
5. Ibid., 379. 
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whole of Q. If such contact can be shown between James and 
Q, then strong support emerges for the existence of the Q 
hypothesis from traditions outside the sjmoptic Gospels.^ 

(d) Kloppenborg has also drawn attention to a threefold 
development of the written form of Q. From the already 
formed material he sees the development proceeding in this 
way: 

I have argued above that the formative component in Q consisted 
of a group of six 'wisdom speeches' which were hortatory in 
n a t u r e . . . This stratum was subsequently expanded by the addi
tion of groups of sayings, many framed as chriae, which adopted 
a critical and polemical stance with respect to Israel. The most 
recent addition to Q seems to have been the temptation story, 
added in order to provide an aetiology and legitimation for Q's 
radical ethic, but introducing at the same time a biographical 
dimension into the collection.^ 

(e) Polag had opted for a simpler view of the development 
whereby the isolated sayings were brought together into 
smaller groups of sayings which became part of the first 
redaction of Q. In his reconstruction^ Q comprises eleven 
blocks of material and this concliision is in essential agreement 
with the idea that Q can be divided into major blocks of mate
rial. 

(f) Q is not to be viewed as static, but as undergoing further 
development within the communities where it had taken root, 
namely within the communities of Matthew and Luke, where 
it produced Q**'and 

In examining the possible relationship of James to Q, the 
above developments in the construction of Q must be kept in 
mind. The question basically is: to which stage in the develop
ment of Q does James show possible connections? In order to 

1. As Bauckham argues: 'Nevertheless, it seems to me that the inde
pendent parallels to Q material are of considerable importance to the 
question of the existence and nature of Q, which is regularly discussed 
as though only the synoptic Gospels were relevant evidence. Indepen
dent parallels to Q materia l . . . could help to substantiate the Q hypo
thesis in its broadest and least dogmatic f o r m . . . ' ('The Study of the 
Gospel Traditions', 379). 

2. Kloppenborg, The Formation of Q: Trajectories in Ancient Wisdom 
Collections, 317. 

3. Polag, Fragmenta Q, 23-26. 
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1. J. Moffatt (An Introduction to the Literature of the New Testament 
[Edinburgh; T. & T. Clark, 3rd rev. edn, (1918) 1961], 194-206) gave a list 
of no less than sixteen reconstructions of Q and no two of them were 
identical. Although there is disagreement as regards exact wording, 
in general one can say that agreement occurs with those passages 
which belong to the double tradition common to Matthew £md Luke (F. 
Neirynck, 'Q', The Interpreter's Dictionary of the Bible: Supplemen
tary Volume [ed. K. Crim; Nashville: Abingdon, 1976], 715). Conse
quently, the extent of the reconstruction of Q will be limited to those 
passages in the narrower sense which belong to the double tradition. 
In more recent times a number of reconstructions of portions of Q have 
been offered. See J.M. Robinson (The Sermon on the Moimt/ Plain: 
Work Sheets for the Reconstruction of Q', Society of Biblical Literature 
1983 Seminar Papers [ed. K.H. Richards; Chico: Scholars, 1983], 451) 
for a brief list of reconstructions made recently in connection with the 
Sermon on the Mount/Plain. At present research into reconstructing 
the text of Q is continuing in the Society of Biblical Literature Seminar 
on Q. Under the chairmanship of Robinson this seminar is endeavour
ing to reconstruct the Greek text of Q in a meticulous way. It is his 
intention to produce a technical commentary on Q (Havener, Q: The 
Sayings of Jesus, 12). A particular focus of attention has been the Ser
mon on the Mount. 

2. Polag, Fragmenta Q, 23-26. This reconstruction of Q by Polag is of 
great importance because it is one of the most recent reconstructions of 
the Greek text to date. Not all of Polag's reconstructions have been 
accepted with unanimity—especially some of his decisions to regard 
passages found only in Matthew or in Luke as belonging to Q material. 
The translation of these blocks of the material of Q given here is that of 
Havener (Q: The Sayings of Jesus, 117-22) who has translated the text 
of Polag into English. Attention will be given to this reconstruction by 
Polag because 'it is the only recent attempt to reproduce Q's text in its 
original Greek that has been published (Havener, Q; The Sayings of 
Jesus, 12). 

investigate James's relationship to Q one has to operate with a 
reconstructed text of Q. Over the decades various reconstruc
tions of Q have been made;^ but that of Polag^ is probably the 
most valuable to have been presented to date. His proposed text 
comprises eleven sections: 

(A) Introduction 
(B) Sermon on the Mount 
(C) John the Baptist 
(D) Mission of the disciples 
(E) On prayer 
(F) Controversies 
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1. Note that Polag avoids using the letter (J) in his reconstruction and 
passes from (I) to (K) immediately in the sequence. This discrepancy is 
avoided by Havener in his translation of Polag's text (.Q: The Sayings of 
Jesus, 121). 

2. F. Neirynck, 'Q', The Interpreter's Dictionary of the Bible. Supple
mentary Volume, 715. 

3. Edwards, A Theology of Q, xi-xiii. 
4. P. Vassihadis, T h e Nature and Extent of the Q-Document', NT 20 

(1978), 72. 
5. The fidelity of Luke to the original order of Q has become the almost 

unanimously accepted viewpoint. Taylor (The Order of Q'; and T h e 
Original Order of Q') has investigated the matter in depth. He arrived 
at the following conclusion: T h e investigation has confirmed the view 
that Luke has preserved the order of Q and has followed it with great 
fidehty* (The Original Order of Q', 266). Fitzmyer (The Priority of 
Mark and the " Q " Source in Luke', 154) surveys the recent state of 
scholarship on this issue and arrives at the conclusion: 'A common 
understanding of Q maintains that Luke presents substantially the 
original order of Q, while the more original wording is found in 
Matthew, since Luke has undoubtedly modified Q stylistically as he 
has done Mark'. 

6. See Robinson ('The Sermon on the Mount/Plain', 451) and Kloppen
borg ('The Formation of Q and Antique Instructional Genres', 443) . 
For example, 'Q 7.35 = Mt. 11.19//Lk 7.35. This should not, however, be 
taken to imply that the Lucan wording is necessarily that of Q or that 
the Lucan location of the text is in all cases to be preferred' 
(Kloppenborg, 'The Formation', 443). It is simply an easy way of refer-

(G) On acknowledgment 
(H) On proper concerns 
(I) Parables 
(K)^ On the responsibility of disciples 
(L) On judgment 

In essence Neirynck,^ Edwards^ and Vassiliadis* are in 
agreement with this list. In examining the relationship of 
James to Q, I shall use this reconstruction of Polag. This does 
not mean that I endorse his view of the development of Q, nor 
do I accept every one of his conclusions uncritically. It will be 
used simply as a starting-point for the comparison between 
James and Q. In addition it appears that Luke remains more 
faithful to the original order of Q.® The method of referring to 
Q will also be that adopted by the SBL Q consultation whereby 
Q texts are referred to by their Lucan position.^ 
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ring to Q based upon the observation that in general Luke tends to pre
serve the order of Q better than Matthew. 

1. Jacobson ('The Literary Unity ofQ' , 372) who quotes W.F. Thrall & 
A. Hibbard (A Handbook to Literature [rev. edn by C H . Holman; New 
York: Odyssey, 1962], 500). 

2. One thing the majority of scholars have agreed upon is that the 
literary genre of Q is not that of a Gospel, as that is known in Mark and 
the other Gospels. The main reason for this lies in the total absence 
from Q of the Passion and Resurrection themes. At the same time 
what narratives there are in Q serve the function of introducing the 
sayings. It is in these two fundamental ways that Q distances itself 
from the Gospel genre. Some scholars, using the distinction between 
kerygma and didache, claimed that because Q lacked a Passion 
account it could not be associated with the kerygma: instead it was 
assumed to have a purely didactic role, namely to give instructions to 
Christians in their religious and moral life (Kummel, Introduction to 
the New Testament, 71) . But this clear-cut distinction between 

Once the relationship between James and Q has been estab
lished, the question will be pursued as to how James has uti
lized these sajdngs. In other words it will be our task to see how 
James inserts these sayings into his writing and what function 
they serve within it. But, for the present, the task is to investi
gate the relationship between James and Q and to see how this 
relationship is to be established. A starting-point occurs in their 
respective approaches to wisdom. 

2. The Wisdom Genre ofQ 

One of the distinguishing features of both James and Q is the 
wisdom nature of both documents. Of all the connections that 
can be shown between James and Q undoubtedly this dimen
sion of wisdom shows the most noticeable similarities. If Q is 
taken as a document in its own right, it demonstrates a liter
ary unity. Jacobson, in his discussion on the literary unity of Q, 
quotes Thrall and Hibbard in defining what is understood by a 
literary unity: 'The concept that a literary work shall have in 
it some organizing principle in relation to which all its parts 
are related so that, viewed in the light of this principle, the 
work is an organic whole'.' It is the search for this unifying 
principle which has been behind the more recent studies on 
and which it will be our concern to examine here. 
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kerygma and didache is too simplistic. Further precision emerges 
from the redaction critical studies done on Q. 

M. Dibelius (From Tradition to Gospel [Greenwood: Attic, 1971], 243-
49) argued that the Q material was the result of the Church's efforts to 
supply a handbook of ethical or moral material for the use of those who 
had already become members of the believing community. This view 
rests on the position that Paul's kerygma of death-resurrection was 
the basis of all Christian theology. This was simply not the case, as 
Todt has shown through his presentation of the Son of man christol
ogy. 

Form critical examination of the synoptic Gospels led to an empha
sis on the oral stages of the transmission of the gospel material. 'Form 
criticism was concerned to move beyond the preceding generation's 
focus on literary units, and shifted attention to the smaller, oral units 
of tradition' (Robinson, 'Logoi Sophon', 71). For this reason not much 
attention was paid by the form critics to the genre of the sayings collec
tion (Robinson, 'Logoi Sophon', 71-72; Edwards, A Theology ofQ, 14). 
In focusing attention on the smaller units, the form critics tended to 
discredit the work of the final collectors of these smaller units. Dibelius 
(From Tradition to Gospel, 59) referred to the evangelists simply as 
'collectors' of units of tradition. Bultmann (The History of the Synoptic 
Tradition [rev. edn, Oxford: Basil Blackwell, 1972], 332) maintained 
that Mark had no real control over his own material—he was simply 
the first editor putting together the tradition which had already crys-
taUized. 

In more recent times a number of studies have been devoted to Q in 
which attention has been given to a redactional critical examination of 
Q. Works by Davies (The Setting of the Sermon on the Mount); Todt 
(The Son of Man in the Synoptic Tradition); Luhrmann (Die Redaktion 
der Logienquelle); Hoffmann (Studien zur Theologie der Logienquelle); 
Schulz (Q: Die Spruchquelle der Evangelisten); and Polag (Die Christo
logie der Logienquelle) have contributed much towards understanding 
the development of Q and the themes and influences at work in its 
redaction(s). What emerges quite evidently from these redactional crit
ical studies is that certain themes and motifs are in evidence, but are 
they as obvious or as important as the various authors maintain? The 
real solution lies in identifying the literary genre of Q, for this helps to 
put all the material into a specific framework with a definite direction 
and purpose in mind. 

1. Robinson, 'Logoi Sophon'. The first draft of this paper appeared as 
early as 15 February 1964 when it 'was read at the meeting of the West-
em Section of the Society of Biblical Literature in Berkeley, California' 
('Logoi Sophon', 71). 

The article by James M. Robinson on Q, entitled 'Logoi 
Sophon: on the Gattung of Q', is without doubt a work of 
tremendous significance.' I intend to examine this article in 



54 James and the 'Q' Sayings of Jesus 

depth, because I consider it to be one of the more significant 
articles to appear on Q in more recent times. Robinson intends 
to show how 'a sajdngs of the Lord' trajectory extended from 
the earliest times right through to the second century, to the 
Gospel of Thomas and the Pistis Sophia. The key to Robinson's 
whole approach lies in the attention that Bultmann' gave to 
the affinity between the sajdngs of the Lord and wisdom say
ings. While Bultmann did not pursue this connection in Q, he 
did draw out the christological implications of the identifica
tion of Jesus and wisdom in the Fourth Gospel, particularly in 
the prologue. Robinson used these insights of Bultmann to 
undertake an in-depth examination of the Q source.^ 

1. Bultmann, The History of the Synoptic Tradition, 69. 
2. As Robinson ('Logoi Sophon', 73-74) states: 'This essay, then, seeks 

to confirm, clarify, and carry further Bultmann's association of logia 
and meshalim under the concept of 'wisdom teacher', by working out a 
name for the gattung [sic] of Q, 'Xoyoi oocpffiv', 'sajdngs of the sages', or 
'words of the wise' as a reflection in the sources themselves of the ten
dency constitutive of the gattung to which Q belongs'. 

I should like to briefly to draw attention to the main aspects of Robin
son's thought. According to him the reference to the sayings of the 
Lord as logia comes from the writings of Papias, who calls his study on 
the Gospels an 'Interpretation of the Lord's Logia' ('Logoi Sophon', 74, 
where Robinson quotes Eusebius, HE 3.39.1). In referring to ttie Gospel 
of Matthew he speaks of the 'logia' which some commentators have 
cormected with Q. Although this designation of the sayings of the Lord 
as logia initially became the accepted designation, Robinson ('Logoi 
Sophon', 75) contends that the word logoi would be the more accepted 
terminology. An examination of the Oxyrhjmchus and Nag Hammadi 
texts and fragments indicates that the titles appended to the end of a 
writing are generally secondary, whereas the initial titles appear to be 
the more original. An examination of the Gospel of Thomas shows this 
very clearly. The term Gospel appears solely at the end, while the term 
Xoyoi appears both at the beginning and frequently throughout the 
whole work: 'Whoever finds the explanation of these words will not 
taste death' (Saying 1). 'If you become disciples to me and hear my 
w o r d s . . . ' (Saying 19). Consequently, the term Wyoi is used at the very 
beginning to refer to the contents of the whole work: 'These are the 
secret words which the Living Jesus spoke . . . ' (A. Guillaumont et al.. 
The Gospel according to Thomas: Coptic Text Established and Trans
lated [San Francisco: Harper & Row, 1959] , 3-13). The Gospel of 
Thomas, then, belongs to the Gattung of sayings (logoi) and not to that 
of Gospel. 

All the synoptic Gospels make use of formulae related to collections 
of sayings (Xoyoi): Matthew's five books or discourses are in fact collec-
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Robinson presented a very challenging perception of the 
development of Q within the wider framework of the literary 
genre, namely that of a Gattung called A.6YOV oocpSv. This Gat
tung was evident in the Hebrew writings, particularly the 
wisdom books such as Proverbs and Ecclesiastes. In fact a bet
ter title for the Book of Proverbs would be that of Xoyoi oocpcov. 
Even outside of Israel, in Mesopotamia and Egypt, there is evi
dence of such a Gattung of Xoyoi oocpcov. 

I would endorse the view that the genre of Q is analogous to 
that genre of 'sayings of the wise'. At the same time more 

tions of sayings (A.6701); Luke uses quotation formulae to refer to Jesus' 
X6701; and even Mark seems to bear witness to the use of some collec
tion of sayings. 'From Mark's point of view Mark 4 is then a collection, 
not of parables, but rather of riddles, allegories, secret sayings. 
Between the parable of the sower and the two concluding parables of 
the seed growing secretly and of the mustard seed (4.26-29, 30-32) , 
Mark inserts a series of sayings (4.21-25) ' ('Logoi Sophon', 92-93) . 
Behind the Gospels stand collections of the sayings of Jesus such as 
the Q source. Originally the term Xoyox would be found in the sayings 
themselves; but with time it would tend to become a term which the 
redactor would use to characterize the writing. The final outcome of 
the sayings tradition was twofold: first, the canonical Gospels tended to 
replace the oral transmissions of the sayings-Gattung in orthodox 
Christianity. Secondly, within Gnosticism the sayings-Gattung tended 
to develop into a dialogue of the Risen Jesus with his followers ('Logoi 
Sophon', 103). 

The Gattung of sayings is not a novel invention of Christianity as 
was the case with the Gattung of Gospel, but is clearly in evidence in 
the Hebrew writings, in particular in the wisdom literature. The book 
of Proverbs takes its title from the heading of a few of the collections 
within the book, namely 1.1-9.18; 10.1-22.16 and 25.1-29 .27 . However, 
there are other collections in this book bearing a different title, namely 
'the words of. . . ' ; for example, 'the words of Agur son of Jakeh' (30.1); 
'the words of Lemuel, king of Massa' (31.1); and 'the words of the wise' 
(22.17). In the L X X this reference to 'the words of the wise' becomes 
X,6YOI ooqjQV. 

Many of Jesus' sayings undoubtedly had wisdom connotations and 
their handing on would naturally tend to absorb other wisdom sayings 
into this Gattung. As Robinson ('Logoi Sophon', 112) notes: 'The addi
tion of further wisdom sayings would be facilitated within the gattung 
(sic), whose proclivities were to be more concerned with the validity or 
"truth" of the sayings incorporated than with their human authorship 
or "authenticity"'. In effect, then, the Gattung of sayings as applied to 
the sayings of Jesus became a Gattung of sayings of the wise (Xoyoi 
aocpfflv), as was the case in the wisdom tradition of the Old Testament. 
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1. M. Devisch, 'Le Document Q, source de Matthieu: probl6matique 
actuelle', in L'Euangile selon Matthieu: redaction et theologie (ed. M. 
Didier; Gembloux: J. Duculot, 1972), 71-98. 

2. Ibid., 85. 
3. Ibid., 82. 
4. Robinson, 'Logoi Sophon', 112-13. 
5. Kloppenborg, 'The Formation of Q and Antique Instructional 

Genres', 444 . 

credibility must be attributed to these sayings as representing 
sayings of Jesus which aim at transmitting his message and 
explaining it in wisdom terms against the background of the 
whole wisdom trajectory of the Hebrew writings. Q is not to be 
seen in isolation as the only tradition handing on the sayings of 
Jesus. It would be one amongst others. In fact when Q was 
written down, the sajdngs continued in an oral form alongside 
Q. 

Robinson's contention that the sajdngs Gattung continued in 
a twofold direction is logical and very attractive. On the one 
hand they were codified in the scriptures, particularly in the 
synoptic Gospels accepted by the orthodox Church; on the 
other hand they developed further by being incorporated and 
transformed into the Gnostic perspective. Those who have 
objected to these proposals of Robinson have not really raised 
any serious objections. Instead, they show a misunderstanding 
of his presentation. 

For example, Devisch' finds it untenable. His argument is 
largely based on the fact that the connection between Q and 
Thomas cannot be maintained. His view that Thomas contains 
no christology^ is somewhat debatable. He criticizes Robinson 
for thinking that elements of Gnosticism could be traceable in 

whereas in fact what Robinson maintains is that the ten
dency of the genre itself is gnosticizing.* This particular aspect 
of Robinson's presentation is most unfortunate and has 
received the most objections.^ It is noteworthy that the only 
example that can be found of a work with a clearly Gnostic 
tendency is that of the Gospel of Thomas, which is the end 
product of the whole trajectory. But, to argue backwards and 
to say that the gnosticizing tendency of the genre was always 
there cannot be demonstrated. It is true that Q tends to suggest 
a relationship on the part of the speaker of wisdom and 'wise 
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1. Biggs, 'The Q Debate since 1955', 26-27. 
2. Kummel, Introduction to the New Testament, 75-76. 
3. Ibid., 76. 
4. Ibid. 

words' with wisdom herself, but this in itself does not mean 
that there always was a gnosticizing tendency within Q. I 
would argue that this gnosticizing tendency developed later in 
the trajectory after the incorporation of Q into the canonical 
Gospels. It is the Gospel of Thomas which illustrates the 
movement that developed after Q within the Xoyoi oocpSv 
Gattung towards the presentation of Jesus as the Gnostic 
revealer. It is the content which has developed along Gnostic 
lines, whereas the form has remained the same.' 

Kummel also adopts a view opposed to that of Robinson. He 
maintains: 'But from this it follows that the Grospel of Thomas 
is undoubtedly not a later form of the same literary genre as Q, 
but is a later, wholly different stage in the development of the 
tradition of the words of Jesus'.^ He goes so far as to assert that 
'the Gospel of Thomas can teach us nothing about the origin 
and literary character of Q.. . ' ' Kiimmel's argument is based 
on a too monolithic conception of early Christian thought 
when he argues that the Gospel of Thomas has taken over 
some of the sayings from the synoptic Gospels and has recast 
them in a Gnostic mould. I think that it is far more logical to 
assume that over the course of the decades following the death 
and resurrection of Jesus many responses were made to Jesus. 
The collection of sayings of Jesus in Q does not represent the 
only collection nor the total collection that was made. It is too 
simplistic a view, in the case of Kummel, to see Thomas simply 
taking some sayings from the Gospels and transforming them. 
More probably the sayings traditions seen in Q (which was 
codified in the Gospels) and those existing alongside Q and the 
Gospels formed the source for the development which saw its 
culmination in the Gnostic perspective of the Gospel of 
Thomas. 

It is true, as Kummel argues, that 'the Gospel of Thomas 
presupposes the transformation of Jesus into the role of a 
Gnostic revealer', but when he says that it 'shows in this way 
that it is a literary form of a later period"* he has revealed a 
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1. Kloppenborg, 'Tradition and Redaction in the Synoptic Sayings 
Source', 5 9 . 

confusion between content and form. The content has been 
transformed, but the form, namely that of Xoyoi oocpcov, is the 
same as has been in existence since the time of the wisdom 
sayings of the Book of Proverbs. Robinson has considered 
genre not as some static entity, but as something that develops 
and changes over the course of time, and that is an important 
consideration. This is evident with the Q soxu"ce: its content is 
different from that of the wisdom sayings of the Old Testa
ment, but its form is that of the wisdom sayings. In utilizing 
the form of sajdngs of the wise, one must not distort the per
spective. They remain sajdngs of Jesus which aim at handing 
on his teachings in a wisdom framework. Kloppenborg' 
assesses the insight of Robinson very well when he says: 

Whether or not Robinson is correct in ascribing a specifically 
gnosticizing tendency to the genre he is surely right in pointing 
to the theological influence of a genre conception. That Q repre
sents Jesus as a speaker of wisdom rather than as an actant in 
narratives describing the healings or other miraculous deeds, 
that Q makes no attempt to situate itself temporally in respect of 
the Easter events, and that it does not rely upon a narrative 
structure with the themes of secret epiphany and selective dis
closure, all these have their theological ramifications, and they 
suggest a distinctive hermeneuticed situation for Q. 

Besides this trajectory dealing with the sayings of Jesus 
there are other streams of Christian tradition, such as that 
stemming from the narratives of the deeds of Christ (forming 
the bulk of the material codified in Mark), as well as the 
Pauline, the Johannine and the Petrine traditions. These tra
ditions do not develop in total isolation from one another, but 
certain connections take place, as can be seen within the sjai-
optic traditions. James is another of these streams of Christian 
tradition which is also not totally independent. 

The picture thus emerges of the early Christian community 
not as a monolithic entity, but as capable of developing tradi
tions in different centres. In the post-Pauline church the 
merging of traditions seems to be more common in what may 
be termed a syncretistic way. The development of the sayings 
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tradition into the realm of Gnosticism could have been facili
tated by the tendency of the sajdngs to come into contact with 
other Christian traditions, in this instance with Gnosticism. 
Brown indicates a somewhat similar development in the 
realm of the Johannine community whereby the traditions of 
the Gospel of John are being misused in the Gnostic circles. In 
order to maintain the orthodox interpretation of John's Gospel, 
it was necessary for the Johannine community to issue a cov
ering letter (the first Epistle of John) to clarify clearly how the 
Gospel is to be interpreted in reference to the person and 
natxire of Jesus.' 

The article of Robinson has presented a challenging direc
tion for the investigation of Q. As has been argued, Q falls into 
the trajectory of sajdngs of Jesus which later were codified in 
the synoptic Gospels, and then in a second development 
formed part of those sayings making their way into the Gnos
tic writings such as the Gospel of Thomas. An examination of 
the Q material shows that at least three major themes pre
dominate,^ namely eschatology, prophecy and wisdom. It is 
specifically the theme of wisdom which forms the focus of 
attention here. My intention is to examine Q from the per
spective of wisdom to show that Robinson's contention that Q 
belongs to a ^oyoi aocpSv trajectory is a valid insight, provided 
the basis of these sayings as sayings of Jesus is maintained. At 
the same time a comparison will be made with James to show 
the importance that wisdom occupies in that writing. 

3 . The Wisdom Character of James and Q: 
Practical Advice and Form of Expression 

McKenzie^ noted that 'wisdom is viewed too narrowly when it 
is viewed as wisdom literature'. My concern is not with wis
dom literature as such, but with themes and forms that are 
characterized as belonging to wisdom. In studies on the New 
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Testament' the place of wisdom in early Christian thought 
has not been sufficiently emphasized. In fact, just as wisdom 
studies relating to the Old Testament were a much-neglected 
area of research, the same is true with regard to the New 
Testament. In contrast the early Patristic period showed a 
lively interest in wisdom thought. Origen^ argues that wisdom 
was the most ancient title for Jesus: iaq ekeiv av tiva teGappri-
K6X(O<; ((oq) TtpeaP^TEpov Ttdvxcov trnv CTcivoounevcov -zaic, 
ovoiiaaiaic, xov JcpcoToxoKoo) Kaar[c, xxiazox; eoxiv TI oocpia. The 
Patristic period also showed much interest in the wisdom 
writings of the Old Testament. Numerous commentaries 
appeared on the wisdom books such as Proverbs and Ecclesi
astes.^ Consequently, this interest in wisdom and the associa
tion of Jesus with wisdom can be traced back to the very ori
gins of Christian thought. 

The period of Jesus and the emergence of the New Testa
ment writings continued the two wisdom perspectives, namely 
ethical admonitions and reflection upon the nature of wisdom, 
and both can be observed in both Q and James. First, attention 
will be given to the ethical admonitions in which Q and James 
express their practical wisdom advice. 

3.1 Wisdom sayings and admonitions 

3.1.1 In the Q source 
Although very prominent in Q, certain considerations of Q* 
have tended to ignore this form of expression. Other scholars 
such as Beardslee® and Edwards* have argued that the main 
purpose of Q was to offer practical advice to its readers. In his 

1. R.L. Wilken (ed.), Aspects of Wisdom in Judaism and Early Chris
tianity (University of Notre Dame Center for the Study of Judaism and 
Christianity in Antiquity, 1; Notre Dame: University of Notre Dame 
Press, 1975), xvi. 

2. Origen, Commentaire sur Saint Jean. Tome I (Livres I -V) . Texte 
grec, avant-propos, traduction et notes par Cdcile Blanc. Paris: Edi
tions du Cerf, 1966), 122. 

3 . Wilken, Aspects of Wisdom, xvii-xviii. 
4. U. Wilckens, 'aocpia', TDNT 7 (1971), 515-17. 
5. Beardslee, 'The Wisdom Tradition and the Synoptic Gospels'; and 

Literary Criticism of the New Testament. 
6. R.A. Edwards, 'An Approach to a Theology ofQ' , JR 51 (1971), 259-
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examination of wisdom forms in Q Edwards drew attention to 
a useful distinction between wisdom sayings and wisdom 
admonitions. 

(a) Wisdom sayings are statements which arise from expe
rience. They draw a conclusion from this experience and very 
often present advice on how to lead one's life. Examples of wis
dom sayings in Q are: 'A disciple is not above his teacher, but 
every one when he is fully taught will be like his teacher' (Q 
6.40); The good man out of the good treasure of his heart pro
duces good, and the evil man out of his evil treasure produces 
evil; for out of the abundance of the heart his mouth speaks' (Q 
6.45);..Behold, I send you out as lambs in the midst of wolves' 
(Q 10.3). 

(b) Wisdom admonitions on the other hand lay emphasis on 
the didactic element. They call for obedience and implementa
tion of the advice and usually add a reason to support the 
admonition. Examples of such admonitions in Q abound: 'And 
as you wish that men would do to you, do so to them' (Q 6.31); 
'Judge not, and you will not be judged; condemn not, and you 
will not be condemned; forgive, and you will be forgiven' (Q 
6.37); The harvest is plentiful, but the labourers are few; pray 
therefore the Lord of the harvest to send out labourers into his 
harvest' (Q 10.2). 

In their own way both the sayings and the admonitions offer 
practical advice for daily living. They are distinguished from 
each other by the direct exhortation which the admonition 
makes to a certain type of action. Very often that exhortation is 
placed within an eschatological framework in which a future 
result depends upon present action. In fact it appears as 
though traditional wisdom has been reformulated through an 
eschatological perspective. 

With the understanding that the Son of man will return as 
judge, a specific dimension is added to the eschatological hope 
which permeates these wisdom forms. For example, 'Give, 
and it will be given to you; good measure, pressed down, 
shaken together, running over, will be put into your lap. For 
the measure you give will be the measure you get back' (Q 
6.38). Whereas traditional wisdom saw that one's actions 
achieved results in the present world order, the wisdom say
ings and admonitions in Q add an eschatological dimension. 
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1. James: A Commentary on the Epistle of Jamjes. 
2. Ihid., 147. 

3.1.2 Epistle of James 
Both wisdom sayings and admonitions are also observable in 
the practical advice offered by the Epistle of James for daily 
life. 

(a) Wisdom sayings are fairly numerous in the Epistle of 
James. Dibelius' has argued consistently for the view that 
these sayings are isolated and do not fit into their context. This 
judgment, however, is too dogmatic. While it is true that these 
sajdngs might have been originally independent, nevertheless 
James has woven them together in a very careful way to form 
an intimate part of the context. An example of such a sajdng is: 
'For judgment is without mercy to one who has shown no 
mercy; yet mercy triumphs over judgment' (Jas 2.13). Dibe
lius^ argues that this is an isolated saying which has no con
nection with the themes of the section preceding it. A close 
examination of this passage reveals that this is not the case 
because this verse forms an essential part of the context and 
the thought presented is in close association with the main 
argument of the pericope, namely that one is not to show par
tiality in one's actions. Most often these wisdom statements in 
James appear at the conclusion of a pericope. As such they are 
to be viewed, not simply as something appended at the end, but 
rather as an essential aspect of the pericope, reinforcing its 
argument. Similar sayings are: 'For as the body apart from 
the spirit is dead, so faith apart from works is dead' (2.26); Tor 
where jealousy and selfish ambition exist, there will be disorder 
and every vile practice' (3.16); 'And the harvest of right
eousness is sown in peace by those who make peace' (3.18). 

An examination of the last saying (3.18) shows that it brings 
together the development of thought in this pericope: the gift of 
wisdom produces the gift of righteousness which is illustrated 
by peace. This saying has also helped to bridge the gap to the 
next pericope (Jas 4.1). Chapter 3 concluded with a reference 
to peace, while ch. 4 opened with the question regarding the 
exact opposite of peace: 'What causes wars, and what causes 
fightings among you?' (4.1). 
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1. Ibid., 109-10. 
2. Dibelius (James, 124) has pointed out that James has the habit of 

beginning a new section either with an admonition or with a rhetorical 
question (2.1; 2.14; 3.1). 

(b) Wisdom admonitions concentrate attention on the 
teaching element. They issue a call to obedience and are emi
nently suited to the wisdom style which offers practical advice 
to its readers. Of all the wisdom forms of expression used in 
James this is the most frequent. James finds that the form of 
the wisdom admonition is the most appropriate and effective 
means to express his paraenetical advice. Among a few of the 
more important admonitions are the following: 

(i) James begins his letter with an admonition expressed in 
a positive way: 'Count it all joy, my brethren, when you 
meet various trials' (1.2). This admonition replaces the 
characteristic statement of thanksgiving in a Pauline 
letter. The passage continues with numerous other 
admonitions: 'And let steadfastness have its full effect...' 
(1.4); 'If any of you lacks wisdom, let him ask God...' 
(1.5); "But let him ask in faith, with no doubting...' (1.6). 

(ii) In paragraph F (1.19-27) a series of admonitions are 
stated which revolve around the threefold saying: 'Let 
every man be quick to hear, slow to speak, slow to anger" 
(1.19). Dibelius' has argued that this three-part saying is 
constituted from traditional wisdom sayings. Each one 
of the phrases is taken up in the various sections of this 
pericope and from them admonitions are developed. 

(iii) 'My brethren, show no partiality as you hold the faith of 
our Lord Jesvis Christ, the Lord of glory* (2.1). With this 
admonition James begins the body of his epistle.^ This 
admonition dominates all that follows in the pericope. 

(iv) 'Let not many of you become teachers, my brethren, for 
you know that we who teach shall be judged with 
greater strictness' (3.1). This admonition forms the 
opening of a new section dealing with guarding the 
tongue by means of exaggeration. James emphasizes the 
great responsibility falling on the shoulders of those who 
teach. Coupled with the admonition is the reason for its 
observance: ei86Teq OTI .̂ei^ov Kpi|ia A,Ti|i\|/6̂ e9a. 
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(v) A further series of admonitions occurs in 4.7-10 
whereby James offers remedies for the strife in the 
community. In this short section ten imperatives issue 
forth related admonitions which are all contained 
between these two parallel statements: 'Submit your
selves therefore to God. Humble yourselves before the 
Lord.' The concern for the type of life that one should 
lead shows the debt to the wisdom tradition. 

(vi) The Epistle of James ends with various admonitions on a 
number of themes, such as not taking oaths, the exhor
tation to prayer, and the confession of sins. Finally, it 
concludes with the admonition: 'Let him know that 
whoever brings back a sinner from the error of his way 
will save his soul from death and will cover a multitude 
of sins' (5.20). The epistle ends on a high note by showing 
its belief in the work of salvation. This is a very suitable 
conclusion for it sets out the entire purpose for the 
admonitions: by implementing the way of life mapped 
out in this epistle the reader can hope to attain salvation. 

A twofold direction emerges in these admonitions. First, a 
focus on the present shows the reader the type of Hfe to be led 
here and now. Secondly, an emphasis on the future stresses 
the eschatological attainment of salvation. James's vision is not 
just directed towards the present, but also opens up the future 
with an eschatological vision. Through faith, illustrated by 
specific deeds, one comes to salvation. This eschatological per
spective has permeated the wisdom tradition of James. 

Both James and Q show a concern to offer practical advice to 
their readers. This they express in many and diverse ways. 
What is noteworthy here is not so much the content of the 
sayings and admonitions, but rather that wisdom categories 
have been used to express their thought. James and Q also 
show a common perspective where the sayings and admoni
tions demonstrate a twofold point of reference. They are con
cerned with the present in that the reader is instructed on the 
type of life to lead; but this present perspective also looks 
towards the future. In both James and Q traditional wisdom 
has undergone a transformation through the infiuence of the 
eschatological dimension. While the death and resurrection of 
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Christ do not influence wisdom in both James and Q, the 
future eschatological age certainly does. 

3.2 Beatitudes 
The beatitude is a characteristic of wisdom literature. 
Although in more recent times the literary form of a beatitude 
has been shown to be at home both in the Old Testament and in 
the Greek world,' analogies for the beatitudes in the New 
Testament really appear in the world of the Old Testament 
and the Judaism of the intertestamental period. Characteristic 
of the New Testament beatitude is its restricted reference to 
persons.^ The structure of the beatitude is usually presented in 
this form: jiaKapioi; appears first in the statement; this is fol
lowed by the person who is considered blessed; and it ends with 
the reason or cause of the blessedness.^ The original address of 
the beatitude was in the third person (as most often occurs in 
Matthew) while the second person formula (which appears in 
Luke) is secondary. Luke used the second person formula 
because he was attempting to bring the beatitude into correla
tion with the woe (which occurs in the second person 
address).* 

The difference between the Old and New Testament beati
tudes is attributed to the different nature of Old and New 
Testament wisdom. In the Old Testament the emphasis lies on 
practical wisdom with effects occurring in the present order, 
while in the New Testament the dimension is changed to the 
eschatological order where the results occur in an eschatologi
cal framework.® 
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1. Edwards ('An Approach to a Theology of Q', 263-64) speaks of only 
seven beatitudes: he omits from his calculation Q 6.21b: 'Blessed are 
you that weep now, for you shall laugh'. 

2. Ibid., 263. 
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3.2.1 In the Q source eight beatitudes make their appearance.' 
These can be divided into two groups according to their focus 
of attention.^ 

(a) The beatitude as an eschatological correlative. Four of 
the eight beatitudes in Q refer to the new life or the new situa
tion in the eschatological age. This is in directly opposite corre
lation to what is experienced now. The following beatitudes in 
the Sermon on the Mount which come from Q illustrate this: 
"Blessed are you poor, for yours is the kingdom of God' (Q 
6.20b); "Blessed are you that hunger now, for you shall be sat
isfied; blessed are you that weep now, for you shall laugh' (Q 
6.21). Here the new situation, the new hfe, is referred to the 
future: in the kingdom of God, the poor, the hungry, those who 
weep, will no longer be poor, hungry or sad. "Thus we have an 
interesting combination of factors—a wisdom statement about 
a condition of the future. The contrast between the now and 
the then implies that the present world's criteria of worth will 
be overthrown. The speaker seems to have two roles (as tradi
tionally defined)—^that of a prophet (messenger or revealer) 
and that of a teacher or wise man.'^ 

In Q 6.22-23 the eschatological correlative again makes its 
appearance. Those who are persecuted in the present will 
receive their reward in the future kingdom of God. In true 
wisdom style the past is used to explain the present in that the 
prophets from the past appear as examples for the present. 
Jiist as they were persecuted, so too the Q community experi
ences persecution. The Q community situates itself in the line 
of the Old Testament prophets: the best way to express its own 
consciousness is 'in terms of the role of a prophet'.* 

(b) The beatitude with a paraenetic interest. The remaining 
four beatitudes draw attention to the type of life required of 
believers by their faith. In this sense they offer advice for the 
present and have far more of a didactic interest. 
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(i) 'And blessed is he who takes no offence (Q 7.23) 
at me' 

(ii) 'Blessed are the eyes which see what (Q 10.23) 
you see' 

(iii) 'Blessed is that servant whom his (Q 12.43) 
master when he comes will find so 
doingf 

(iv) 'Blessed is he who comes in the name of (Q 13.35c) 
the Lord' 

The paraenesis or admonition is clearly evident in (iii). The 
servant is blessed because he is in charge of his master's pos
sessions, and not because he is to see the coming of the Lord, or 
to inherit the kingdom. The act of judging or declaring one 
blessed in the future depends upon urgent fidelity to the tasks 
that have been assigned in the present. Hence, the call is made 
in the present to be faithful in what one does. 

The final beatitude (iv) relates to the personification of wis
dom where Jesus speaks in the same way in which wisdom 
does in the Hebrew scriptures. The emphasis of the beatitude 
lies on a specific reference to the Messiah and his coming; in 
fact, it is a quotation from Ps. 118.26. By connecting the beati
tude with a wisdom oracle, wisdom is given a messianic role. 
As Bultmann remarks: 'Wisdom foretells that she will remain 
hidden until the coming of the Messiah; for only he can be 
meant by the one epxo^evo? ev ovona-ci K^upioo)'.' In a certain 
sense this beatitude is unique because it does not refer, as in the 
other beatitudes, to a group, whether it be the community of Q 
or the disciples of Jesias in general. Instead the beatitude refers 
specifically to the Messiah where Jesus is proclaimed as the 
truly blessed one because he is above all the spokesman of the 
Lord. By implication one may argue that the Q community 
which saw itself in the role of the prophets, the spokesmen of 
the Lord, will be truly blessed as Jesus was if they exercise 
their function faithfully as (Sod's emissaries. 

3.2.2 In the Epistle of James the word M.aKdpiO(; occurs on two 
occasions: 
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(a) Jas 1.12 is expressed according to the regular New Tes
tament mode of expression: M a K d p i o ^ dvfip oq ijitonevei 

J t e i p a o f i o v , 0X1 SoKvuoq yevo^evoq A,T||ivexai xov axecpavov xfi<; 

t,(iiT\c, ov eTrnyyeCXaxo xoiq dyajtraow ax)x6v. It begins with the 
word uttKdpioq which is followed by the person (dvTjp) without 
the article, and finally the reason why the person is called 
blessed is indicated in the phrase 0(; •uTioiievei icevpaonov. Evi
dent too in this beatitude is the eschatological correlative: the 
promise of inheriting 'the crown of life' is made to the person 
who endures trial now. This bears a clear eschatological refer
ence. There is a noticeable closeness in the expression of the 
beatitudes in Q and in the book of Revelation, where they 
always occur within an eschatological framework.' This is a 
further indication of wisdom being permeated by the eschato
logical dimension. 

(b) In Jas 1.25 the word ^ a x d p i o ? occurs again. This time it 
is not used in a beatitude, but in a desriptive clause: 6 8e 
jcapaKuvaq ei^ v6|iov xeA,eiov xov xr\c, zkzvQzpiac, Kal Tcapanei-
vai;, o-uK dKpoaxfiq eTciXrionovTiq Yev6^evo(; aXka Tcoirixfiq epyou, 

ovxoq jittKdpioq ev xr\ jtoiTjoei nxixov eoxai. Here the blessing 
refers to the future where present actions will lead to future 
blessings. The perspective is that of the eschatological correla
tive. 

(c) Hauck^ comments on these two verses in Jas 1.12 and 25 
and his insights are worth nothing: 'Similarly, those who stand 
fast are called blessed in Jas 1.12, for their earthly endurance 
brings them eternal salvation. The thought of a sure reward is 
also present when the righteous doer is called blessed in Jas 
1.25. In all these verses the hght of future glory shines over the 
sorry present position of the righteous. Thus the New Testa
ment beatitudes are not just intimations of the future or conso
lations in relation to it. They see the present in the light of the 
future.' The two references to naxdpioq in James show clearly 
this eschatological correlation between the present and the 
future. The promise of blessedness is reserved for the future, to 
be attained as a consequence of what one does now. This future 
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lies in that realm of God's kingdom where those who are 
blessed will inherit 'the crown of life'. 

The eschatological correlative becomes quite marked in both 
Q and James. The readers are advised and exhorted to lead a 
specific way of life because an eschatological inheritance is 
promised to those that do. The wisdom character of James and 
Q has been determined by their appropriation a traditional Old 
Testament wisdom form of expression and adapted it in the 
same way. The aim of this wisdom form is to give the readers 
practical advice for their future lives. 

3.3 Woes 
As a literary form woes are in evidence in both the prophetic 
and wisdom traditions. 

3.3.1 In the Q source an examination of the appearance of the 
woe shows how it has been adapted to fit the wisdom perspec
tive. Edwards has variously identified the number of woes as 
six and seven.' In fact the number to be accepted is nine, as 
Jacobson^ has rightly indicated. The nine woes are as follows: 
Q 10.13; Q 11.39 (Mt. 23.23); Q 11.42; Q 11.43; Q 11.44; Q 11.46; 
Q 11.47; Q 11.52; and Q 17.1. This list excludes the four woes 
found in Luke's Sermon on the Plain (Lk. 6.24-26); these latter 
occur only in Luke and it is uncertain whether in fact they 
actually formed part of Q.̂  

(a) Woes regarding the present situation. To this category 
belong the seven woes contained in the section Lk. 11.37-52 
(Mt. 23.1-36). An examination of the context and a compari
son of Lk. 11.39 with Mt. 23.25 shows Q to be closer to the for
mulation of Matthew. This means that Q was originally 
expressed in the form of a woe and not simply in the form of a 
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statement as occurs in Luke.' The woes are addressed to either 
the Pharisees or the lawyers because of certain present actions 
which they are performing. They are accused of neglecting 
justice and the love of God (Q 11.42); or being too concerned 
with outward observances (Q 11.39). Q 11.47 is quite revealing 
for it is linked to the idea of wisdom as the sender of the 
prophets. The lawyers are accused of being accomplices in the 
persecution and killing of the prophets and a vindication of 
their death will be required of this generation. Here the wis
dom and deuteronomic traditions come together—^which is 
quite characteristic of Q.^ Finally, in Q 11.52 the lawyers are 
accused of not just haAdng refused to learn from the experi
ence of the past, but of making it impossible for others to enter 
the kingdom of God.^ Included here is the emphasis on judg
ment and suffering which has been the lot of the prophets in 
the past. 

(b) Woes with a paraenetic interest, (i) 'Woe to you 
Chorazin! woe to you, Bethsaida! for if the mighty works done 
in you had been done in Tyre and Sidon, they would have 
repented long ago, sitting in sackcloth and ashes...' (Q 10.13). 
The aim of this woe is to issue a warning to others not to put 
themselves in a similar position. Here Chorazin and Bethsaida 
are contrasted with Tyre and Sidon. The decided concern is to 
ensure that the behaviour of Chorazin and Bethsaida is not 
imitated, (ii) 'Woe to the world for temptations to sin! For it is 
necessary that temptations come, but woe to the man by 
whom the temptation comes!' (Mt. 18.7; cf also Lk. 17.1 and 
Mk 9.42). In Matthew and Luke Q has been joined to the 
Markan account, so it is difficult to establish the reading of Q 
exactly.* The admonition is very clear: temptations are bound 
to take place, but the one responsible for the temptation is 
cursed. The paraenetic interest is also evident: it is a call to the 
readers to ensure that they are not a cause of temptation to 
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their neighbour. Above all the threat of judgment forms the 
centre of attention in these woes. 

3.3.2 The Epistle of James also brings woes into harmony with 
the wisdom tradition. Two pericopae can be classified as 
belonging to the literary form of the woes: 4.13-17 and 5.1-6. 

(a) The call not to neglect Grod: Pericope M (4.13-17). This 
section focuses attention on the importance wisdom gives to 
action: one's deeds demonstrate faith and trust in God. 
Although faith is not directly mentioned, it does form the 
background to James's thought. If one wishes to live a life of 
faith, one's actions must illustrate dependence upon God. The 
opening words of the pericope, "Aye vuv (Jas 4.13), are in line 
with the way in which a prophetic oracle would be expressed, 
and would in fact correspond to the expression of 'Woe to 
you...' so characteristic of the prophetic address (cf Isa. 5.8ff.). 
This section gives attention to the passing of judgment in 
which a warning or a threat is issued. The final verse (4.17) of 
this section highlights this: 'Whoever knows what is right to do 
and fails to do it, for him it is a sin'. This section does not intend 
to condemn a specific action, but it passes judgment in general 
upon all those who make their plans without any reference to 
God. To ask, 'What circumstances gave rise to this specific 
example?', is in many ways a false question.' James wants to 
provide his readers with teaching which shows them how 
faith in action is meant to be carried out. By putting their trust 
entirely in themselves, they reject God. James envisages a 
danger which could face Christian businessmen, so he pro
vides an illustration which warns them against the danger of 
excluding God from their actions. This illustration is nothing 
other than a concrete example of what James has considered 
twice before from different perspectives, namely that for a 
Christian faith and action are not to be separated. 

(b) Condemnation of the arrogance of the rich (5.1-6). The 
second of the woes contained in James immediately follows the 
previous condemnation of those who fail to put their trust in 
God. It opens in the same way as the previous woe, with the 
phrase "Aye vvv. The focus of attention here is not on the pre-

1. Dibelius, James, 234-35. 
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sent, but on the future, on the eschatological age, which will 
issue in a judgment of condemnation upon the rich. They are 
condemned because of the suffering and injustice they cause 
those who have placed their confidence in God. The two 
aspects of the literary form of a woe are clearly evident in this 
pericope, namely the passing of judgment and the emphasis on 
the role of suffering for those who do God's will. An eschatolog
ical perspective also dominates the thought of this pericope. In 
the previous passage emphasis had been placed on the need to 
place trust solely in God. This perspective is in fact maintained 
here by focusing on the rich who place their trust, not in God, 
but in their own riches. Chracteristic of all New Testament 
eschatology is that the kingdom of God demands that one rely 
on God and not upon earthly things.' 

The eschatological references in this section are far more 
open and direct, and in fact undergo a progression of intensifi
cation. Opening with a reference to 'the miseries that are 
coming upon you' (5.1), there is a specific reference to 'the last 
days' (5.3) which are finally depicted graphically as 'a day of 
slaughter' (5.5). This language is clearly reminiscent of the 
prophets. Contrasted with the attitude and actions of the rich 
are those of the righteous man who offers no resistance. This 
contrast highlights the guilt of the rich even further. One is left 
with the imphcation that the righteous will be justified in the 
eschatological age. The eschatological perspective is continued 
in the following pericope O (5.7-11) whereby the righteous are 
exhorted to patience. Whereas the eschatological focus in peri
cope N had been upon the judgment and punishment of the 
wicked rich, in pericope O the focus of attention is positive: it 
envisages a promise for the righteous. The prophets are held 
up as examples of patient endurance under suffering. 

In the above disciission one notes how the three traditions of 
the prophetic, the eschatological and wisdom work together. 
In fact the wisdom perspective provides the catalyst for 
bringing them together in both James and Q. When speaking 
of wisdom in this context of James and Q, one is viewing it as 
an approach to reality in which advice is offered on how best to 
lead one's life. Consequently, both James and Q utilize not only 

1. Edwards, A Theology ofQ, 36-37. 
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specific wisdom traditions, but also prophetic and eschatologi
cal ones in order to endorse and clarify the basic aim of offer
ing advice for one's daily life. Seen from this viewpoint the 
wisdom perspective facilitates the use of the eschatological and 
prophetic traditions. This does not mean that the other tradi
tions cease to function. Rather, in James and Q they occur in 
their own right, but are used for the wisdom purpose of provid
ing advice. Both Q and James aim at providing an outline for 
the righteous on how to act as a true disciple in what is now 
envisaged as the end of time. The eschatological correlative 
provides the call for the disciple to act in a specific way. By 
means of prophetic terminology and imagery this call is made 
all the more urgent. Tou have lived on the earth in liixury and 
in pleasure; you have fattened your hearts in a day of slaugh
ter' (5.5) provides the background to wisdom's directives on 
the type of life one is to lead in the present. 

3.4 Wisdom forms of comparison 
One of the most characteristic features of all wisdom writing is 
the use of different forms of comparison. Very often in the 
comparison, two things are juxtaposed and it remains for the 
reader to deduce the conclusion and to see the relationship 
which the speaker intends. The reader is no passive recipient, 
but is actively involved and has a distinct contribution to make 
to the comparison. Different types of comparison may be noted 
in this regard. 

3.4.1 In the Q source three main types of comparison can be 
noted.' 

(a) Forms of contrast. A comparison is implied by placing 
contrasting things next to each other, thereby constructing an 
antithesis. 'Judge not, and you will not be judged; condemn not 
and you will not be condemned; forgive, and you will be for
given' (Q 6.37). 

(b) The explicit comparison. Expressions such as more than, 
greater than, less than, predominate. In appealing to experi
ence a general statement is made and then the saying is 
intensified. 'This generation is an evil generation; it seeks a 

1. Ibid., 73-79. 
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sign, but no sign shall be given to it except the sign of Jonah. 
For as Jonah became a sign to the men of Nineveh, so will the 
Son of man be to this generation... The men of Nineveh will 
arise at the judgment with this generation and condemn it; for 
they repented at the preaching of Jonah, and behold, some
thing greater than Jonah is here' (Q 11.29-32). 

(c) Parables. Parables as such also form a distinctive feature 
of Mark's writing. However, certain features distinguish the 
parable in Q from that in Mark. In Q the element of compari
son is more predominant. One also notes several phrases of 
comparison which feature frequently in Q, but which are 
missing from Mark, for example itXeiov (Q 11.31), jc6o(p 
IxaA-Xov (Q 11.13); dveKToxepov (Q 10.12).' Most characteristic 
of the Q parable is the fact that the wisdom, eschatological and 
prophetic perspectives all work together. Some of the charac
teristic Q parables are: the son's request for a fish (Q 11.11-13); 
the blind leading the blind (Q 6.39); the speck in contrast to the 
log (Q 6.41-42); the house against the flood (Q 6.47-49); the 
lamp and the light (Q 11.34-36); the mustard seed (Q 13.18-
19); leaven (Q 13.20-21); the unclean spirit (Q 11.24-26); the 
householder (Q 12.39). 

3.4.2 The Epistle of James demonstrates the same wisdom 
features of comparison. 

(a) Forms of contrast. The simple contrast makes it easy for 
the reader to see the type of action one is called upon to per
form. 'But let him ask in faith with no doubting, for he who 
doubts is like a wave of the sea' (1.6). 'But be doers of the word, 
and not hearers only' (1.22). IJnfaithful creatures! Do you not 
know that friendship with the world is enmity with God?' 
(4.4). An extended form of contrast is given in pericope J (3.13-
18) where a catalogue of vices is presented alongside a cata
logue of virtues. The latter receives more emphasis and is pre
sented as that for which the life of the disciple must aim. 

(b) Explicit comparisons. The simple use of similes and 
metaphors forms the characteristic style of James's writing 
which is very reminiscent of Jesus' method of teaching by 
means of comparisons. Examples of this abound in James, and 

1. Jacobson, 'The Literary Unity ofQ' , 377 n. 54. 
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1. J. Ropes (A Critical and Exegetical Commentary on the Epistle of 
St. James [Edinburgh: T. & T. Clark, 1916], 206) has referred to this as 
'a little parable'. 

again issue a call to the reader to apply the comparison to the 
life of action. Tor he who doubts is like a wave of the sea that is 
driven and tossed by the wind' (1.6); 'Like the flower of the 
grass he (= the rich man) will pass away' (1.10); 'So will the 
rich man fade away in the midst of his pursuits' (1.11). 

(c) Parables. The Epistle of James is one of the few New 
Testament writings outside the Gospels to employ the 
parabolic method of comparison and instruction. This is a 
further illustration of James's similarity to the synoptic tradi
tion of Jesus' teaching. The parables in James differ from the 
synoptics in that they are much briefer and not as numerous. 
As with any parable, the reader is actively involved in discov
ering the intended teaching, (i) 'For if any one is a hearer of 
the word and not a doer, he is like a man who observes his nat
ural face in a mirror; for he observes himself and goes away 
and at once forgets what he was like' (1.23-24). Consideration 
is here focused on the need to be a doer of the word by using the 
illustration of what a hearer of the word is actually like, (ii) 'If 
a man with gold rings and in fine clothing comes into your 
assembly, and a poor man in shabby clothing...' (2.2). This is a 
parabolic form of instruction in that a story or example has 
been painted and from this imaginary situation a lesson is 
derived. The point of this parable appears from the context. By 
highlighting the difference that is shown in the treatment of 
the rich and poor, the call is made to show no partiality in one's 
dealings with others, (iii) Tf a brother or sister is ill-clad and in 
lack of daily food, and one of you says to them, "Go in peace, be 
warmed and filled", without giving them the things needed for 
the body, what does it profit? So faith by itself, if it has no works, 
is dead' (2.15-17).' By means of an imaginary example James 
has illustrated the teaching in this section, namely that faith to 
be true faith has to fiower forth into action. 
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1. As Jacobson (The Literary Unity ofQ' , 383) notes: T h e study thus 
far strongly suggests that Q stands within a prophetic tradition. 
Indeed, it is clear from the redactional addition in Luke 6.23c/Matthew 
5.12c that the community sees itself as successors to the persecuted 
prophets of the past.' 

2. Ibid., 384-85. 

3.5 Practical wisdom advice with a deuteronomistic perspec
tive 

3.5.1 /ra the Q source the Q community saw itself as living in 
the eschatological times just prior to the imminent return of 
the Son of man as judge. The community had collected the 
sayings of this judge and was using them as a guide for moral 
action. In this framework the sayings were operating within a 
wisdom perspective and were used as a practical guide for 
moral living. The community was conscious of the need for an 
outhne of how to act as a disciple in this end time. 

As in the Hebrew writings wisdom in Q has above all a prac
tical nature: it prescribes the art of living in the world on the 
basis of experience. Like the words of the wise the words of 
Jesus now form the basis for wisdom to offer its practical 
advice which has been shaped in a particular context. First, a 
prophetic dimension operated in conjunction with this wisdom 
tradition. To be wise meant that one also appeared in the role 
of a prophet—one who was a spokesman or emissary for God's 
wisdom. Salvation history comprised a long line of prophets, 
whose lives involved suffering, persecution, death and rejec
tion. To this line belonged John the Baptist and Jesus as the Son 
of man who was the pre-eminent one. The Q community saw 
itself within this line as those called to be prophets who were to 
suffer and to experience rejection.' 

In bringing to expression this prophetic influence in the 
handing on of Jesus' sayings, Q is also influenced by the 
deuteronomistic tradition which surveys Israel's history from 
a specific perspective. This deuteronomistic outlook sees 
Israel's history in terms of disobedience being followed by a call 
to repentance. This Israel accepts, but it is only to be followed 
later by the repetition of the cycle again with disobedience to 
and rejection of Grod. If Israel repented, God would restore it by 
gathering those who had been scattered among the nations.^ 



2. The Role of Wisdom in James and Q 7 7 

1. Steck,/srae/, 212. 
2. Jacobson, T h e Literary Unity ofQ' , 384-85. 

Steck has largely been responsible for showing how this 
deuteronomistic conception of history continued throughout 
Israelite thought. He saw the Hasidic movement of 2 5 0 - 2 0 0 
BC as responsible for continuing the deuteronomistic outlook 
by uniting divergent groups against the threat of Helleniza-
tion. After 1 5 0 BC the Hasidic movement's thrust was taken 
over by other groups, among whom one may include the 
Qumran community.' 

Set against this background Q also reveals strong influences 
from the deuteronomistic tradition. Jacobson,^ who bases him
self on Steck, presents a very good summary of these influ
ences in which seven characteristics of the deuteronomistic 
tradition are clearly evident in Q. The wisdom dimension of 
Jesus' sayings has been thoroughly stamped by this deuterono
mistic prophetic tradition. In doing so the Q community saw 
itself as a loyal remnant within the community of Israel which 
is called to remain faithful at the end of time while awaiting 
the return of the Son of man. In contrast to them the majority 
of the nation of Israel appeared to be unconcerned about the 
seriousness of the present moment. They were also referred to 
as 'this generation' (Q 1 1 . 3 1 ) who identified themselves with 
other evil generations who persecuted the prophets. Belonging 
to the line of prophets, the Q community viewed itself as being 
persecuted in its turn by 'this generation'. Consequently, Q 
bears witness to a realization among the Q community of its 
distinction from the nation of Israel. In fact it considered itself 
as the loyal group, while Israel was judged to be the impenitent 
nation. Going hand in hand with this polemic against Israel 
was the praise given to the Gentiles because their faith showed 
up the lack of Israel's faith (Q 7 . 1 - 1 0 ; 1 0 . 1 3 - 1 5 ; 1 1 . 3 1 - 3 2 ) . 

3.5 .2 In the Epistle of James a deuteronomistic perspective is 
also to be found and it operates, as in the Q source, together 
with the wisdom tradition. In this framework one may 
understand the address of the Epistle of James 'to the twelve 
tribes of the Dispersion' (1 .1 ) . The community of James's epis
tle belongs to that group which God, according to his promises 
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and fidelity, is gathering from the scattered nation of Israel to 
become 'the first fruits' (1.18). The epistle issues a call to those 
who are part of this community to lead a life worthy of their 
having experienced (Jod's call to salvation, as those whom God 
has restored. To those who do not form part of this community, 
who do not act in the way in which they should, James extends 
a call to repentance. A reminder is given to his readers of the 
role that the prophets played in the past in calling the people 
back to repentance. Often in their mission they suffered and 
were rejected. 'As an example of suffering and patience, 
brethren, take the prophets who spoke in the name of the 
Lord' (5.10). Here the community of James's readers is com
pared to that of the prophets of ancient Israel. The members of 
this community also endure suffering and persecution 
because of their allegiance to God and their desire to lead 
others to repent and to embrace the new community that God 
himself is creating. 

James sees his task as urging his readers to remain faithfiil 
to this calling while they await the coming of the Judge who 'is 
standing at the doors' (5.9). This deuteronomistic approach to 
history situates James's community within that important 
stage when God is reconstituting the chosen people according 
to his promises. At the same time this deuteronomistic-
prophetic dimension operates with the wisdom perspective 
which outlines the type of life that the member of this recon
stituted community is to lead in order to remain loyal and 
faithful until the Lord's coming. 

3.6 Conclusion 
The Sitz im Leben of the community of Q and that of the 
Epistle of James appear to be very similar. Both show that they 
are emerging from a context in which the members are living 
at the end time and are awaiting the return of Jesus which is 
imminent. Both James and Q issue a call to their readers to 
remain faithful to their calling as they wait for the coming of 
the Lord, the Judge. 

Seen in this light, the Q sayings of Jesus have a vital role to 
fulfil: they give a specific direction to people on how to lead 
their lives in a world that is about to attain its fulfilment. Wis
dom, eschatology, prophecy, and the deuteronomistic view of 
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1. Edwards, A Theology ofQ, 150. 
2. D. Zeller, Kommentar zur Logienquelle (Stuttgart: Katholisches 

Bibelwerk, 1984), 11-14. 
3. Havener, Q: The Sayings of Jesus, 106. 

history all combine to present this teaching. It is clear that this 
would be a development which would have taken place early 
in the spread of the Christian gospel, certainly prior to AD 70.' 
The most likely location for this development would be north-
em Palestine or Syria, because of its firm roots in Judaism, as 
well as the absence of the infiuence of Pauline thought and of 
the Passion kerygma. 

Our aim has not been to try to uncover the original sayings 
of Jesus; rather, the investigation has aimed at taking Q as it is 
and analysing the main themes which emerge from the doc
imient as well as the way in which they were expressed. The Q 
community did not make a distinction between the historical 
Jesus and the words which they spoke as prophets in his 
name.^ Instead, they saw themselves as handing on the mes
sage of Jesus in their own setting. In doing so they have given 
great weight to the wisdom dimension of the sayings of Jesus 
in order to offer practical advice to their community living in 
the eschatological age. It is in this sense that one can apply the 
phrase 'sayings of the wise' to the sajdngs of Jesus. Havener^ 
expressed this well when he said: 

There has been a definite shift away from trjdng to recover the 
'very words' Upsissima verba) of the historical Jesus to a less 
precise 'very voice' iipsissima vox) of the historical Jesus, that 
is, the type of material rather than the precise wording that may 
have come from Jesus during his earthly existence. Undoubt
edly Q has some of the latter and, perhaps, also some of the 
former, but this material is embedded in a theological docu
ment, Q, which has its own way of looking at the person and role 
of Jesus, as he continues to speak to the Q community. 

The Epistle of James also has as its main purpose the giving of 
practical wisdom advice to its readers on how to lead their 
lives. In this sense James appears above all as a wisdom 
teacher concerned with providing advice that his readers 
should follow. James, too, combines the eschatological, 
prophetic, and deuteronomistic perspectives with wisdom. 
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The above investigation has argued for a very close similar
ity between Q and James. They are both wisdom documents in 
that they are concerned with presenting practical advice on 
the way of life a Christian is to follow. This advice is presented 
in wisdom categories and use is made of the traditional wis
dom forms of expression. If Q and James demonstrably have a 
similar wisdom outlook, then they should be viewed as 
emerging from a similar worldview or from a community or 
commiinities with very similar perspectives. 



Chapter 3 

THE NATURE OF WISDOM IN JAMES 

The New Testament traditions of James and Q do more than 
simply offer paraenetical wisdom advice to their hearers or 
readers. They follow the approach adopted by the biblical and 
the intertestamental wisdom writings and examine the very 
nature of wisdom. This present chapter and the following one 
will illustrate how the New Testament traditions of James and 
Q continued the biblical personification of wisdom. In this way 
the role of wisdom in these two traditions emerges more 
clearly and the closeness of these writings will again be evident 
from the similarities in their understanding of the nature of 
wisdom. 

Three main pericopae in James (1.2-8; 2.1-13; 3.13-18) give 
attention to the nature of wisdom. From them emerges a par
ticular understanding of wisdom similar to that in the Hebrew 
traditions. At the same time James gives that understanding a 
stamp of his own with a specific direction within the context of 
Christianity. 

1. Faith, Steadfastness and Wisdom: Pericopae B and C (1.2-8) 

This section comprises two pericopae (see Appendixes 1 and 2). 
Pericope B (1.2-4) concerns the testing of faith which produces 
steadfastness, while pericope C (1.5-8) deals with the question 
of asking for wisdom in faith. Although these are two separate 
pericopae, they are connected through their common interest 
in the theme of wisdom, which they treat in different ways. 
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TO 5OK{M.I.OV i)jrotiovTiv 

Joy is the proper response to trials which in their turn produce 
the steadfastness of faith. The structure of these verses shows 
a carefully developed progression of thought, which is led 
further by the bonding of vv. 3 and 4 through the words 
KaTEpyd^exai (v. 3) and e p y o v . . . exetco... (v. 4). The steadfast
ness produced by joy in the time of testing flowers forth into 
perfection. 

1.1.1 Joy amidst trials (vv. 2 and 3). From the context of the 
letter it appears that the trials envisaged here are those perse
cutions and sufferings that befall the faithful on account of the 
faith that they profess. This is reminiscent of Job whose suffer
ings were presented as a test of his faith. Amidst these suffer
ings Job never turned his back on God despite his inability to 
grasp why he was suffering. The emphasis on joy and rejoic
ing is important because it places what follows in a particular 
context. The readers of this letter are to be perfectly happy' 
when they encounter itevpaonox. The concept of a faith that is 
tested is best understood against the background of Jewish 
tradition where from the earliest days special attention was 
given to people who either endured testing successfully or 
failed dismally. Abraham (Gen. 22) was the best example of a 
man who through his testing proved to be faithful. The out
standing example of unfaithfulness in time of trial was that of 
the Israelites in their wanderings through the desert (Num. 

1. The use of the adjective TC&I; to quaUfy joy conveys the notion that it 
is a perfect joy which is to be communicated (cf R. Hoppe, Der theolo
gische Hintergrund des Jakobusbriefes [Wiirzburg: Echter, 1977], 20). 

1.1 Pericope B: The testing of faith produces steadfastness 
(1.2-4) 

The letter begins with an introductory formula of joy. Struc
turally, this opening formula has been united to its context by 
means of a catchphrase using the word xapdv (v. 2) which 
refers back to %a{pz\v (v. 1). The line of thought develops in 
w . 2 and 3 in a chiastic way: 

x a p d v icepiJteoTiTe 
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14.20-24). The wisdom tradition gave detailed attention to 
sviffering and testing (cf. Sir. 2.1-6; 4.17-18; Wis. 2.17-19)' and 
a connection was forged between suffering and joy. 

This Jewish wisdom tradition provides the best background 
for James's view that one should rejoice in the trials that come 
one's way. Yet a shift of emphasis is to be noticed when one 
compares closely James's thought with this wisdom heritage. 
Whereas Jewish tradition looked upon the trials (or Tceipaofioi) 
as an end in themselves, or at the very least as having an edu
cative role, James viewed trials as fiiture-orientated. Through 
suffering one attains the perfection of God's eschatological 
kingdom.^ Affliction and trials are, then, not an end in them
selves, but they look forward to the attainment of the gift of 
perfection in the eschatological kingdom. The path to this 
kingdom lies in the patient endurance of suffering, not for its 
own sake, but for the sake of the future kingdom. 

1.1.2 The testing of faith leads to endurance (vv. 2 and 3) 
The thought in James is very specific: the sufferings and trials 
are a means of testing (5OK{|IIOV)^ the faith and this ultimately 

1. In referring to the deuterocanonical/apocryphal books of Sirach, 
the Wisdom of Solomon as well as 1 and 2 Maccabees, the text and 
translation that will be referred to and quoted is that of the Revised 
Standard Version, Catholic Edition (London: Catholic Truth Society, 
1 9 6 6 ) . In referring to the pseudepigraphical works such as the book of 
Jubilees, the Testaments of the Twelve Patriarchs, etc., the text and 
translation that is referred to and quoted is that of the two volumes of 
J.H. Charlesworth (ed.). The Old Testament Pseudepigrapha, vol. 1 : 
Apocalyptic Literature and Testaments (Garden City: Doubleday, 
1 9 8 3 ) ; and The Old Testament Pseudepigrapha, vol. 2 : Expansions of 
the 'Old Testament' and Legends, Wisdom and Philosophical Litera
ture, Prayers, Psalms, and Odes, Fragments of Lost Judeo-Hellenic 
Works (London: Darton, Longman & Todd, 1 9 8 5 ) . 

2 . Hoppe, Der theologische Hintergrund, 2 2 . However, M. Dibelius 
{James: A Commentary on the Epistle of James, 7 2 ) fails to perceive 
this future direction. He puts James in opposition to the views of early 
Christianity which placed the value of suffering in the eschatological 
hope. 

3 . Some manuscripts read SOKIJIOV in place of 5 O K { H I O V . The evidence 
of the manuscripts is largely in favour of SoKiniov and 'the reading 
56KIHOV shows a tendency to regularize the unusual S O K I H I O V , which 
occurs only here and in 1 Peter 1 .7 ' (P.H. Davids, The Epistle of James: 
A Commentary on the Greek Text [Exeter: Paternoster, 1 9 8 2 ] , 6 8 ) . Dibe-
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lius (James, 72-73) notes that 5OK(HIOV can have a twofold meaning: (i) 
genuineness and (ii) the means of testing. He argues that it is in the 
first sense, namely as genuineness, that it is used in 1 Pet. 1.7. This 
accords with the way it is used in the L X X , for example in 1 Chron. 29.4 
and Zech. 11.13, James does not have this use in mind. He sees 
5 0 K I H 1 0 V in the second sense, namely as a means of testing. In this 
sense it appears in the L X X text of Prov. 27.21: 'the furnace is a means 
of testing (5oKi|xiov) for silver and gold'. 

1 Peter uses SOKCHIOV jciaxecoi; in the sense of the genuineness of faith 
which is imderstood above all from the eschatological event of Jesus' 
revelation (Hoppe, Der theologische Hintergrund, 23). Faith shows that 
it is genuine in the future as a result of its perseverance through suf
fering. James, on the other hand, does not focus as Peter does on the 
result, namely the genuineness of faith: instead, he refers specifically 
to the means of testing the faith. The sufferings and trials that have 
been experienced are a way to test their faith. 

This distinction in usage between Peter and James tends to be sup
ported by more recent interpreters such as Davids (The Epistle of 
James, 68) , W . Grundmann C S O K I H O C ; ' , TDNT, II [1964], 259), and 
Hoppe (Der theologische Hintergrund, 23). 

leads to endurance (urconovri). In the period between the two 
testaments the question of suffering was examined in depth. In 
wrestling with this problem examples were chosen from the 
past to show not only the heroic nature, but also the educative 
function of siiffering. In the book of Jubilees Abraham's faith 
was tested by ten trials: 'This (is) the tenth trial with which 
Abraham was tried. And he was found faithful, controlled of 
spirit' {Jub. 19.8). In the Testament of Joseph, Joseph is 
referred to in much the same vein: 'In ten testings he showed 
that I was approved, and in all of them I persevered, because 
perseverance is a powerful medicine and endurance provides 
many good things' (T. Jos. 2.7). The Testament of Job also pre
sents Job as an example of pious endurance (T. Job 1.5; 4.5-6; 
27.3-7). In the course of his letter James refers to both Abra
ham (2.21) and Job (5.11) as specific illustrations of those who 
demonstrated endurance in their lives. This steadfast endur
ance showed that suffering had an educative value. James 
demonstrates once more that he is at home in this world of 
Jewish wisdom thought. True to his heritage he affirms that 
without trials and sufferings one cannot show steadfast 
endurance. The one who has endured trials, who has shown 
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his heroism, is the one to be highly valued (as is gold which 
emerges from the furnace). 

1.1.3 Endurance leads to perfection (v. 4). Although steadfast 
endurance (TJJTO^OVTI) occupies an important place in James's 
thought, it remains a link which leads to something even more 
important: perfection. This development in thought reaches its 
culmination here with the final member of the chain of 
catchwords: from testing one is led to patient endurance and 
then finally to perfection. The purpose of the whole develop
ment is found in the statement: Vva fjie xtke-xox Kal 6^6KA,TIPOI. 
This final clause is dependent upon the exhortation, let stead
fast endurance produce a perfect work' (f) 5e UTCOIAOVTI epyov 
-ceXeiov exexco). A clear development occurs in James's line of 
catchwords: the phrase epyov exeiv corresponds to the verb 
Katepyd^etai (v. 3). This exhortation leads one to expect that 
James will indicate some particular perfect work to be done; 
but no such reference is made. In its place is the idea of per
fection itself. In effect he says: Tou are that perfect work'.' By 
means of this admonition James calls the Christian to perfec
tion. His view is not expressed by means of a categorical state
ment: 'Steadfast endurance makes you perfect'. Rather, he 
issues a call to allow steadfast endurance to work its full 
effect—and this will produce perfection. 

What actually does James understand by perfection? Again, 
the wisdom literature of the biblical and extra-biblical writings 
provides help in answering the question. In the Judaic tradi
tion Noah was the perfect man, and Gen. 6.9 was the origin for 
this thought: "Noah was a righteous man, blameless (D'nn) in 
his generation'. The wisdom tradition of Sir. 44.17 and Jub. 
23.10 took up and repeated this thought. A very interesting 
direction developed in the wisdom tradition which indicated 
the importance of wisdom for the perfect man. If wisdom was 
lacking, then he could no longer be called perfect, 'for even if 
one is perfect among the sons of men, yet without the wisdom 

1. Dibelius (James, 74). To support this interpretation Dibelius 
(James, 74) argues: 'Only this interpretation is justified both by the 
correspondence between "perfect" (xeXeioi v. 4b) and "perfect work" 
(epyov xeXeiov v. 4a) and by the schema of the concatenation; further
more, it creates no linguistic difficulties'. 
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1. Ibid. 
2. F. Mussner (Der Jakobusbrief: Auslegung, 67) draws attention to 

this eschatological emphasis very well when he says: 'Der eschatologi-
sche Klang der Termini V̂ OHOVTI, TEXEIOI;, OXOKXTIPO? ist uniiberhbrbar. 
Der Perfectionismus des Jakobus ist ein eschatologischer!. . . Der 
eschatologische Perfektionismus resultiert bei ihm aus seiner 
Forderung nach einem entschiedenen Christentum.' 

3. Dibelius (James, 77). Besides the catchword XeCjcetai, which exter
nally unites w . 4 and 5, the theme of wisdom binds the two together. 
Pericope B has emphasized the virtue of perfection for which the 
Christian strives in life. 

that comes from thee he will be regarded as nothing" (Wis. 
9.6). In the context of this saying the importance of the law 
and its observance are also emphasized (Wis. 9.5). Here we 
have brought together the wisdom ideas of perfection and law. 
This is significant for James where these thoughts are also 
united. 

The paraenetical nature of James is evident in these verses. 
Dibelius' has emphasized this aspect well; but he has tended to 
ignore the eschatological dimension inherent in this call to 
perfection. The concatenation of ideas that takes place in these 
verses comes to a climax with this idea of a perfection, which 
can only be realized in the framework of eschatology.^ Herein 
lies the real motive for the joy with which this pericope com
menced: it will be joy experienced in the culmination of a per
fection attained in the eschatological kingdom. 

1.2 Pericope C: Asking for wisdom in faith (1.5-8) 

1.2.1 Wisdom as a gift from God (v. 5). Contrary to the view of 
Dibelius^ the connection between pericopae B and C is not 
superficial. An essential aspect of perfection is the possession of 
wisdom as the wisdom tradition has emphasized: Tor even if 
one is perfect among the sons of men, yet without the wisdom 
which comes from thee he will be regarded as nothing" (Wis. 
9.6). Consequently, the reference to wisdom in 1.5 is to be 
expected from the context of pericope B. 

The focal point of this pericope is the request to God for wis
dom which emerges as the horizon for obtaining perfection. 
Wisdom is above all a gift from God obtained through prayer 
and not through one's own self-realization. The Jewish wis-
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2. Davids, The Epistle of James, 72. 
3. S. Laws, A Commentary on the Epistle of James (London: Black, 

1980), 55. 

dom traditions consistently emphasize this view of wisdom as 
God's gift. 'AH wisdom comes from the Lord and is with him 
forever' (Sir. 1.1; cf also 1.26; 17.11; 24.2; 39.6). 'Therefore I 
prayed, and understanding was given me; I called upon God, 
and the spirit of wisdom came to me' (Wis. 7.7; cf. also 7.15; 
8.21; 9.4). James certainly depends upon this Jewish wisdom 
tradition which sees God as the fount of all wisdom who gives 
'generously without reproaching' (a7cX,©(; x a l 6vei5{^ovTo?). 

The word otTcXS? has provoked much discussion. Dibelius' 
shows how it can have two meanings: (i) 'in/with kindness' or 
(ii) 'unreservedly. He opts for 'unreservedly', as does Davids.^ 
This interpretation is supported by a later Christian tradition, 
such as Hermas, Mandates 2.4.6, which seems dependent on 
James.^ The second phrase Kal ^.TI oveiSC^ovxoq depends with
out doubt on the Jewish wisdom tradition which emphasized 
that all giving should be undertaken without any form of 
grumbling. 'My son, do not mix reproach with your good 
deeds...' (Sir. 18.15; see also 20.14; 41.21). The same thought 
endures in the Christian tradition where it appears in the two 
ways of the Didache 4.7: ox> 6ioTdoei^ 5oi)vai OV)5E 5i5oi)(; 
YOYYtxrei?. In James God is presented as the one who gives 
without any form of grudge and without any reservation. As 
the Jewish tradition has confidently proclaimed, (Jod is always 
committed to his people and they can always be confident in 
approaching him. 

1.2.2 Requests made in faith (vv. 6-8). Having expressed the 
faith that God is the giver of wisdom and of all gifts, James 
turns to consider the human response. He advises one to pray 
in faith for what one needs and thus reproduces an old Jewish 
wisdom tradition rich in its emphasis on prayer offered in the 
certainty of faith: 'Do not be fainthearted in your prayer* (Sir. 
7.10). This thought appears again in Jas 5.16: The prayer of a 
righteous man has great power in its effects'. The Gospels also 
hand on this tradition in a somewhat different way (Mk 
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11.23-24; Mt. 21.21-22; Lk. 17.5; Mt. 17.20). Attention will be 
devoted to this link between James and the Gospel tradition in 
Chapters 5 and 6. 

1.3 Wisdom as the horizon for attaining perfection in the 
eschatological age 
The Jewish wisdom tradition helps to provide the background 
from which the thought of James develops. Pericope C contin
ues the view of pericope B that perfection is the hope of those 
who are steadfast. The focal point of this pericope is the request 
for wisdom. If one lacks this wisdom needed for perfection, one 
has to ask for it from God who alone can grant it. Opposed to 
this stance is the person who doubts. Above all, one is to appre
ciate with joy the fact that one can approach God and request 
from him this gift of wisdom. In using this tradition, James 
had undoubtedly given it a stamp and direction of his own. By 
means of the method of concatenation in 1.1-4 he has brought 
his thought to the intended climax, namely a call to perfection. 
In effect he is saying, 'Let steadfast endurance make you per
fect'.' In the underlying wisdom tradition the notion of perfec
tion demands the idea of wisdom (Wis. 9.6). For this reason 
pericope B is incomplete in that perfection demands a refer
ence to the possession of wisdom. This is provided in pericope 
C. Consequently, pericope C is expected, given the context of 
pericope B. 

The analysis of the epistle has shown that the theme of 
steadfastness amidst trials occurs twice in the introductory 
sections (1.2-4, 12-18). It is not taken up again in the body of 
the epistle, but appears again in the concluding section of the 
epistle (5.7-11). Taking these three passages together, one sees 
a theme progressively developing and a full picture ultimately 
emerging. Wisdom in James, as in Jewish wisdom literature, 
is the horizon for attaining perfection (1.5). Because wisdom is 
God's gift enabling one to stand the test, it is to be sought in 
prayer from God with firm confidence. This is a clear illustra
tion of the gospel tradition of 'ask and it will be given you' (Lk. 
11.9). Elsewhere in the Epistle of James where reference is 
made to trials, suffering and patient endurance (pericopae E 

1. Dibelius, James, 74. 
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and O) the eschatological perspective is present to give them 
meaning. Through patient endurance under trial one comes 
to obtain eschatological life. 

Whether trials are external on account of one's faith, or 
internal on account of inordinate desires, they can only be 
faced with the wisdom which comes from God. In this sense 
wisdom is the all-embracing horizon influencing the present 
life and directing the believer towards the eschatological age. 
This is the reason for rejoicing. 

2. Belief in Jesus, the Lord of Glory and the Wisdom of God: 
Pericope G (2.1-13) 

The actual body of the letter commences with this pericope. 
The theme of the relationship of rich and poor forms the focus 
of attention in which a profession of belief is made in Jesus as 
the Lord of glory. This theme was already introduced in peri
cope D (1.9-11) together with the other major themes that will 
be taken up in the epistle. This topic of rich and poor is referred 
to again at the end of the body of the epistle (pericope N 5.1-6) 
thereby ensuring that the entire body of the epistle forms an 
inclusio within this consideration of rich and poor. This peri
cope unfolds in this way: 

(a) Announcement of command not to make distinctions 
among people (2.1) 

(b) Example which illustrates the command (2.2-4) 
(c) Four arguments corroborating the command and the 

example (2.5-13): 
(i) election of the poor by (jod (2.5-6a) 
(ii) persecution by the rich (2.6b-7) 
(iii) statement of the law (2.8-11) 
(iv) judgment (2.12-13) 

Attention will be focused only upon those elements that illus
trate the wisdom dimension. Since 2.2-13 presents examples to 
illustrate the command expressed in 2.1 not to make distinc
tions, attention will be directed first to those examples insofar 
as they illustrate the command. 
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1. 'The author nowhere impUes that he has been prompted to write 
because of reports about one or more Christian churches. Therefore, 
we cannot with any certainty infer some crisis in the Christian 
churches from an admonition in James' (Dibelius, James, 129). 

2.1 An example illustrating the command to avoid partiality: 
discrimination in the church between rich and poor (2.2-4) 
James's use of paraenetic material shows clear evidence of 
belonging to the vidsdom tradition of Israel's past. This exam
ple, which graphically contrasts rich and poor, illustrates the 
command not to show partiality in one's action. Dibelius' 
emphasizes that this is a hypothetical example, rather than a 
concrete situation within the community to which James is 
writing. James chooses an example which contains a gross 
disregard for human persons and presents it in completely 
unrealistic terms. This use of hĵ perbolic examples is similar to 
Jesus' use of parables in which he expressed his message by 
means of exaggeration and unrealistic elements. This belongs 
to the method of wisdom teaching which uses the language of 
comparisons, examples, contrasts, exaggerations. The book of 
Sirach is a good example of this illustrative language when it 
also considers partiality between rich and poor (Sir. 13.21-23). 

James argues in true wisdom fashion that showing partial
ity is not reconcilable with faith in Jesus Christ as the Lord of 
glory. In this context Jesus as the Lord of glory is the source of 
the wisdom which enables a person to act as a true Christian, 
for whom showing partiality in dealings with the rich and 
poor would be totally contradictory. 

2.2 Four arguments which corroborate the command and the 
example (2.5-13) 
The above example is supported in what follows by two sets of 
double arguments. The action of God in his choice of the poor 
becomes the focal point. 

(a) God has chosen the poor to be rich (2.5-7). Jas 2.1 and 2.5 
are parallel to each other. In 2.5 the phrase (x6eX(po{ nou 
dyaTnitoi refers back to d5eA,(po{ \io\) in 2.1. By drawing atten
tion back to 2.1, the reader is reminded of the requirement of 
faith in Jesus as the Lord of glory not to show partiality. But 2.5 
gives a further reason why the Christian should show no par-
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1. Elsewhere in the New Testament Paul develops a similar 
approach. In 1 Cor. 1.26fF. he urges his readers to consider their call: 
'For consider your call, brethren; not many of you were wise according 
to worldly standards, not many were powerful, not many were of noble 
birth; but God chose what is foolish in the world to shame the wise, 
God chose what is weak in the world to shame the strong. . . He is the 
source of your life in Christ Jesus, whom God made our wisdom, our 
righteousness and sanctification and redemption.' Paul presents 
Jesus as the wisdom of God who is the source of the life of the Chris
tian, whom God has chosen. God's choice did not take place according 
to human standards. In fact what the world considers wise, God has 
rejected. His choice instead has been for the weak in the world, for 
what is despised. This corresponds to the thought that James has 
expressed about God's choice of the poor. At the same time it lends 
support to the view that Jas 2.1-4 is to be understood against the back
ground of wisdom. One is not arguing for a literary connection 
between Paul and James, but what is significant is that both are illus
trative of traditions within the early church which are operating with 
similar concepts. 

tiality for the rich: God has chosen the poor. God's action in 
choosing is a fundamental biblical theme. His choice is illus
trated primordially in the selection of Israel as a nation (Deut. 
26.5-9; 26.7). God also chose others to form a new people (Eph. 
1.4). Among these God has a special care for the poor (Ps. 
72.13). The equation between the poor and the pious develops 
during the later wisdom writings: 'It is not right to despise an 
intelligent poor man, nor is it proper to honour a sinful man' 
(Sir. 10.23). All these ideas stand behind the tradition to which 
James is witness.' 

In the second argument (2.6b-7) the rich are presented as 
the enemies of Christianity. A threefold development occurs in 
the argument. First, the rich are responsible for oppressing the 
Christian; then, they are accused of dragging the believer into 
court; and finally, they are accused of blaspheming the name 
of God. Oppression by the rich is a theme very common in 
Judaism, above all in the prophetic and wisdom traditions. For 
example: 'Hear this, you who trample upon the needy, and 
bring the poor of the land to an end' (Amos 8.4). In the wisdom 
tradition it is the ungodly man who says: 'Let us oppress the 
righteous poor man; let us not spare the widow nor regard the 
grey hairs of the aged' (Wis. 2.10). 
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The ultimate accusation levelled against the rich is that they 
iDlaspheme that honourable name by which you are called' 
(2.7). This alludes to a well-known Old Testament way of 
expressing God's control over something through the invoca
tion of his name. In the context of James the reference is to 
Jesus' whose name is invoked over Christians at baptism, by 
which act they become his property. In this section a twofold 
tendency has emerged. James stands within the framework of 
the wisdom tradition and speaks in a way quite characteristic 
of this tradition. At the same time he presents his instruction 
within a clear Christological perspective. The wisdom advice 
derives from the belief in Jesus as the eschatological Lord of 
glory. 

(b) Further development of the argument: law and judg
ment (2.8-13). A second set of two arguments substantiates the 
basic argument of the entire section. 2.8-11 uses the example 
of the law, while 2.12-13 concentrates upon the notion of judg
ment. 

(i) In the first section (2.8-11) the law of love is termed the 
royal law (vojioc; PaoiA,iK6(;). The exact meaning of this 
appears from an analysis of some wisdom traditions. For 
example: The beginning of wisdom is the most sincere desire 
for instruction, and concern for instruction is love of her, and 
love of her is the keeping of her laws, and giving heed to her 
laws is assurance of immortality and immortality brings one 
near to God; so the desire for wisdom leads to a kingdom' (Wis. 
6.17-20). Here is a clearly stated view that wisdom which is 
attained through the observance of law leads to the inheri
tance of a kingdom. Consequently, such an expression in 
James as voiioc, ^aaiXxKoc, becomes understandable: it is that 
law which leads to wisdom and the inheritance of a kingdom. 

In a similar way Sir. 6.23-31 speaks of the observance of 
laws which grant wisdom. The reward appears in regal terms 
(a 'crown of gladness') which comes close to James's v6no(; 
Paai^iKoi; and offers a background to his thought. He is steeped 
in wisdom traditions and only from that background can he be 
understood. The advice to fulfil the royal law in 2.8 is balanced 
by the encouragement given, namely KAXSI; Ttoieiie ('you do 

1. Davids, The Epistle of James, 113. 
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1. This is contrary to Dibehus {James, 147), who claims that v. 13 is 
an isolated saying. 

well'). This is in line with the purpose of all wisdom 
instruction, which aims at providing guides or norms to a suc
cessful life. 

(ii) The second section (2.12-13) is an essential element of 
pericope G.' The passage ends with the statement that judg
ment is overcome by mercy. This refers back to the opening 
verse of ch. 2 where the admonition was given not to show dis
tinctions among people. 

2.12 refers to the vopoq e^e'u9ep{a(; which from its context is 
identical to the v6|i0i; PaoiXiKoq. Previously, reference was 
made to the vojioq iXzvQepiaq in 1.25 where it was identified 
with the v6\ioq xtkEwq. Consequently, the perfect law, the law 
of freedom and the royal law are all expressions which refer to 
the same reality. Jewish tradition also thinks of the law in 
terms of perfection: 'The law of the Lord is perfect, reviving 
the soul; the testimony of the Lord is sure, making wise the 
simple...' (Ps 19.7). Here wisdom, law and perfection are all 
united in one breath. Because the law comes from God, it is 
perfect and its observance leads to wisdom. Attention has 
already been focused on Wis. 6.17-20. In this context wisdom is 
personified and stands beside God. She gives herself as a gift to 
those who love and seek her. One shows a desire for wisdom by 
keeping her laws. 'And giving heed to her laws is assurance of 
immortality, and immortality brings one nearer to God; so the 
desire for wisdom leads to a kingdom' (Wis. 6.18-20). Else
where, the same ideas are also emphasized. In Wis. 9.5-10 the 
task of wisdom is to help one to decide on what laws to perform 
and how to perform them. Without wisdom 'I am... a man... 
with Httle understanding of judgment and laws...' (Wis. 9.5). 
Perfection comes through the carrying out of laws inspired by 
wisdom. 

In a similar way James urges his readers to put into practice 
his wisdom advice. 2.13 concludes with the assurance that if 
one follows out these admonitions one will overcome judg
ment. This idea of judgment takes us back to the eschatological 
image of the Lord of glory in the opening verse of the chapter. 
In James wisdom and law go hand in hand as they did in the 
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1. For example, A. Meyer, Das Rdtsel des Jacobusbriefes (Giessen: 
Topelmann, 1930), 118-21. 

2. Davids, The Epistle of James, 106. This translation focuses atten
tion on the words Tr\q, h6fy\c,. In all four possibilities offered by Davids 
the reference to Jesus Christ is understood as an objective genitive, 
namely 'faith in our Lord Jesus Christ'. However, it would also be pos
sible to understand,it as a subjective genitive in that it could refer to the 
'faith of our Lord Jesus Christ'. However, this does not alter the basic 
concern here with investigating the relationship of Jesus to glory and 
wisdom. 

intertestamental wisdom literature. Wisdom shows the type of 
life to be lived. 

2.3 Faith in Jesus, the Lord of glory (2.1) 
The above analysis of pericope G has shown how v. 1 subsumes 
the entire pericope in its ambience. Faith in Jesus as the Lord 
of glory forms the basis for all the paraenetical material devel
oped in the rest of this pericope. Attention was given first of all 
to the wisdom paraenetical material in order to illustrate 
clearly the dependence of this material on the understanding 
of Jesus as the Lord of glory. 

Showing partiality is completely irreconcilable with a faith 
in the Lord Jesus Christ, the Lord of glory: exexe xfiv rtvaiiv TOC 
K-upiov fijiSv 'ITIOOU XpioTou Tr\c, bofyxc,. The correct translation 
of this string of genitives has been much disputed. Some schol
ars have argued that the words form an insertion which 
aimed at christianizing a pre-existent Jewish document.' 
However, there is no textual evidence in favour of any form of 
textual corruption. Consequently, the interpretation must be 
based upon the text as it stands. Davids^ lists four ways in 
which this text can be interpreted: 

(i) trig 56^Ti<; modifies rnv jciativ meaning either 'the glori
ous faith' or Taith in the glory of...' 

(ii) Tf]^ 56^115 modifies K'upCou meaning 'faith in our Lord of 
glory Jesus Christ...' 

(iii) ir\c, ?>6fy\c, is in apposition to Jesus Christ, that is, 'our 
Lord Jesus Christ, the glory...' 
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1. Dibelius, James, 128; J. Ropes, A Critical and Exegetical Commen
tary on the Epistle of St. James (Edinburgh: T. & T. Clark, 1916), 187; 
Mussner, Der Jakobusbrief, 116. 

2. Hoppe, Der theologische Hintergrund, 72-78. 

(iv) x^q So^nq is a genitive of quality modifying 'our Lord 
Jesus Christ' and the whole phrase should be translated 
'our glorious Lord Jesus Christ'.' 

This last interpretation appears to be the best since it repre
sents the word order in the Greek text and takes the expres
sion x^q 56fy](; as a genitive which qualifies and expands a title 
for Jesus: 'our Lord Jesus Christ' (Eph. 6.24; Gal. 6.18). The 
Old Testament reference to the glory of God (nin?) was a way 
of expressing the manifestation of God to Israel especially with 
a view to granting Israel salvation. Against this background 
the application of this term to Jesus Christ carries with it a 
reference to the exalted Lord who will be manifested at the end 
of time to bring judgment and salvation to humanity. By 
applying the glory of God to the person of Jesus in this particu
lar eschatological context, James identifies Jesus with the 
qualities of God. Jiist as God is manifested in Israel by granting 
salvation, so in the eschatological age Jesus will be manifested 
as God by granting salvation to those who have faithfully 
adhered to his instruction, to the wisdom that he had granted 
them. 

The wisdom implied throughout the examples and argu
mentation of this pericope derives its source from Jesus, the 
Lord of glory. James has emphasized elsewhere that all wis
dom comes from God (1.5). In this pericope Jesus, as the 
eschatological Lord of glory, is also to be identified with wis
dom, because he is its source. Consequently, Jesus is to be 
viewed in the light of the wisdom of God. Although it is not 
stated explicitly, this is the understanding which emerges 
from the structure of this entire pericope whereby faith in 
Jesus the Lord of glory is the all-embracing basis for the wis
dom direction that the lives of the believers must follow. All the 
wisdom advice stems from this one source. 

Hoppe^ gives support to this particular interpretation of 
Jesus as the wisdom of God by referring to a similar tradition 
found in the writings of Paul. The genitive xfî  56^Tiq occurs on 
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only a few occasions in the New Testament. Eph. 1.17 empha
sizes that the Father of glory (ita-rfip riiq b6fy\c,) communicates 
the gift of the spirit of wisdom. God, as the Father of glory, is 
also intentionally brought into relation with the person of Jesus 
Christ. This in turn leads to an association between Jesus 
Christ and wisdom as well. This idea is clearly spelled out later 
in the same letter (Eph. 3.10-12) where the author says: 
'. ..that through the church the manifold wisdom of God might 
now be made known to the principalities and powers in the 
heavenly places. This was according to the eternal purpose 
which he has realized in Christ Jesus our Lord...' This same 
Jesus Christ makes known the wisdom of God. In this context 
the specific reference to Jesus Christ in Eph. 1.17 and 3.10-12 
must be understood in terms of the means by which God, the 
Father of glory, communicates the spirit of wisdom to 
humanity. 

In 1 Cor. 2.6-8 Jesus Christ is called the 'Lord of glory'. This 
occurs in the context of God granting his gift of wisdom 'for 
our glorification'. Because they did not possess this wisdom of 
God, those wise in the ways of the world crucified Jesus. Con
sequently, the gift of the wisdom of God is closely associated 
with recognizing Jesus as the Lord of glory. This phrase icupio(; 
•^c, So^nq is connected with the person of Jesus in a wisdom 
context because in 1 Cor. 1.30 Jesus has been identified with 
wisdom. This represents a tradition in the early Church which 
associates i\\c, ?)6fy\c, with the person of Jesus in a wisdom con
text. The argument is not about dependence of either James on 
Paul or vice versa; but, in a tradition distinct from James, 
there is evidence for the use of K-upioc; XT\q h6fy\c, to refer to 
Jesus in a wisdom context. This gives support to the interpre
tation of Jas 2.1 against the background of wisdom thought: 
Jesus as the eschatological Lord of glory is the wisdom of God. 

This is the only christological pericope in the entire epistle.' 
It begins with a reference to Jesus Christ in 2.1 and in doing so 
attributes to Jesus one of the most significant of titles, namely 
the Lord of glory (Kiupioq xr\c, So^Tjq). Jesus will appear as the 
eschatological exalted Lord at the end of time when he comes 
to bring judgment and salvation to humanity. This is a title 

1. Ibid., 98. 
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which is appHed to Jesus not as the earthly Messiah, but as the 
heavenly Messiah exalted at the right hand of the Father.' 

This identification of Jesus with wisdom shows a striking 
difference from the way it appears in Paul and James. Hoppe^ 
has failed to notice this significant difference despite the fact 
that he draws attention to the Pauline traditions in this con
nection. In Paul the reference to Jesus as the Lord of glory 
(1 Cor. 2.8) is to the earthly, crucified Jesus. Consequently, 
when Paul speaks of Jesus in this vein he sees him as the wis
dom of God-incarnate: it is in his earthly life that he is to be 
seen as the wisdom of God. In James the matter is completely 
different. As the Lord of glory Jesus exercises this role only as 
an eschatological figure, and not as the earthly suffering Jesus, 
as in Paul's mind. Consequently, when James identifies Jesus 
as Grod's wisdom it is because of the eschatological role that he 
has to play. This is highly significant for any attempt to trace a 
development in the concept of Jesus' relationship to wisdom in 
the different traditions of the New Testament. 

3. The Wisdom from Above: Pericope J (3.13-18) 

This is the most obvious pericope in the entire epistle dealing 
with wisdom. An examination of the compositional relation
ships among the pericopae^ reveals that pericopae J and K 
together form the very heart and centre of the body of the 
epistle. The focus of attention centres upon the wisdom from 
above and around that all other themes in the body form an 
embrace. In fact it is the nature of wisdom which is the central 
theme and that gives meaning to the actual consideration of 
these other wisdom ideas. 

This section is a well developed unity which unfolds in a 
threefold way. 3.13 presents the criterion for true wisdom. 
This leads, then, to a consideration of a negative definition of a 
lifestyle led without wisdom in 3.14-16. Finally, we return to a 
positive definition of wisdom in 3.17-18. Judged from the view-

1. This is the interpretation given by Davids {The Epistle of James, 
107): 'The one exalted Lord Jesus Christ whose glory will be fully 
revealed in eschatological judgment'. 

2. Hoppe, Der theologische Hintergrund, 98. 
3. SeeChapterl , §3.1.3. 
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1. Dibelius (James, 207) on the other hand states categorically: "There 
is no indication of a connection with the preceding section, and the 
Interpretation [sic] will reveal that there is no connection in thought 
either'. This very negative assessment is not substantiated by a critical 
analysis of the preceding context of these verses. 

2. As Mussner (Der Jakobusbrief, 168-69) has argued. 
3. Davids, The Epistle of James, 149. 
4. Dibelius, James, 207. 

point of content the structure of an inclusio is evident in this 
passage: 

criterion for true wisdom (3.13) 
negative lifestyle without wisdom (3.14-16) 
positive definition of wisdom (3.17-18) 

A consciously constructed unity has been achieved. The author 
has given a very special stamp to this section which occupies 
an important position within the epistle itself.' One is indeed 
dealing with a new thought, a new argument, in this section. 
This explains the few linguistic connections with what pre
cedes. However, there are in fact two specific connections: the 
word jtiKpov (3.11 and 3.14) and the word dKaTdotaxov (3.8) 
which corresponds to dKaxaoxaaia (3.16). The new argument 
is not completely independent of the context. James inserts 
wisdom consciously into this context because of the relation
ship between the ooq)6(; and the SiSdoKaXoq. In fact the two 
terms later became identical.^ 

Jas 3.1 begins with the reference to the teacher (5i5daKaXoq) 
which dominates what follows. By referring at the beginning 
of the next pericope (3.13) to the oocpoc;, a parallel is made to the 
teacher. 3.1-12 and 3.13-18 are similar in that they both have 
in mind teachers who are capable of dividing the community.^ 
Jas 3.1-12 was concerned above all with the divisions which 
arose within the community and the author feared that teach
ers could inspire and fuel these divisions. Jas 3.13-18 also turns 
attention to the qualities of selfish ambition and disorder (3.16) 
and invokes wisdom in order to overcome these false divisive 
elements. 

Viewing the relationship of 3.13-18 to what follows in 4.1-10, 
Dibelius* placed these sections into a larger unity which dealt 
with sajdngs against contentiousness. The content of the two 
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1. Hoppe, Der theologische Hintergrund, 44. 
2. Dibelius, James, 207. 
3. Ibid., 208. 
4. Davids, The Epistle of James, 149. 
5. Davids (The Epistle of James, 150) describes it as the topic sentence 

of this paragraph dealing with virtues and vices. 
6. In expressing the theme, ao<p6? is connected to another similar 

adjective, ejcioxrinoiv. The phrase also appears in the philosophy of the 
age in which aoifoq is characterized by the intellectual aspect of know
ledge (eTtioxrinti) (Hoppe, Der theologische Hintergrund, 45). One 
should be careful, however, not to give overdue emphasis to this 
influence, which is a general failing of both Hoppe and Dibelius who 
tend at times to overstate the case for a direct Greek influence. James 
is influenced by the world out of which he comes. The influence of 
Judaism and its writings help above all to explain the thoughts of 
James. Where the influences from Greek popular philosophy appear, 
they are indirect influences in that they have influenced the world and 
thought patterns of the society. Popular philosophy has influenced 

pericopae demonstrates some form of connection. In 4.1-4 the 
author issues a strong criticism of what can be categorized as a 
hfe led without wisdom (3.15). The advice that James gives in 
4.7-10 is an application of the concept of wisdom from above as 
discussed in 3.17.' Consequently, the two themes of 3.13-18 
reappear in 4.1-10. At the same time 4.1-10 is not as closely 
connected to 3.13-18 as Dibelius^ has tended to argue. James 
4.1-10 introduces themes which do not appear in the preced
ing pericope, and which are fundamental to the whole epistle. 

Jas 3.18 forms the bridge between the two pericopae. 
Dibelius^ has argued that this verse was originally an inde
pendent saying. This is probably true. However, it has been 
woven intentionally into its context. Jas 3.18, viewed in relation 
to 4.1, forms quite a contrast. eiprivTi at the end of 3.18 stands in 
direct contrast to the 7t6A,e|ioi of 4.1. In fact 4.1 makes specific 
what 3.13-18 implies.* 

3.1 A wise man leads a good life (3.13) 
An analysis of this verse reveals the emphasis placed on wis
dom. It begins with oocpoq and concludes with the word cocpiaq. 
The concept of wisdom includes the whole section. The func
tion of this verse is to embrace the whole section.® As such wis
dom gives direction to the whole pericope, and in fact to what 
follows in 4.1-10 as well.® 
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Structurally, v. 13 is well ordered, with xct epya appearing at 
its very centre. The same words occurred in the discussion on 
faith and works (pericope H); but now they are at the heart of 
the discussion on wisdom. The relationship between works and 
wisdom is similar to that between works and faith. 'Show me 
your faith apart from your works, and I by my works will 
show you my faith' (2.18). Jas 3.13 argues that the way of life 
should demonstrate that works are influenced by wisdom. 
These works will show wisdom, just as they illustrated faith. 
Wisdom, then, must be demonstrated in action. It is not just an 
intellectual concept, but something that involves the very life 
of the believer. There are two ways in which wisdom illus
trates herself in action, in works. First, wisdom reveals herself 
through the type of life one leads. Secondly, wisdom is demon
strated by means of the virtue of meekness. Attention will be 
given to both these aspects. 

(a) EK xf\c, KaXfiq ctvaaTpocpfii;. The wise person shows wisdom 
by leading the good life. This is very close to the thought 
expressed by 1 Clem. 38.2: 'Let the wise manifest his wisdom 
not in words but in good deeds'.' Davids^ translates EK xfiq 
KaXr\c, dvaoTpo(pfi(; as 'by a proper lifestyle', which captures the 
intended thought very well. Fundamental to the Christian 
message is the teaching that one's lifestyle bears witness to 
one's belief 1 Pet. 2.12 and 3.2 as well as Heb. 13.7 also use this 
thought, which shows that it is a characteristic teaching found 
in the early Christian paraenesis.^ This harmonizes well with 
the central view of the Old Testament on wisdom. 

(b) EV JtpauTtixi ootpiaq. Dibelius* considers this genitival 
expression, 'in meekness of wisdom', as possibly a Semitic con
struction equivalent to the phrase 'in meek wisdom'. The 
meaning is clear: the Christian shows wisdom in conflict sit
uations by demonstrating the virtue of meekness. It is a par
ticularly New Testament attitude to praise and promote the 

James via the common heritage of ordinary thought rather than exer
cising a directly causal influence. 

1. This translation is taken from that of 1 Clement by K. Lake 
(trans.). The Apostolic Fathers, vol. 1 (London: Heinemann, 1965). 

2. Davids, The Epistle of James, 150. 
3. Ibid. 
4. Dibelius, James. 209. 
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1. Davids (The Epistle of James, 150) notes the significance of this 
concept of meekness in relation to wisdom when he says: 'This cardi
nal virtue of NT vice and virtue lists (e.g. Gal. 5.23) is the sign of wis
dom; therefore this verse functions as a topic sentence to a paragraph 
which is itself a list of virtues and vices'. 

2. As Dibehus (James, 209-10) and Davids (The Epistle of James, 151) 
both propose. 

virtue of meekness: Gal. 6.1; Eph. 4.2; 2 Tim. 2.25; Tit. 3.2; 1 Pet. 
3.15. The term jcpavrri? appears elsewhere in the epistle in Jas 
1.21 where it is contrasted with opyfi (1.20). Similarly, in the 
use of npâ fixTiq in Jas 3.13, meekness is opposed to the conflicts 
of bitter jealousy and selfish ambition (3.14). A call to work is 
also issued: 'Let him show his works' (3.13). Consequently, the 
uses of TcpauTtii; in both 1.21 and 3.13 are roughly parallel. This 
verse (3.13) emphasizes, then, that through the virtue of 
meekness (Tcpa'DTri?) one demonstrates that one possesses wis
dom.' The implication is that the Christian is the truly wise 
person who demonstrates wisdom through meekness and a 
specific lifestyle. 

3.2 A negative lifestyle without wisdom (3.14-16) 
(a) Bitter jealousy and selfish ambition (3.14). In this and the 

next section James contrasts a lifestyle led without wisdom 
(3.14-16) to that of a lifestyle led with wisdom (3.17-18). The 
proper lifestyle of one who is wise should exclude all bitter jeal
ousy and selfish ambition (̂ fiXov jcixpov Kal epiGelav). Both 
these words appear in Paul's catalogue of vices in 2 Cor. 12.20; 
Gal. 5.20. The sense of the second term epiOela is difficult to 
determine because it appears only in James and Paul in the 
New Testament; but the meaning of 'party spirit' seems to be 
the best suited.^ Within the church jealousy has led to party 
splits and a group has formed under a leader intending to 
withdraw from the church. These members have decided that 
they have to withdraw if they wish to remain loyal to wisdom 
and the truth. The opening chapters of 1 Corinthians also deal 
with the problem of groups within the church and to this is 
connected the search for wisdom (1.10-13; 1.18-2.16; 3.18-21). 

For James the person who claims to have wisdom, yet acts in 
this way, lies against the truth. James calls upon those who are 
filled with contentiousness to be honest and to cease claiming 
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1. As Dibelius (James, 210) expresses it: 'The boast which defies the 
truth is their claim of wisdom, for true wisdom camiot be contentious'. 

2. J.A. Kirk, 'The Meaning of Wisdom in James: Examination of a 
Hypothesis', NTS 16 (1969/70), 34. 

inspiration from God's wisdom. They cannot possess God's 
wisdom if at the same time they are full of jealousy and cause 
dissensions.' 

(b) This lifestyle is not influenced by the wisdom from above 
(3.15). On a number of occasions James clearly teaches that 
true divine wisdom comes down from heaven (Jas 1.5; 1.17; 
3.17). Anything else cannot make a claim to the title of wis
dom. In the Jewish wisdom tradition it was axiomatic that 
true wisdom is divine in origin, and comes down from heaven 
(Prov. 2.6; 8.22-31; Sir. 1.1-4; 24.1-12; Wis. 7.24-27; 9.4, 6, 9-
18). At the same time a stream runs throughout Israel's tra
ditions which identifies wisdom with God's spirit which is com
municated to humanity. A number of examples illustrate this: 

(i) 'And Pharaoh said to his servants, "Can we find such a 
man as this, in whom is the Spirit of God?" So Pharaoh 
said to Joseph, "Since God has shown you all this, there 
is none so discreet and wise as you are"' (Gen. 41.38-
39). 

(ii) '...And I have filled him with the Spirit of God, with 
ability and intelligence, with knowledge and all crafts
manship, to devise artistic designs, to work in gold, sil
ver and bronze' (Exod. 31.3-4). The description of the 
fruits of the Spirit's communication to humanity illus
trates Israel's concept of practical wisdom. 

(iii) 'And Joshua the son of Nun was full of the spirit of wis
dom, for Moses had laid his hands upon him...' (Deut. 
34.9). 

(iv) 'And the Spirit of the Lord shall rest upon him, the spirit 
of wisdom and understanding...' (Isa. 11.2). 

(v) In later wisdom literature a development took place. In 
the Book of Wisdom 'what in earlier times was always 
considered to be the function of the Divine Spirit in the 
affairs of Israel... is now invariably assigned to the 
Wisdom ofGod'.2 
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(vi) 'As an eschatological gift for the future age, the Divine 
Spirit and Wisdom also play the same role'.' In the 
prophets the gift of the Spirit occurs as an eschatologi
cal gift leading to moral consequences (Isa. 11.2ff). In 
the Book of Enoch this same concept is applied to Wis
dom. 'In those days... to the elect there shaU be light, joy 
and peace, and they shall inherit the earth... And then 
wisdom shall be given to the elect. And they shall all live 
and not return again to sin... but those who have wis
dom shall be humble' (i En. 5.6-9). 

(vii) A similarity also emerges between James's description 
of wisdom and the Qumran description of the spirit of 
truth in contrast to the spirit of deceit in IQS 4.3-11. 

From these numerous examples scattered throughout the 
biblical as well as the intertestamental literature one notes the 
interconnection of notions such as: to be wise, to have wisdom, 
to be filled with God's spirit. In the New Testament writings 
these ideas also tend to coalesce. A number of examples also 
illustrate this point. 

(i) 'And the child grew and became strong, filled with wis
dom; and the favour of God was upon him' (Lk. 2.40). 

(ii) 'Therefore, brethren, pick out from among you seven 
men of good repute, full of the Spirit and of wisdom, 
whom we may appoint to this dut / (Acts 6.3). 

(iii) To one is given through the Spirit the utterance of wis
dom, and to another the utterance of knowledge 
according to the same Spirit' (1 Cor. 12.8). 

(iv) There are also similarities between James's description 
of wisdom and what Paul lists as the 'fruits of the Spirit' 
in Gal. 5.22ff., as well as the description in Hermas, 
Mandates 11.8, of the man who has the spirit from 
above. 

For James the communication of wisdom is the same as the 
communication of Grod's spirit. Both wisdom and the spirit are 
divine in origin; and both wisdom and the spirit produce effects 

1. J.C. Rylaarsdam, Revelation in Jewish Wisdom Literature 
(Midway reprint; Chicago: University of Chicago Press, [1946] 1974), 
114. 
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1. Such as Hoppe {Der theologische Hintergrund, 59-61). 
2. Laws, A Commentary on the Epistle of James, 163. 

in the life of the believer. When James uses the concept of wis
dom he is expressing what the New Testament traditions 
express elsewhere by means of the concept of the Holy Spirit. 

James reserves the use of the term wisdom for the gift 
which comes down from God. He refuses to identify exactly 
what these people have who are causing divisions; but what
ever it is, it does not bear the title of wisdom. The Greek text 
expresses this view far more clearly than the English transla
tion does. A literal translation would be: This (lifestyle) is not 
the wisdom itself which comes down from above'. Nowhere in 
the text of James is the word wisdom used in the way in which 
Paul uses it when he refers to human wisdom and hence 
makes a comparison between two different wisdoms, one from 
above and one belonging to the world. Most commentators on 
James have failed to appreciate this point.' James does not 
operate with a dualistic concept of wisdom. His aim is to 
emphasize that there is only one wisdom and it comes from 
above and is incompatible with a lifestyle that is characterized 
by jealousy, bitterness and party spirits. Laws^ has perceived 
this point and supports this interpretation by saying: 'His point 
is not that there is a different wisdom in opposition to the true 
one, but that a claim to true wisdom cannot be upheld in the 
context of an inconsistent style of life'. 

In 3.15 James goes on to specify the attitude adopted by the 
opponents. This is stated in a form of crescendo progressing 
from the least to the most evil aspects of their style of life. Very 
brief attention will be given to the three aspects that are men
tioned to show that this lifestyle is not influenced by the wis
dom which comes from above. 

(i) ETtiYEioq. This description should also be viewed against the 
background of the remote context of Jas 4.4 in which James 
regards friendship with the world as enmity with God. A sharp 
contrast between the earthly to the heavenly is intimated with 
the former being in direct opposition to the latter. This is not a 
neutral term, nor is it simply indicative of something that is 
inferior to a higher reality. It is presented as a lifestyle which is 
opposed to that influenced by the true wisdom which comes 
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1. The word \|;\)XIK6(; became an important concept in the Gnostic sys
tems. However, one is not to see the use in James as having any con
nection with the Gnostic views or use. Rather, James uses terminology 
which later found its way into the Gnostic system without in any way 
endorsing the Gnostic content which these terms later gained (Ropes, 
The Epistle of St James, 247-48; Davids, The Epistle of James, 152; 
Dibehus, James, 211-12). 

2. E. Schweizer, V x i k o i ; ' , TDNT, DC (1974), 663. 
3. Davids, The Epistle of James, 152. 
4. Ibid., 153. 

from God. The term EKxyeioc, is used in the writing of Hermas in 
a similar sense to that in James. The reference is specifically to 
an earthly spirit which is opposed to God: "You see, then, he 
said, that faith is from above, from the Lord, and has great 
power; but double-mindedness is an earthly spirit (zKiyEiov 
jcve^na), from the devil, and has no power' (Hermas, Mand. 
9.11; cf 11.6.11-19). 

(ii) vi/DXiKTi. This is the second characteristic of that lifestyle 
which does not come from God: it is unspiritual or devoid of the 
Spirit.' The meaning of i|/DxiK6q here is similar to its sense 
elsewhere in the New Testament. For example, 1 Cor. 2.14 
refers to 'the natural man who lives without the eschatological 
gift of the 7cvei)|j,a and who thus belongs to the world (v. 12) and 
not to God (v. 10)'.^ I am not arguing that James depends on 
Paul,' but that the term v D X i K o q bears a specific meaning in 
the early Christian tradition. Jas 3.15 emphasizes that people 
so characterized are leading lives without the gift of the 
jcveBna; consequently, they belong to the world and not to God. 
As has been argued above, James is not opposing two types of 
wisdom; but rather he opposes the true wisdom from above to 
the ethical lifestyle which some members of the community 
are leading. He argues that their lifestyle is in fact a decided 
contradiction to the wisdom which comes from above. 

(iii) 5ai|iovico5Ti(;. The lifestyle which does not conform to the 
wisdom from above is termed 8ainovia)6Ti(;. Tt would seem 
more reasonable to take James as intending that such deeds 
were inspired by demons. "You claim", says James, "to have 
the Holy Spirit. Impossible! You are inspired all right—^you are 
inspired by the devil!"'* 
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Jas 3.14-16 has painted a picture of the negative aspects of 
those who hve without the wisdom which comes from above. 
The emphasis is not on the construction of another form of 
wisdom, human wisdom, competing with the divine wisdom, 
as is the case in Paul's 1 Corinthians. Instead of a competing 
wisdom, James describes the style of life which is led without 
any influence from the wisdom from above. The lifestyle is 
characterized as earthly, unspiritual and demonic. It shows 
jealousy and selfish ambition and results above all in disorder 
within the community. 

3.3 The true wisdom from above (3.17) 
(a) avco9ev oocpia. The main focus of this whole section is on 

true wisdom, avcoGev oocpia. This phrase occurred first in 3.15, 
but in the order oocpia avcoGev. The changed order of the words 
here is not the normal sequence of words in Greek and has the 
effect of emphasizing dvcoBev which draws attention to the 
origin of true wisdom. 

The understanding of this text emerges from the back-
groimd of 1.17-19. Jas 1.17 states: 'Every good endowment and 
every perfect gift is from above, coming down from the Father 
of lights...' This verse opposes 1.13-15 and implies that noth
ing evil comes from (Jod. Instead, all good gifts come from God. 
This gift from above, this wisdom, results in the Christian 
receiving the word of truth {X6yo<; ak^Qziac,) which has as its 
purpose 'that we should be a kind of first fruits of his creatures' 
(1.18). Although this phrase is interpreted in different ways, 
the more logical interpretation understands it as a reference to 
Christians who are the first to be reborn in God's process of 
redemption.^ Wisdom, as the greatest gift of God from above, 
results in the person being reborn. The allusion to 'the word of 
truth' (Xoyoq cxXriGeiaq, 1.18) is explained in 1.21 as the e|icpuToq 
A-oyoq. Although the meaning of 'i\i<9x>zoc, has been variously 
interpreted as inborn, innate, natural, the more commonly 
accepted translation today is that of implanted.^ This interpre-

1. Ibid., 89. See also Dibelius, James, 104-105; Mussner, Der Jakobus
brief, 94 -95 ; J.B. Adamson, The Epistle of James (Grand Rapids: 
Eerdmans, 1976), 76-77. 

2. Dibelius, James, 113; Davids, The Epistle of James, 95 ; Adamson, 
The Epistle of James, 98-100; Mussner, Der Jakobusbrief, 101. 
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1. As Davids (The Epistle of James, 95) says: 'Thus the God who 
regenerates (begets) the Christian by the word of truth [,] will save him 
by the same word implanted in him if he receives it'. 

2. Hoppe, Der theologische Hintergrund, 51-52. 
3. Kirk, T h e Meaning of Wisdom in James', 27. 

tation satisfies the context in that what is implanted takes 
place through the proclamation of the Gospel.^ 

With these thoughts as the background and context to 3.17 it 
becomes clear that the wisdom from above is not simply a gift 
directed to a specific moral type of life. It implies more than 
ethical direction; it also brings with it regeneration and rebirth. 
The gift of wisdom has a twofold consequence: an ethical way 
of life, as well as rebirth to new salvation.^ The characteristics 
attributed to wisdom are strongly reminiscent of the promises 
made by the prophets for the eschatological age (Jer. 31.31-
36). 

James has presented a catalogue of virtues which stem from 
the acceptance of the wisdom from above. Kirk' asks: 'Is not 
Wisdom in Jas iii. 17 equivalent to Spirit in Gal. v. 22, or at least 
the fruit of the Spirit'. For example. Gal. 5.22, 'But the fruit of 
the spirit is love, joy, peace, patience, kindness...', is analogous 
to Jas 3.17: 'But the wisdom from above is first pure, then 
peaceable, gentle, open to reason, full of mercy...' A further 
similarity is observed between Jas 3.17 and Hermas, Mand. 
11.8: 'In the first place, he who has the spirit which is from 
above, is meek and gentle, and lowly-minded and refrains 
from all wickedness and evil desire of this world...' What is 
noteworthy in comparing this passage to Jas 3.17 is the inter-
changeability of ao(p{a and jcveujia whereby both terms are 
expressed as coming from above (avooGev). In the tradition of 
the early Church there was a tendency to hand on lists of 
virtues and vices in much the same format, namely a listing of 
adjectives without comment. One is not arguing here for a lit
erary dependence of this list in Hermas upon James. What, 
however, these texts do show is that they belong to the same 
stream of tradition which tended to present lists of virtues and 
vices in much the same form. 
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1. Dibelius (James, 213) feels that 'the priority given to "pure" (ayyoq) 
does not fit well with the train of thought, for "pure" in this case 
sounds very general'. However, a brief survey of the use of this word 
does indicate its suitability for its context in James. In the LXX it refers 
to a range of meanings such as cultic purity; the purity of God's words; 
the inward disposition of the individual; and moral chastity (F. Hauck, 
'ayvo;', TDNT, I [1964], 122). In James this term refers either to the 
purity of God's words ('The promises of the Lord are promises that are 
pure', Ps. 12.6) or to the purity of those whose ways are righteous (The 
way of the guilty is crooked, but the conduct of the pure is right', Prov. 
21.8). Davids (The Epistle of James, 154) expresses this well when he 
says: 'This purity, then, means that the person partakes of a charac
teristic of God: he follows God's moral directives with unmixed 
motives'. 

(b) jcpSxov ayvfi. In this context the notion of pure (ayvoq) 
refers to the person who is inspired to follow God's ways fully. ̂  
Jas 4.7-8 calls upon sinners to 'purify their heart, to submit to 
God. As a result of the gift of wisdom from above Christians 
are reborn. They stand in a new relationship with God, a rela
tionship which enables them to walk in the ways of the Lord. 
Seen in this perspective this term ayvoq is indeed highly suit
able as the crown of the virtues mentioned. Wisdom is first of 
all pure in that, through rebirth, the life of the recipient of this 
wisdom lives according to God's ways, according to God's 
directives. 

(c) eipTiviKTi, e7tieiKTi(;, ê JTceiGriq. This is the first of a threefold 
group giving the characteristics of wisdom. First, wisdom is 
peaceable (eipriviicri). Jas 3.18 returns to this concept by joining 
righteousness and peace together. Both terms are related to 
the relationship of people with God and one another. Funda
mental to the view of the New Testament is the beUef that the 
true relationship between God and humanity, and between 
person and person, had been destroyed. Wisdom is peaceable in 
that it brings with it a relationship with Grod and one another, a 
relationship of righteousness. The salvific qualities of wisdom 
are consequently being emphasized. 

In addition wisdom is characterized as gentle (eTcveiicriq). In 
Paul's writings this word is frequently applied to Jesus. In 2 
Cor. 10.1 Paul says to the Corinthians: 1 myself entreat you by 
the meekness and gentleness of Christ' (5vd Tr[c, ;cpa\iTriT0(; K a l 
ETtieiKeCac; xov X p i O T O u ) . Christ as example forms the model for 
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1. Davids (The Epistle of James, 154) defines this term in this way: it 
'does not indicate a person without convictions who agrees with every
one and sways with the wind (cf. 1.5-8), but the person who gladly 
submits to true teaching and listens carefully to the other instead of 
attacking him'. 

2. Laws, A Commentary on the Epistle of James, 163. 
3. R. Bultmann, ' a e o q ' , TDNT, II (1964), 479. 

the way in which the Christian is to act. Here jcpaoixTiq and 
eicieiKEia are used together as synonyms: gentleness is a syno
nym for meekness. In Jas 3.17 the quality of wisdom 
implanted in the lives of Christians is that of gentleness or 
meekness. 

Finally, wisdom is described as friendly (eviceiGiiq).^ The use 
of this word in conjunction with eTcieiicfiq emphasizes two dif
ferent aspects of the reasonable quality of Avisdom. They may 
be seen as a complementary pair, two sides of a coin: wisdom is 
reasonable or gentle both in a dominant and a subordinate 
position.'^ 

These three adjectives show that wisdom that is communi
cated from above brings with it certain essential qualities. 
Peace, which is akin to righteousness, emphasizes its salvific 
quality. Gentleness invokes the supreme quality of Jesus him
self in the life of the Christian. Finally, openness to reason calls 
the Christian to obedience and to listen carefially to the other. 

(d) ^eoTTi eXeoDq Kal KapTtSv dyaBSv. This is the second 
description of wisdom's character and contains a more devel
oped presentation of qualities. 

Wisdom is full of mercy (|j,eoxfi eXeoDc;). The whole biblical 
tradition pays attention to the concept of zktoc, which in the 
LXX translates the Hebrew hesed (ion). 'In the OT -m denotes 
an attitude of man or God which arises out of a mutual rela
tionship. It is the attitude which the one expects of the other in 
this relationship, and to which he is pledged in relationship to 
him.'' In the New Testament context the mercy of God is evi
dent above all in the person of Jesus and this becomes the basis 
for all human mercy. 'But God, who is rich in mercy, out of the 
great love with which he loved us, . ..made us alive together 
with Christ' (Eph. 2.4-5; see also Tit. 3.5 and 1 Pet. 1.3: 'By his 
great mercy we have been bom anew to a living hope through 
the resurrection of Jesus Christ from the dead'). The refer-
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1. Davids, The Epistle of James, 154. 
2. Dibelius, James, 214. 

ence in Jas 3.17 to wisdom being full of mercy is to be inter
preted against this background. Above all the Jewish concept 
of God's mercy (ion) must be taken into accoxmt (in contrast to 
his anger and judgment). When one is called upon to exercise 
the quality of mercy (Mt. 5.7), one implements something 
which comes from God himself The wisdom of God commu
nicates this quality, which is to be exercised in one's actions. 

Wisdom is also full of good works (KapTc&v dyaGSv). In the 
tradition of the Gospels the KapTtol dyaGoi have an eschatologi
cal relevance because they form the basis for the eschatologi
cal judgment. Tfou will know them by their fruits' (Mt. 7.16). 
The good fruits (with the emphasis on the adjective good) are 
consequently the good works of those who are justified. The 
two virtues expressed here ( j i eoTn eXeoo)? Kal KapTcSv dyaOwv) 
are closely united, as Davids^ shows: 'The next two virtues fit 
together in that tXiovq is the practical mercy or concern for 
the suffering that manifests itself in alms (eXermoouvn) i.e. 
bears "good fruit" (cf 1.26-27, 2.18-26)'. 

(e) d 8 i d K p i T 0 ( ; , dvuTioKpixoi;. This is the last statement about 
the qualities of wisdom. The two terms have been joined 
together because of the assonance of d. 

Wisdom is firstly dSidKpitoq. In post-New-Testament writ
ings, especially in the letters of Ignatius, a number of uses of 
this term appear which help to give a specification to this term 
in James. What is particularly noticeable about the use is its 
appearance in a positive sense which is intended by the context 
of James. Dibelius^ surveys the evidence in this maimer: 

In Mg. 15.1 it obviously means 'simple' or of 'one accord' or 
'harmonious': 'Farewell in godly concord and may you possess a 
harmonious spirit, for this is Jesus Christ' (eppcaoSe ev ojiovoCa 
Qeov, KeKxrinevoi dSiOKpixov Tcvevna, oq eoxiv 'Iriaoij? Xpiax6<;) 
[Loeb modified]. The same is true for Tr. 1.1: 'I have learned that 
you possess a mind free from blame and of one accord in 
endurance' (ancoHov Sidvoiav K O I d5idKpixov ev UTConovfi EYVCDV 

{jua^ ejcovta?). 

Against this background James appears to use this term 
d6idKpvTO(; to emphasize his view that true wisdom is impartial 
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2. Davids, The Epistle of James, 154; Dibelius, James, 214. 

and makes no distinctions among people. It is, as Ignatius uses 
it and Dibelius^ expresses it, 'simple or harmonious'. 

The meaning of the term (XV'UJC6KPITO(; is more easily deter
minable than d5idKpiT0(;. Appearing on a number of occasions 
in the New Testament (Rom. 12.9; 2 Cor. 6.6; 1 Tim. 1.5; 2 Tim. 
1.5) it receives the meaning: without hypocrisy or sincere.^ 
Wisdom, as true wisdom, is impartial, simple and harmonious 
(d5idKpiT0(;). At the same time it is without hypocrisy, abso
lutely sincere (dv'U7t6KpiTO(;). Impartiality and sincerity are 
two aspects of the same thing. 

(f) Conclusion. The main focus of 3.17 has been on the 
dvcoGev oocpia. Wisdom comes down from above and is the 
greatest gift that God communicates to humanity (Jas 1.17). 
This wisdom from above produces salvific results within the 
recipient. The receiver is reborn through the word of the truth 
(1.18), the implanted word (1.21). The wisdom from above 
brings with it a twofold consequence: a rebirth to a life of sal
vation, and an ethical way of life. 

In the presentation of the catalogue of virtues that the 
Christian receives as a consequence of his acceptance of the 
gift of wisdom, the emphasis is placed on the quality of being 
pure (dyvoi;). Through bringing a new relationship with God 
wisdom enables the Christian to walk in the ways of God. The 
threefold grouping of the qualities of wisdom specifies further 
the nature of this wisdom from above. Taken together these 
adjectives show the manner of life that the recipient is to lead. 
Just as wisdom effects qualities and works within Christians, 
so Christians bring these to effect within their own life. In this 
sense the whole life of Christians is touched by the wisdom of 
God. 

Noteworthy in James's description of wisdom and the quali
ties she bestows is the fact that James lies without doubt within 
the main stream of Jewish and Christian wisdom thought. 
The Jewish wisdom tradition continues through into the 
Christian era when a specific Christian wisdom tradition is 
produced. 
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3.4 A harvest of righteousness for those who work peace (3.18) 
The phrase xolq KOiovaiv eiprivTlv can be translated as either (i) 
by those who make peace (the dative of agent), or (ii) for those 
who make peace, that is, for the peacemakers. Following 
Laws^ and Hoppe,^ I think that the second translation is to be 
adopted, since the first is little more than a repetition of what 
had already been said. This promise to the peacemakers is 
reminiscent of Jesus' beatitude in Mt. 5.9: 'Blessed are the 
peacemakers'. 

The promise of the fruit of righteousness forms part of the 
promise of wisdom from above. Since peace is a distinct quality 
of this wisdom (3.17), those who possess peace, the peace
makers, are the ones who also possess wisdom; and wisdom 
brings with it the fruit which is righteousness. As Laws' 
observes: "The promise of the fruit of righteousness will then be 
a coherent and satisfactory conclusion to this section, because 
it is implicitly a promise of the true wisdom from above'. 
Hoppe'' draws attention to the eschatological direction of the 
promise of righteousness towards which the ethical admoni
tions are all directed. Jas 3.18, as the conclusion to this section, 
ends with this eschatological promise. This accords with what 
was indicated previously concerning the eschatological direc
tion of James's ethical teaching which aimed at acquiring per
fection. Only in the eschatological age is perfection to be 
attained. At the same time the one who has lived by the quali
ties of wisdom will possess the fullness of the gift of righteous
ness in the life to come. This future eschatological promise of 
the fullness of righteousness is in no sense realized by humans. 
The Kapjcoq 8iKaiooa)VTiq comes solely as a gift through Jesus 
Christ. This is well expressed in Phil. 1.10-11 where Paul uses 
the identical expression: 'so that you may approve what is 
excellent, and may be pure and blameless for the day of Christ, 
filled with the fruits of righteousness (xapKOC, 5iKaioax)vr[c,), 
which come through Jesus Christ, to the glory and praise of 
God'. Christians will be filled with the fruits of righteousness 
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1. 'Solcher eschatologische Charakter der Verheissung der Gerecht-
igkeit geht auch aus dem areeipexai hervor: das Tun des Friedens 
w i r d . . . von Gott fruchtbar gemacht (Kapn6(; . . . aree{peTai) zum escha-
tologischen Besitz der "Gerechtigkeit in Frieden". Der abschliessende 
Satz Jak 3,18 hat also eschatologischen Verheissungscharakter' 
(Hoppe, Der theologische Hintergrund, 70). 

when they appear on the Day of Christ. God is the one who 
grants the eschatological gift of righteousness and peace to 
those who have in their lives been doers of peace. ̂  

4. Significance of This Investigation 

James has adopted the traditional Jewish view of wisdom in 
which true wisdom has its origin from above. What the Chris
tian has to do is to receive it and actualize it. Jas 3.13-18 con
tinued the reflection on the nature of wisdom and two lifestyles 
were contrasted. The lifestyle of the one without wisdom is 
earthly, unspiritual, even demonic. James does not depict a 
human wisdom as though it is competing with divine wisdom. 
Instead, James describes an ethical lifestyle which knows no 
divine wisdom. Its characteristics are well presented and show 
that jealousy coupled with selfish ambition lead to disorder 
within the community. In contrast to this is the lifestyle of the 
one who has received the gift from above, the gift of wisdom. 
Through the actualization of this wisdom the Christian influ
ences action. Wisdom brings faith to action and will bring the 
eschatological gift of righteousness. 

This section has emphasized wisdom's qualities: it comes 
from God, is exercised in action and Hfestyle, and carries with 
it the promise of the eschatological gift of righteoiisness. In the 
recipient the wisdom from above works rebirth which is illus
trated through action. The quality of peace characterizes those 
who are the recipients of this wisdom from above. This pro
vides the transition to the next section which gives attention to 
the opposite of peace: those who promote wars and dissensions. 

Of extreme importance in this section is the prominence 
given to the two dimensions of wisdom. First, the nature of 
wisdom as coming from above has emphasized its divine ori
gin and its quality as gift, influencing the life of its recipients. 
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Secondly, the section has stressed the qualities and lifestyle of 
those who have received this wisdom from above. 

In his article on the meaning of wisdom in James, Kirk^ has 
drawn attention to two main aspects that appear in the New 
Testament consideration of wisdom: 'In the first place Christ 
himself is connected with wisdom and in the second place 
Wisdom is never viewed as a neutral attribute'. Both these 
aspects appear in the Epistle of James. First, the relationship of 
Jesus to wisdom emerged in the examination of pericope G, 
where Jesus as the eschatological Lord of glory is identified 
with the wisdom of God. Secondly, in this present consideration 
of pericope J the practical dimension of wisdom as God's gift 
has been set forth. The qualities inherent in one who has 
received this gift of God are clearly spelled out. It is in this lat
ter case that the relationship between divine wisdom and 
God's Spirit has been highlighted. 

In the reflection on wisdom which developed in the wisdom 
literature, qualities were attributed to wisdom which were 
previously reserved for God's Spirit.^ In Prov. 8.22-36 the role 
of wisdom at creation is analogous to that of God's Spirit. 
Whereas in Gen. 1.2 it was God's Spirit who was hovering over 
the waters prior to the creation, now in Prov. 8.27 it is personi
fied wisdom who was present there with God. Even in Qum
ran the close association between wisdom and God's Spirit is 
maintained. Wisdom is a gift which the members of Qumran 
receive through the communication of God's Spirit.' 

In the light of this tradition from the past one can under
stand the line of thought which developed in James. As a gift 
communicated from above wisdom gives the believer a share 
in many virtues. Davids* draws attention to four lists of virtues 
which are very similar to one another, namely James 3; IQS 4; 
Mt. 5 and Gal. 5. In Mt. 5 one is simply called to put these 
virtues into practice; the beatitudes are the design for the life of 
the believer. In Gal. 5.22 these virtues are specified as the gifts 
of the Spirit; they are 'the fruit of the Spirit'. In James similar 
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1. T h e point at issue in demonstrating the similarity of context and 
thought in these two passages is not whether one has borrowed from 
the other or whether there may be some common source or community 
of ideas, but whether there is sufficient equality of meaning and ter
minology to make probable an identical use of Wisdom in James with 
Spirit in Paul' (Kirk, T h e Meaning ofWisdom in James', 28). 

2. As Davids (The Epistle of James, 56) observes. 

virtues are characterized as the results of the gift of wisdom 
which comes down from above. What Paul expresses as the 
effects of the gift of the Spirit, James expresses as the effects of 
the gift of wisdom.* 

In the Jesus tradition handed on by Luke it is said that God 
will give the gift of the Spirit to the one who asks (Lk. 11.13). 
This parallels the teaching of James who instructs his readers 
to ask for the gift of wisdom (Jas 1.5). James has consistently 
attributed to wisdom a role and function which in other tradi
tions (Q and Paul) are attributed to the Spirit. One could in fact 
speak of a wisdom pneumatology in James.^ He does not use 
the term Spirit of God, but the way in which wisdom functions 
shows that it exercises the same role that the Spirit of God 
exercises elsewhere. This wisdom pneumatology is clarified in 
the following features: (1) wisdom comes down from above 
from God; (2) it is communicated through requests; (3) it 
brings with it the necessary virtues of the Christian way of life; 
and (4) above all it works rebirth and regeneration in the 
heart of the believer who becomes 'a kind of first fruits of his 
creatures' (1.18). 

The focal point to which pericope J has given attention is the 
divine origin of wisdom. True wisdom is a gift from God 
enabling the Christian to lead a specific type of life. The practi
cal dimension of wisdom is a consequence of the reception of 
the very gift of the Spirit. All practical advice stems from the 
conviction that this advice can only be carried out as a result of 
the communication of God's gift of wisdom. This gift alone 
gives the believer the belief to lead a specific lifestyle. Good 
deeds bear witness to this wisdom which comes from Grod. 



Chapter 4 

The two tendencies within wisdom literature are also evident 
in Q. While reflection on the nature of wisdom may not be as 
dominant in Q as the practical wisdom advice, this tradition 
does offer some important reflections particularly with regard 
to the relationship between Jesus and wisdom personified. 

There are five passages in Q which require a very special 
consideration because of the use of wisdom terminology. They 
introduce reflection on Jesus in terms of wisdom. A brief con
sideration of each of these passages will be undertaken to dis
cover the exact relationship between Jesus and personified 
wisdom. In the Old Testament Proverbs 8 initiated reflection 
on wisdom. Like a town crier she stands at the entrance to the 
city calling on her hearers to give heed to her wisdom (Prov. 
8.1-6). The scene painted here is quite reveahng. Wisdom is 
presented as being like a great thinker, teacher, or wise per
son, who assembles a number of pupils to instruct them in the 
ways of wisdom. They in turn become her messengers. Sirach 
(1 and 24) continues this speculation on wisdom whose role is 
to communicate herself to the believer. The Wisdom of 
Solomon shows how wisdom in its personification is clearly 
inserted into the whole of Israel's salvation history. Chapter 10 
illustrates this very clearly. It is in terms of this tradition that 
the five wisdom passages in Q are to be understood. 

1. Wisdom's Role of Doom (Lk. 11.49-51; Mt. 23.34-36) 

In this passage wisdom is involved in salvation history just as 
she was in Wisdom 10.1-4. The prophets act as spokesmen of 
wisdom, and speak on her behalf They meet opposition, perse
cution and death. This rejection of the emissaries of wisdom is 

T H E PERSONIFICATION OF W I S D O M IN Q 
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repeated again in another wisdom passage on which more will 
be said later: 'O Jerusalem, Jerusalem, killing the prophets and 
stoning those who are sent to you' (Q 13.34). Q presents the 
final chapter in the long saga of salvation history extending 
from Abel to Zechariah in which all wisdom's spokesmen are 
persecuted and killed. To this context belongs Jesus: as a 
spokesman for wisdom he too is rejected and persecuted.* 

In examining the text as it appears in Matthew and Luke 
one notes the closeness of the two accounts. My intention is not 
to enter into the discussion of the exact wording of Q, nor to try 
to substantiate a particular reading.^ What is of special rele
vance is the quotation; who is actually speaking these words? 
According to Lk. 11.49 the wisdom of God is speaking this 
saying, while in Mt. 23.34 the saying is attributed to Jesus 
himself It is hard to imagine why Luke would change an 
original 'F saying and transform it into a wisdom saying. It is 
more conceivable that Matthew would change a wisdom say
ing into an T' saying, especially in view of the tendency he has 
to equate Jesus and wisdom.' It appears therefore that Luke 
has preserved the more original form of Q. A further argu
ment in support of the originality of the saying as coming from 
the wisdom of God (and not Jesus) emerges from the use of the 
aorist verb eijtev. If Jesus was referring to himself as the wis
dom of God, as he did in the case of the Son of man, the verb 
would have been in the present (A-eyei), and not in the past, in 
the aorist. 

Form critical analysis shows that this passage is very close to 
the Old Testament form of an oracle of doom. In the prophets 
such an oracle very frequently followed a speech of reproach 
rather like a conclusion drawn from the speech by means of a 
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therefore'.* In both Matthew and Luke the oracle of reproach 
is presented by a series of woes against the Pharisees and 
lawyers (Lk. 11.37-48 and Mt. 23.1-33). This is followed by the 
wisdom passage which is joined by 'therefore' (8id tovTo) to 
the woe and has the characteristics of an oracle of doom. The 
phrase 'the wisdom of God' is best understood as a formula 
which introduces an oracle of reproach taken from some pre
existing wisdom work.^ This view, then, sees the passage as a 
quotation from a wisdom work where wisdom is personified. 
As has already been indicated, in the Wisdom of Solomon a 
special role was attributed to wisdom within salvation history. 
'Though she is but one, she can do all things; and while 
remaining in herself, she renews all things; in every genera
tion she passes into holy souls and makes them friends of Grod, 
and prophets' (Wis. 7.27). In Q 11.49-51 the emissaries of the 
wisdom of God are prophets, who are given the characteristic 
reception of all wisdom's spokesmen, namely persecution. The 
totality and all-inclusiveness of this rejection of wisdom's 
emissaries is demonstrated by the persecution of God's holy 
ones from Abel (the very first to be killed) to Zechariah (judged 
to be the last). In this passage the extension of the persecution 
of wisdom's envoys to include this generation is significant: 
'Yes, I tell you, it shall be required of this generation' (Lk. 
11.51). This generation is associated with Jesus, who as 
wisdom's envoy encountered hostility and death as did all of 
wisdom's emissaries. The association of this generation with 
the generation of Jesus shows the early nature of this Q 
passage. It corresponds to the outlook of Mk 9.1 (Mt. 16.28; Lk. 
9.27) in which Jesus says: There are some standing here who 
will not taste death before they see that the Kingdom of Grod 
has come with power'. What is of special significance in the 
deaths of the prophets is not that they have a vicarious value, 
but that they will be vindicated; there is absolutely no concept 
of vicarioxis suffering.' 

1. A. Bentzen, Introduction to the Old Testament, vol. 1 (Copenhagen: 
G.E.C. Gad, 1948), 199. 

2. Suggs, Wisdom, 16. 
3. According to Suggs (Wisdom, 27) this corresponds to the presenta

tion of the suffering of the righteous in wisdom and apocalyptic litera
ture. 
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Johnson* takes issue with the view outUned above, which 
was first presented by Suggs.^ In fact his objection to the view 
of Suggs is based on two points. First, Johnson' refuses to 
accept that 'the crucial point for Suggs' thesis, and one which 
needs much closer scrutiny, is that in every generation Wis
dom sends forth her personal representatives to speak her 
message'. In rejecting Suggs's view, he attempts to discredit 
the evidence which Suggs put forward for his position. The 
arguments of Johnson do not appear very convincing. In 
interpreting Prov. 9.3, 'She has sent out her maids to call from 
the highest places in the towns', he refuses to accept the 
meaning in its most obvious sense that wisdom sends out 
envoys. He argues by quoting Dahood* that the cultural con
text of the time would not allow women slaves to give an invi
tation to men. This seems to be a very tendentious argument; it 
is wrong to exclude the most obvious interpretation of a text, 
above all on the basis of what is proclaimed to be improper for a 
Semite! Further, Johnson® states: 'The idea of Wisdom sending 
envoys or prophetic messengers is foreign to the conception of 
Wisdom in Ben Sira'. In support of this contention he quotes F. 
Christ,® but a closer examination of Christ shows that Johnson 
does not understand what Christ has said. In no way does 
Christ support his argument. Christ^ states that 'Sirach ist der 
"Kanal" der Weisheit' in Sir. 24.30-34. From this perspective 
Sirach appears as the envoy of wisdom, her messenger, sent to 
proclaim the message of wisdom. 'I will again pour out teach
ing like prophecy, and leave it to all future generations. 
Observe I have not laboured for myself alone, but for all who 
seek instruction' (Sir. 24.33-34). Contrary to the view of John-
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son, wisdom does make a communication to the individual 
who is meant to pass this wisdom on to others. 

In commenting on Wis. 7.27 which reads, 'In every genera
tion she passes into holy souls and makes them friends of God, 
and prophets', Johnson* interprets the view in this way: The 
centre of attention is clearly placed on the status of those 
seeking wisdom, not on their revelatory function; as such it is 
too much to call them "envoys of Sophia"'. This interpretation 
is not as clear as Johnson wishes. In fact he has distorted the 
biblical concept of a prophet, as one who is God's spokesman. A 
prophet never exists for what he is in himself, but for what he 
can communicate to others. Again in Wis. 11.1 wisdom is 
brought into connection with the prophets: 'Wisdom prospered 
their works by the hand of a holy prophet'. Since a prophet is 
meant to fulfil the role of God's spokesman, in these contexts 
the prophets fulfil the role of wisdom's spokesmen, her envoys, 
communicating to people her understanding and instruction. 
To try to reject this interpretation, as Johnson has done, 
betrays a lack of insight into the role of a biblical prophet, and 
distorts the use of the biblical evidence. 

Johnson's second rejection of Suggs's argument is 'his 
[Suggs's] insistence on the centrality of Wisdom both in Q and 
Matthew'.^ Johnson continues: 'We must conclude that in Q 
we have the conscious desire of an early Christian community 
to continue the crisis proclamation of Jesus and that the 
Sophia motif is limited to two passages (Lk. 7.35; 11.49)... 
Thus, in spite of the brilliance of Suggs' argument, perhaps it is 
best that the wisdom motif remain in the scholarly footnotes 
where he found it'.' Unfortunately for Johnson this is not the 
case. Wisdom cannot be limited in Q to two passages. The 
investigation in the thesis of Jacobson* has shown how 
essential wisdom is to the whole composition of Q. At the same 
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time the whole approach to practical wisdom themes deserves 
very great attention.* 

The objections of Johnson are rejected as being without 
foundation.^ The view proposed by Suggs' is accepted, namely 
that part and parcel of the concept of wisdom in Judaism is the 
idea of wisdom being personified and sending forth emissaries 
throughout the course of salvation history. Against this back
ground Q speaks of sending prophets and apostles who will be 
persecuted (Lk. 11.49-51; Mt. 23.34-36). According to this pas
sage the deaths of the prophets (from Abel to Zechariah—and 
now included among these are those of this generation, incor
porating Jesus) are to be vindicated. There is no interest in the 
idea that their deaths had a vicarious value. This corresponds 
to the whole Q outlook which has no passion-resurrection-
redemptive account; instead, this tradition places Jesus in the 
line of the martyred prophets whom wisdom is to vindicate.* 

The examination of this passage has revealed a number of 
important insights with regard to the relationship between 
Jesus and wisdom. In Q Jesus adopted a saying or passage 
from traditional Jewish wisdom literature where personified 
wisdom speaks. Wisdom tells of her envoys, the prophets, who 
have been persecuted and put to death throughout salvation 
history. Jesus' generation experiences the same reaction to 
their message with Jesus himself being in this line of prophets 
who have been put to death. Matthew developed this passage 
further and identified wisdom and Jesus. He simply put the 
saying in the mouth of Jesus, making it an T saying. 
Wilckens® fails to see the development that is going on in the 
Gospel of Matthew and simply argues that the identification of 
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Jesus with wisdom was present in Q. It is true, as Suggs* 
observes, that 'Q is moving in the direction of a Wisdom 
Christology'. There is a wisdom christology present in Q only 
to the extent that Jesus is seen as wisdom's envoy. Anything 
further than this belongs to later developments which have 
taken place in Matthew, Paul and John, who identify Jesus, in 
different ways, with wisdom herself But, for the period of Q, to 
which Lixke has remained faithful and bears witness (because 
he has no interest in developing wisdom speculation) Jesus 
remains as one of wisdom's envoys. 

2. Wisdom's Children and Wisdom in the Market Place 
(Lk. 7.31-35; Mt. IL16-19) 

The final verse of the parable is of special interest: 
Yet wisdom is justified by all her children (Lk. 7.35) 
Yet wisdom is justified by her deeds (Mt. 11.19) 

It is important to examine this saying as it occurs in the two 
contexts because each version has a decidedly different pur
pose and teaching in mind. 

2.1 The Q form 
Polag^ presents the reading Tfet wisdom is justified by her 
children' (Q 7.35) as the Q form which Matthew and Luke 
each used in his own way. There is a growing tendency to view 
this section (Lk. 7.18-35 and Mt. 11.2-19) as the conclusion to 
the first section of Q.' The unity of this first section of Q 
emerges from an examination of the Lucan order, which is 
generally accepted as reproducing the original order: 



Matthew 
John the Baptist 3.1-6 
John's preaching 3.7-12 
Temptations 4.1-11 
Jesus' preaching 5.3ff. 
Centurion's servant 8.5-13 

, r O n following Jesus 8.19-22 
.^Miss ion charge' 9.35ff. 

Mohn and Jesus 11.2-19* 
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Luke 

John the Baptist 3.1-6 
John's preaching 3.7-9,16f. 
Temptations 4.1-13 
Jesus' preaching 6.20ff 
Centurion's servant 7.1-10 
John and Jesus 7.18-35>^ 
On following Jesus 9.57-60*''^ 
'Mission charge' 10. Iff.-*'' 

One can trace the line of thought by using the order of Luke. Q 
introduced the Baptist (Lk. 3.1-6) and gave his teaching (3.7-
9.16f). Then Jesus was introduced (4.1-13) and his teaching 
presented (6.20ff.). This was interrupted by an account of one 
of Jesus' miracles (one of the few narratives in Q). This first 
section of Q ends with this unit on John and Jesus (Q 7.18-35) 
in which the relationship between them is indicated. 

Jacobson^ sees this unit (Q 7.31-35) as belonging to what he 
terms the compositional stage of Q. By presenting Jesus and 
John as messengers of wisdom, it forms the foundation for the 
whole of this first section of Q. However, Jacobson shows some 
confusion in making a distinction between wisdom's children 
on the one hand, and Jesus and John on the other hand. The 
"children" of wisdom are those who, in contrast to "this gen
eration" respond to the call to repentance issued by John and 
Jesus, and who thus "justify" wisdom because they acquiesce 
in wisdom's judgment on this generation, uttered by her mes
sengers John and Jesus." Robinson* gives a similar interpre
tation: "Here Sophia's children vindicate her by affirming both 
John and Jesus'. 

However, I adopt the opposite viewpoint. Jesus and John are 
to be associated with the children of wisdom. As wisdom's 
'children' or emissaries John and Jesus experience rejection: 
John is condemned for having a demon, while Jesus, as the Son 
of man, is identified as a 'glutton and drunkard, a friend of tax 
collectors and sinners' (Lk. 7.34). Although Jesus and John are 
mentioned together as wisdom's envoys, the context in which 
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they appear does tend to make a distinction between them— 
they are not placed on an equal level. Of John in Q 7.28b it is 
said: Yet he who is least in the Kingdom of God is greater than 
he'. The word translated 'least' (^iKpoxepoq) is a comparative, 
and not a superlative as it is translated in English. Hence it 
should read 'the lesser (of the two) is greater than he in the 
Kingdom'.* In the order of salvation history there was a time 
when Jesus was a disciple, that is, lesser'; but now he is ranked 
higher than John. This interpretation is further supported by 
the presence of the title 'Son of man' which is applied to Jesus. 
It is an eschatological title and denotes the role of eschatologi
cal judge. 

In this particular passage wisdom is personified. She acts in 
the same way as in the Jewish wisdom tradition as well as 
elsewhere in Q, namely by sending forth emissaries who are 
rejected by their hearers. Among these stand John and Jesus, 
who are both presented in an eschatological light.^ Through 
the activities of John and Jesus the righteousness of wisdom is 
demonstrated. As the Son of man Jesus exercises a more 
important function than John. 

2.2 The Matthean formulation 
Matthew developed this passage further and in the final verse 
Matthew replaced Q's 'wisdom is justified by her children' 
with the phrase 'wisdom is justified by her deeds'. This was 
done consciously in order to identify Jesus once more with 
wisdom. This section of Mt. 11.2-19 begins and ends with a 
reference to deeds (epya) which produces an inclusio: the 
whole passage is included between the reference to works. Mt. 
11.2 speaks of 'the works of Christ' whereas Mt. 11.19 speaks 



4. The Personification ofWisdom in Q 125 

V . 35 Kal e5iKauo0Tj fĵ oocgia TtdvTcov TSV TEKVCOV 

The reference to 'the children' in the Q original CBut wisdom 
is justified by her children') now goes far beyond Jesus and 
John to include all those who accept and carry out the will of 
God in their lives. Further, Qeoc, and oofia are used in a paral
lel way, showing that aocpCa now refers to God himself, and not 
simply to the personification of wisdom, as was the case in the 
Q original.' God, therefore, is justified by all those who carry 
out his will in their lives. 

A noteworthy development has taken place in this sajdng, as 
has been observed in the preceding discussion. In the Q origi-

1. I.J. Du Plessis, 'Contextual Aid for an Identity Crisis: An Attempt 
to Interpret Luke 7.35', A South African Perspective on the New Testa
ment: Essays by South African New Testament Scholars Presented to 
Bruce Manning Metzger during his Visit to South Africa in 1985 
(Leiden: Brill, 1986), 112-27. 

2. Ibid., 124. 
3. Ibid., 124-25. 

of 'the works of wisdom'. In this way the phrases parallel each 
other. The following verse (Mt. 11.20) continues to speak about 
the 'mighty works' (5wd|iEiq) of Christ. Following this line of 
thought, it is clear that the deeds of wisdom are to be identified 
with the deeds of Christ himself As in 23.34-36 Matthew has 
here again taken Q's concept of wisdom further by identifying 
Jesus and wisdom. Jesus is in fact wisdom incarnate. 

2.3 The Lucan formulation 
A very good examination and interpretation of this passage 
has been given by Du Plessis* in which the context is used as an 
aid to interpret the identity of 'wisdom' and 'the children'. He 
contends that Luke has fully incorporated this Q saying within 
his ch. 7 and this tends above all to give a special understand
ing to Lk. 7.35. Du Plessis^ notes that a chiastic parallelism has 
been constructed between w . 29 and 35 in which he observes 
the following structure: 

V . 29 Kal nag 6 Xabc, eSiKaicoaav TOV Geov 
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nal, wisdom is personified and in this way she sends forth her 
emissaries, John and Jesus, who through their activities 
demonstrate the righteousness of wisdom. In Matthew devel
opment takes place with an identification being made between 
Jesus and wisdom: he becomes wisdom incarnate who demon
strates his righteousness by his works. In Luke wisdom is 
effectively identified with God himself and is no longer a mere 
personification. God is proved right by all who carry out his 
will. Each of the sources has developed the sajdng in its own 
way, giving it its own specific thrust and understanding. The 
understanding of the Q original is most important for this 
study because it reveals that at this stage in the thought pro
cesses of the early Church wisdom is a personification, and 
Jesus is represented as one of her emissaries. There is no 
identification of Jesus and wisdom. This occurs only at a later 
stage, and is evidenced by the Gospel of Matthew. 

3. Jerusalem Killing the Prophets 
(Lk. 13.34-35; Mt. 23.37-39) 

The form of this saying is almost identical in Matthew and 
Luke; but its position differs. In Matthew it follows wisdom's 
oracle of doom (Mt. 23.29-36) which concerns those who kill 
'the prophets, and wise men and scribes' (23.34). In Luke the 
words are connected to Jesus' reply to the news that Herod is 
intent on killing him (13.31-33). Although one may not be able 
to solve the riddle of its original position in Q, the more impor
tant question to answer concerns the passage's relationship to 
wisdom. Without doubt it originally belonged to traditional 
Jewish wisdom in which the speaker, wisdom, was personified. 
Christ* discovers a connection here between the deutero-
nomic-prophet statement and the wisdom tradition. In Q it 
has been adapted from this tradition and presented as a word 
of wisdom in line with Q's interest in wisdom. 

A different development takes place in Luke and Matthew. 
Luke places the words in the mouth of Jesus and ignores the 
wisdom focus completely. Luke wishes to summarize Jesus' 
Galilean ministry and by means of the lament he gives a per-

1. Christ, Jesus Sophia, 139. 
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1. 'As this figure, Jesus can say—as no merely historical individual 
might—"I would have gathered your children imder my wings". Jesus 
is Wisdom incarnate' (Suggs, Wisdom, 71). 

spective on the journey to Jerusalem. Matthew, however, by 
placing it in the context of wisdom's oracle of doom (Mt. 23.34-
36), preserves the wisdom emphasis. In doing so, Matthew has 
implicitly identified Jesus with wisdom: it is a saying of Jesus, 
wisdom-incarnate. 

The lament commences with wisdom charging Jerusalem 
as the place where her emissaries, the prophets, and those who 
had been sent to Jerusalem, are being killed. Once again (as in 
Mt. 23.34-36 and Lk. 11.49-51) reference is made to the 
killing of the emissaries of wisdom. The tenderness and com
passion of wisdom is contrasted with the violence with which 
her emissaries were met: she would "have gathered your chil
dren together as a hen gathers her brood under her wings' 
(Lk. 13.34). Wisdom's greatest desire is for humanity to accept 
her and her will to guide and protect. Throughout the wisdom 
tradition this was quite a common theme (Prov. 8.4-5; Sir. 
24.1-11; Bar. 4.1-12). These passages indicate how deeply the 
oracle of doom in Q is steeped in the wisdom tradition and 
show that it can only be understood against this background. 

'Behold, your house is forsaken' (Lk. 13.35) implies that 
because she has not been accepted, wisdom has left her 
dwelling in Jerusalem and in the temple to return to her heav
enly abode. This idea finds expression in the wisdom tradition 
of 1 Enoch 42.1-3: 'Wisdom could not find a place in which she 
could dwell; but a place was found (for her) in heaven. Then 
Wisdom went out to dwell with the children of the people, but 
she found no dwelling place, (so) Wisdom returned to her 
place and she settled permanently among the angels'. 

This sajdng in the Q original was an oracle of wisdom. While 
Luke did not preserve this as a wisdom oracle, Matthew has 
certainly done so by placing it in the immediate context of an 
oracle of doom. Matthew put this wisdom saying in the mouth 
of Jesus and once again has forged an identification between 
Jesus and wisdom: Jesus is wisdom incarnate.* A similar line of 
development took place in the previous pericope which we 
discussed (Q 7.31-35). 
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1. Polag (Fragmenta Q, 46-48) offers a reconstruction of Q which is 
closer to Matthew's formulation. 

2. Jacobson, 'Wisdom Christology in Q', 127-46. 
3. Ibid., 132. 
4. Ibid., 144. Whereas Jacobson sees this section of Q ending with Q 

10.21-22, Polag (Fragmenta Q, 24) incorporates a further saying as a 
conclusion to what he terms the section on the mission of the disciples 
(Lk. 9.57-10.23-24). 

4. Thanksgiving and Revelation (Lk. 10.21-22; Mt. 11.25-27) 

The forms of this saying in Matthew and Luke are virtually 
identical: a few variations occur in the manner in which they 
are expressed.* Jacobson^ has analysed this passage as form
ing part of what he terms the second section of Q which 
extends from Lk. 9.57 to 10.22. Just as the first section (Lk. 3.1-
6 to 7.18-25) begins and ends with wisdom themes, so too does 
the second section. Jacobson' argues that 'Lk. 9.58 par. stood 
immediately adjacent to the saying in Lk. 7.35 par.—^"Wisdom 
is justified by her children"'. This means that the sayings in 
Lk. 9.58 are to be interpreted in a wisdom framework as wis
dom sayings. According to Jacobson* the sequence of material 
in this second section of Q is as follows: 

Following Jesus Lk. 9.57-60 Mt. 8.19-22 
The 'Mission Charge' Lk. 10.1-12 Mt. 9.37f.; 10.7-16 
Woes over Galilean cities Lk. 10.13-15 Mt. 11.21-23 
Saying about messengers Lk. 10.16 Mt. 10.40 
Jesus' thanksgiving Lk. 10.21-22 Mt. 11.25-27 

The character of this pericope on wisdom (Q 10.21-22) has 
occasioned considerable discussion. Lk. 10.21 (Mt. 11.25-26) is 
a thanksgiving unit, while Lk. 10.22 (Mt. 11.27) is revelatory. 
It is important, however, to treat this passage as a unity; the 
aspect of thanksgiving implies knowledge communicated in 
connection with eschatological mysteries, while the word of 
revelation speaks about an intimate knowledge of the Father. 
Once again the correct approach in understanding this Q pas
sage is to view it against the background of Jewish wisdom 
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1. Suggs, Wisdom, 83. This eschatological-apocalyptic stamp has 
been emphasized by the fact that within its context in Q it appears 
immediately following the woes which have been pronounced against 
the Galilean cities. 

2. Suggs (Wisdom, 92) concludes his argument: 'Thus, the Wisdom of 
Solomon furnishes the background against which the revealed knowl
edge in Mt. 11.25-27 can be seen in its relation to election, to eschatolog
ical knowledge, to the intimate relation of Father and Son, and the 
failure of men to know the Son as well as the Father'. 

3. Ibid., 95. 

thought which has received a specific eschatological-apocalyp-
tic stamp.* 

The closest parallel to this present passage has been found in 
the Wisdom of Solomon, which refers to one who 'professes to 
have knowledge of God, and calls himself a child of the Lord... 
and boasts that God is his Father. Let us see if his words are 
true, and let us test what will happen at the end of his life; for if 
the righteous man is God's son, he will help him' (Wis. 2.IS
IS). In Wis. 4-5 this son appears in a scene of eschatological 
judgment in which he is vindicated before those who have 
opposed him.^ With this background in mind, one must again 
read this passage in Q (as Luke has portrayed it) with Jesus as 
a spokesman for wisdom. This Q passage commences with a 
hymn of thankfulness for eschatological mysteries which 
have been revealed to God's chosen ones. Above all this revela
tion has been made known by the Father to the Son. Whereas 
elsewhere Jesus is a spokesman or emissary of wisdom, here 
he is presented in the role of the one to whom the Father has 
revealed himself, and the Son in turn communicates this reve
lation to others. Suggs sums up this understanding of the pas
sage in Q well when he says: 'The Q hymn thus opens with 
thankfulness for the eschatological secrets given to the elect; it 
speaks of the revelation entrusted to the Son who is not known 
by men, and—even if paradoxically—of that Son's revelation 
of the Father to his followers'.' 

In the Gospel of Matthew this passage underwent a further 
transformation in line with the way in which the other wis
dom passages were transformed. Jesus is not simply the 
revealer of the Father, but is again identified with wisdom as 
wisdom incarnate. Immediately after the saying on Jesus as 
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1. Supporters of this approach are Christ, Jesus Sophia, 117-19; 
Robinson, 'Jesus as Sophos and Sophia', 9-11. On the other hand G.N. 
Stanton ('Salvation Proclaimed: X . Mt. 11.28-30: Comfortable words?' 
ET 94 [1982], 3-9) presents the opposite view where he refuses to see 
Jesus as identified with wisdom incarnate in these verses or for that 
matter in the Gospel of Matthew: 'In short, it is not at all clear that 
Matthew identifies Jesus as Sophia. The use of the same Wisdom 
themes in 11.28-30 is not being disputed, but they do not seem to be the 
key to the passage as it now stands in Matthew's gospel' (p. 6). At the 
heart of Stanton's opposition lies his refusal to see any influence of the 
sapiential literature, especially Sir. 51 or 24, on this passage. However 
C. Deutsch (Hidden Wisdom and the Easy Yoke: Wisdom, Torah and 
Discipleship in Matthew 11.25-30 [Sheffield: JSOT, 1987]) has examined 
the background to Mt. 11.25-30 very carefully and to my mind has suc
cessfully argued against Stanton: 'We believe the presentation of 11.28-
30 is analogous to the way in which Wisdom is represented in Sirach 
24. There Wisdom comes to reside in Torah, thus becoming "incar
nated" in and identified with Torah. So in Matthew, Wisdom is identi
fied with Jesus as its incarnation' (p. 134). 

2. For example, Robinson ('Jesus as Sophos and Sophia', 8-10); S. 
Schulz (Q: Die Spruchquelle der Evangelisten [Zurich: Theologischer 
Verlag, 1972], 224-25); and Jacobson ('Wisdom Christology in Q', 141-
43). 

3. Jacobson, 'Wisdom Christology in Q', 142; and Robinson, 'Jesus as 
Sophos and Sophia', 10. 

the revealer of the Father, Matthew adds a saying exclusive to 
himself about coming to Jesus and bearing his yoke (Mt. 
11.28-30) which has similarities in wisdom literature, such as 
Sir. 51.26-27. In the mouth of Jesiis this saying again presents 
him as wisdom incarnate. Matthew has developed Q further 
to identify the Son with wisdom.* 

Many scholars^ have failed to perceive the distinction and 
the development that have taken place here between Q and 
Matthew. They see an identification between Jesus and wis
dom already at the stage of Q. This forces them to conclude 
that this passage in Q is a very late addition to Q because of the 
development in thought.' What they have failed to appreciate 
is that in Q the Son still remains the revealer of wisdom. The 
Son is in a special relationship to the Father: he is his spokes
man, the one who communicates the knowledge of the Father 
to others. Just as the Son here is in relation to the Father, so 
elsewhere Jesus stands in relation to wisdom as her spokes
man. In Matthew this thought is expressly developed so that 
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Jesus is no longer the revealer, but the one who is identified 
with wisdom. 

It is my contention that Matthew has consistently developed 
the Q thought on the relation of Jesus to wisdom by identifying 
Jesus with wisdom, as wisdom incarnate. This tendency or 
development occurred elsewhere as is evident in the writings 
of Paixl (1 Corinthians) and John. The teaching of Jesus and its 
expression in Q have been reflected upon and the same 
understanding of this teaching has made its appearance in 
three different centres of the early community (Corinth, Syria 
and later Ephesus). At the same time as this development took 
place it was brought into connection with a passion christology: 
the wisdom that Paul proclaimed was a Christ who was cru
cified; Matthew inserted the wisdom speculation side by side 
with the passion structure of the gospel genre; and John devel
oped speculation on the pre-existent Word who became incar
nate, died and returned to the Father. 

5. Greater than the Wisdom of Solomon (Lk. lL31;Mt. 12.42) 

The wording of this saying in Matthew and Ltike is almost 
identical: the only difference is that Luke has neta iSv dv6pa)v 
vf\c, yevzaq xa\)Tr\<; while Matthew has simply \itxa. Tr\q yevzaq 
xavv!\c,.^ This saying on the wisdom of Solomon forms part of a 
larger Q pericope dealing with the sign of Jonah (Lk. 11.29-32 
and Mt. 12.38-42). Jacobson^ observes a threefold development 
in this pericope. It begins with the statement: This generation 
is an evil generation; it seeks a sign, but no sign will be given it 
except the sign of Jonah' (Lk. 11.29b = Mt. 12.39b)—this is the 
core statement. It is then expanded to explain what the sign of 
Jonah is (Lk. 11.30; Mt. 12.40). To this then is added the wis
dom saying (Lk. 11.31f = Mt. 12.41f). 

This passage is again at home in the realm of thought of the 
wisdom tradition. Just as in Lk. 11.49-51 (Mt. 23.34-36),' the 
background to this picture of wisdom is that wisdom contin-

1. Polag (Fragmenta Q, 52-53) sees Luke as having added these words 
(xMv avSpffiv) to Q. 

2. Jacobson, 'Wisdom Christology in Q', 166-68. 
3. According to Jacobson ('Wisdom Christology in Q', 187-95) Lk. 

11.49-51 (Mt. 23.34-36) brings the third section ofQ to a conclusion. 

file:///itxa
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iially sends messengers or spokesmen. The reaction of Israel to 
these emissaries of wisdom is always that of rejection and per
secution. In contrast to this negative response of rejection is the 
positive acceptance by the Gentiles who welcome wisdom's 
envoys. The queen of the South travels great distances to hear 
the wisdom of Solomon. The men of Nineveh responded posi
tively to Jonah's preaching. A parallel is drawn here between 
the wisdom (oocpiot) which is in evidence in Solomon, and the 
preaching (KTjpvyna) of Jonah. One may therefore infer that 
the wisdom of God lies behind both the wisdom of Solomon and 
the preaching of the prophets. 

Placed alongside this consistent picture of Israel's rejection is 
that of the acceptance by the Gentiles. In this way the wisdom 
tradition is being permeated with a deuteronomistic concept of 
history. In contrast to Israel's response there stands the 
favourable response of Gentiles to the appeal of oocpia and the 
KTipuyna addressed by wisdom through her spokesmen and 
emissaries. The conclusion of this third section of Q (Lk. 11.49-
51 = Mt. 23.34-36) emphasizes the impenitence of Israel. In 
this context Jesus is referred to as the Son of man and appears 
as the greatest of wisdom's representatives: 'and behold, some
thing greater than Solomon is here' (Q 11.31). This accords 
with the picture presented elsewhere in Q of Jesus' relation
ship to wisdom. Matthew leaves this picture as it stands in Q 
without developing it according to his custom of identifying 
Jesus with wisdom. 

6. The Development of the Personification of Wisdom 
in the Jesus Traditions 

A common approach and thread runs through the five wis
dom passages in this category. In an attempt to express an 
understanding of the role of Jesus, Q combines the sayings of 
Jesus with traditional Jewish wisdom. As has been argued 
previously, the Q community did not distinguish between the 
historical Jesus and the words they spoke as prophets in his 
name. The intention of Q was to present faithfully the com
munity's understanding of the person of Jesus as he continued 
to lead them to a deeper understanding of himself and his 
teaching. Jesus belongs to the long line of emissaries sent by 
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wisdom in the course of salvation history. Among these the 
prophets in particular experienced persecution and death (Q 
11.49-51) as they exercised their role as wisdom's spokesmen. 
In seeing Jesus in this role as one of wisdom's envoys who 
encountered suffering, no thought was given to the notion of 
vicarious suffering—this was something which the traditional 
Grospel Gattung introduced with its emphasis on the Passion 
and Resurrection. As spokesman for wisdom, Jesus is placed in 
a very special position. In Q 7.33-35 Jesus appears alongside 
John the Baptist; but as the eschatological Son of man Jesus is 
ranked higher than John. 

In Q the highlight of the relationship between Jesus and wis
dom finds expression in the thanksgiving and revelation oracle 
of Q 10.21-22. Whereas elsewhere Jesus is a spokesman or 
emissary of wisdom, here he exercises the role of the one to 
whom the Father has revealed himself, and who in turn 
communicates this revelation to others. In the rejection of wis
dom's envoys, a contrast is drawn between the rejection by 
Israel and the interest and acceptance on the part of the 
Gentiles. In Q 11.29-32 the focus of attention Hes on the positive 
response given by the Gentiles to wisdom's representatives. 
The implication to be drawn is that they will give the same 
response to Jesus, the greatest of wisdom's representatives. 

An analysis of the appearance of these wisdom passages in 
Luke and in Matthew has shown the tendency in Luke to 
remain faithful to their meaning in Q. Characteristic of this 
tendency is the personification of wisdom, and the fact that 
Jesus exercises the consistent role of spokesman or emissary 
for wisdom. Even in Lk. 10.21-22 Jesus remains the one to 
whom the revelation is communicated and he in his turn 
communicates this revelation to others. Luke appears at times 
to wish to avoid referring to wisdom as personified alongside 
God. This is evident in Lk. 7.31-35 where God and wisdom are 
identified. 

Matthew on the other hand has developed these wisdom 
passages in a consistent way. His reflection on Jesus and the 
role that he exercised led to an identification of Jesus with wis
dom as wisdom incarnate. The wisdom passages bear this 
particular stamp and transformation. One can speak of a wis
dom christology evolving in Matthew's reflection. In Mt. 
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23.34-36 the wisdom saying is placed in the mouth of Jesus 
thereby identifying Jesus with wisdom. In the context of Mt. 
11.19 Jesus appears as wisdom incarnate when his deeds and 
the deeds of wisdom are identified. But what must be the peak 
of this identification appears in the thanksgiving and revela
tion hymn of Mt. 11.25-27. In Lk. 10.21-22 (and hence Q) 
Jesus is presented in the role of the one to whom the Father 
has revealed himself and who in turn communicates this 
revelation to others. To this saying on Jesus as the revealer of 
the Father Matthew adds a further sajdng from traditional 
wisdom about coming to him and bearing his yoke (Mt. 11.28-
30): no longer is it wisdom personified speaking, but it is Jesus 
himself as wisdom incarnate who calls and invites. 

7. James and Q: Reflection on the Nature of Wisdom 

In comparing briefly the results of this investigation on the 
personiflcation of wisdom in James and Q some noteworthy 
points emerge. 

James tends to focus his attention on the communication of 
God's gift of wisdom to humanity. This is analogous to the gift 
of God's Spirit as represented in later traditions. The effects of 
both are the same: they lead to rebirth and regeneration which 
enable the Christian to conduct a specific lifestyle. In one pas
sage (2.1) a relationship between Jesus and wisdom can be 
implied. There Jesus as the eschatological Lord of glory exer
cises the role of wisdom. As eschatological Lord, Jesus is pre
sented as the heavenly exalted Lord, who will be seen by all in 
this way at the end of time. This title 'Lord of glory' is applied 
to Jesus, not with reference to his earthly function as Messiah, 
but to his exalted role now that he is seated at the right hand of 
the Father. Jesus as the Lord of glory is the origin of all the 
paraenetical wisdom advice developed in this pericope (2.1-
13). 

Although not explicitly stated, the understanding which 
emerges from the structure of this entire pericope is that Jesus 
is the wisdom of God. As the Lord of glory Jesus is the all-
embracing source of the wisdom direction that the lives of the 
believers must follow. If one compares this thought in James 
with that presented in the Jesus traditions, the following per-
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spective emerges with regard to the relation between Jesus 
and wisdom. 

(a) In Q Jesus appears as the emissary of wisdom who has 
come to instruct humanity on the wisdom direction life should 
take. Just as the prophets were persecuted in the past, so too 
Jesus and his followers will meet persecution and opposition. 
In line with the whole Old Testament and intertestamental 
period wisdom is viewed as personified. Although the notion of 
suffering and persecution is presented, no emphasis is really 
placed upon the cross and death of Jesus. 

(b) James tends to have developed these thoughts a little 
further. Whereas for Q Jesus was wisdom's envoy, now in 
James it is Jesiis exalted to the right hand of the Father who is 
identified as carrying out the role of wisdom. This is in line 
with the eschatological direction of James's thought. At the 
same time the nature of James as a paraenetical writing 
means that great emphasis is placed on the gift of wisdom 
which comes down from above, a gift which works a regen
eration and rebirth in the hearts of those who receive her. In 
this way the gift of wisdom is analogous to the gift of the Spirit 
appearing in other New Testament traditions. One can see 
here the germ of what would later flower forth into trinitarian 
theology. In the identification of Jesus Christ with wisdom one 
sees emerging the profession of belief in the divinity of Jesus 
Christ. The communication of wisdom to humanity is equiva
lent to the communication of the gift of the Spirit by God, the 
Father, and the Son to humanity. In James, then, the focus has 
shifted from Jesus as being the emissary of Heavenly Wisdom 
in Q to the relationship between the exalted Jesus Christ and 
wisdom. 

(c) In the Gospel of Matthew the relationship of Jesus to wis
dom has further progressed to the point where the evangelist 
can refer to Jesus in the role of wisdom incarnate. The earthly 
Jesus is now identified with wisdom. Jesus himself speaks as 
wisdom and acts in this role. In the Gospel of Luke the author 
has tended to remain closer to the perspective of Q, and that 
accords with the general tendency of Luke. Nevertheless, a 
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development did take place in that wisdom is not seen as a per
sonification but as God himself.* 

In these four documents there is a progressive developing 
understanding of wisdom in relationship to Jesus. A deeper 
perception of the person and role of Jesus emerges through 
their reflections. At the same time the investigation helps to 
position the Epistle of James within this line of development. 
From a content perspective James is midway between Q and 
Matthew. He shows how the development from the personifi
cation of wisdom in Q took place. The identification of Jesus 
with wisdom in his exalted role (James) made it possible for 
further refiection to take place which saw the earthly Jesus as 
wisdom incarnate (Matthew). This intermediate position of 
James was necessary before the further step in Matthew 
could take place. The tradition of Luke, on the other hand, 
tended to take a different direction. It absorbed the Q tradition 
and further aspects of Q, but developed them in a setting 
removed from that in which James and Matthew moved. 

This does not mean that I am arguing for a direct line of use 
of documents extending from Q through James to Matthew. 
Rather, we are dealing with a common thought world in 
which certain traditions are developed against a common cul
tural and ideological background. What this examination of 
the nature of wisdom and its relationship to Jesus has shown is 
that the thought of Q must be presumed by James, and that 
the latter has shown a development of the Q thought. At the 
same time, while Matthew certainly knows Q and its tradi
tion, his gospel also shows a development in its thought. Each 
one of these documents is representative of a stage in which 
the Jesus tradition developed within the early Christian com
munity. From this it appears that Q, James and Matthew He 
along the same line of development in the tradition, with 
James representing a stage intermediate between that of Q 
and Matthew. Matthew, however, does not demonstrate a 
direct use of James himself, but rather a further development 
(over two decades) of those traditions that James has used. 

In a general sense James and Q can be termed wisdom doc
uments provided that this is not seen in any exclusive way. 

1. Du Plessis, 'Contextual Aid for an Identity Crisis', 124-25. 



4. The Personification of Wisdom in Q 137 

The examination of this and the previous chapter on the role of 
wisdom in James and Q has revealed that the twofold Hebrew 
perspective on wisdom has been maintained in both. The 
investigation has shown that Q and James have a similar wis
dom outlook which tends to indicate that they emerge from a 
similar worldview. This conclusion will be tested in more detail 
in the following chapters by examining the relationship 
between James and Q with regard to specific texts. 





PART I I 

TEXTUAL RELATIONS BETWEEN J A M E S 
AND THE JESUS TRADITION 



Chapter 5 

JAMES AND THE SERMON ON THE MOUNT/PLAIN: 
A COMPARATIVE EXAMINATION 

While James makes no direct quotations of the words of Jesus, 
his writing does show a striking closeness to Jesus' words in 
the Gospels. In fact Kittel* remarked very succinctly: 'Es gibt 
keine Schrift des NT ausser den Evangelien, die so mit 
Anklangen an Hermworte gespickt ist wie er'. Although most 
commentators on James draw attention to these correspon
dences, not all agree on their exact composition. In this and the 
following chapters the correspondences between James and Q 
will be investigated by pajdng attention to specific texts in 
which agreements may be observed. First, an overall chart of 
these correspondences will be presented. Then, attention will 
be devoted to those correspondences that are seen to exist 
between James and the Q Sermon on the Mount. Finally, in 
the next chapter, attention will be given to other correspon
dences that exist textually between James and Q (excluding 
the Sermon on the Mount) as well as other synoptic traditions 
outside Q. 

The Q text of Polag (1979) will be used when referring to Q 
because it is the best complete text of Q in Greek to have been 
published to date. However, it has to be kept in mind that this is 
not the definitive text of Q. In examining the relationship of 
James to Q, notice will always be taken of how Matthew and 
Luke differ in order to see whether James shows a tendency to 
lie closer to Matthew's version of Q or to that of Luke. 

1. G. Kittel, 'Der geschichtliche Ort des Jakobusbriefes', ZNW 41 
(1942), 84. 
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1. Chart of Correspondences between James 
and the Synoptic Tradition 

NO JAMES MATTHEW LUKE SOURCE LOCATION 
INQ* 

TOPIC 

1 1.2 5.11-12 6.22-23 Q Sermon 
on Mount 
(B) 

Joy under 
persecu
tion 

2 1.4 5.48 M Call to 
perfection 

3 (a) 1.5 7.7 11.9 Q 
(b) 1.17 7.11 11.13 Q Prayer(E) Asking 
(c) 4.2-3 7.7-8 11.9-10 Q 

4 1.6 21.21 Mk 11.23 Faith and 
doubtine 

5 (a) 1.22 7.24 6.4647 Q Sermon on 
Mount (B) 

Doers of 
the Word 

(b) 1.23 7.26 6.49 Q Doers of 
the Word 

6 Z5 5.3.5 620 Q Sermon on 
Mount (B) 

Poor 

(11.5) (7.22) Q John the 
Baptist (C) 

7 2.8 22.39-40 10.27 Mk 
12.28-34 

Law of 
love 

8 2.10 5.18-19 16.17 Q Parables (I) Obliga
tion to 
keep 
whole 
law 

9 2.11 5.21-30 M Do not 
kill or 
commit 
adultery 

10 2.13 5.7 
6.36 

M 
Q Sermon on 

Mount (B) 

Mercy 

11 2.15-16 25.34-35 
3.11 

M 
L 

Clothe 
the naked 

12 3.12 7.16-18 6.4344 Q Sermon on 
Mount (B) 

Fruit of 
good 
works 

13 3.18 5.9 M Peace
makers 
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NO JAMES MATTHEW LUKE SOURCE LOCATION 
INQ* 

TOPIC 

14 4 4 (a) 12.39 11.29 Q Contro
versies (F) 

Unfaith
ful crea
tures 

(b)6.24 16.13 Q Parables (I) Serving 
two 
masters 

15 4.8 5.8 M Pure in 
heart 

16 4.9 6.25 L Mourn 

(5.4) (6.21b) Q Sermon on 
Mount (B) 

and weep 

17 4.10 23.12 14.11; 
18.14 

(?)Q Possibly Q Humility 
& exalta
tion 

18 4.11 7.1-2 6.37-38 Q Sermon on 
Mount (B) 

Do not 
iudge 

19 5.1 6.24-25 L Weep 
20 5.2-3 6.19-21 12.33-34 Q On proper 

concerns (H) 
Treasure 
in heaven 

21 5.6 (7.1) 6.37 Q Sermon on 
Mount (B) 

Do not 
condemn 

22 5.9 24.33 Mk 13.29 Judge at 
doors 

23 5.10 5.11-12 6.23 Q Sermon on 
Mount (B) 

Suffering 
prophets 

24 5.12 5.34-37 M Oaths 
25 5.17 4.25 L Elijah 

example 
26 5.19-20 18.15 17.3 Q On the 

responsi
bilities of 
disciples (J) 

Relation 
to sinful 
brother 

* Different scholars have presented different lists of correspondences 
(for example: Kittel, 'Der geschichtliche Ort', 84-94; J.B. Mayor, The 
Epistle of St. James: The Greek Text with Introduction, Notes, Com
ments and Further Studies in the Epistle of St. James [3rd rev. edn; 
Grand Rapids: Zondervan, [1913] 1954], Ixxxv-lxxxviii; W . D . Davies, 
The Setting of the Sermon on the Mount [Cambridge: Cambridge Uni
versity Press, 1964], 402-403; F. Mussner, Der Jakobusbrief: Auslegung 
[4th edn; Freiburg: Herder, 1981], 48-50; P.H. Davids, The Epistle of 
James: A Commentary on the Greek Text [Exeter: Paternoster, 1982], 
47-48; P.H. Davids, 'James and Jesus', Gospel Perspectives, vol. 5 The 
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Jesus Tradition outside the Gospels, vol. 5 [ed. D. Wenham; Sheffield: 
JSOT, 1985], 66-67). 

The correspondences presented here are those that appear to be close 
associations or allusions. These will be the subject of investigation in 
this and the following chapter. The structure of Q adopted here is that 
of the reconstruction of A. Polag, Fragmenta Q: Textheft zur Logien
quelle (Neukirchen-Vluyn: Neukirchener Verlag, 1979), 23-26. In this 
presentation he gives eleven sections to the Q docimient, namely: 

(A) Introduction 
(B) Sermon on the Mount 
(C) John the Baptist 
(D) Mission of the disciples 
(E) On prayer 
(F) Controversies 
(G) On acknowledgment 
(H) On proper concerns 
(I) Parables 
(J) On the responsibilities of disciples 
(K) On judgment 

The above translation is based on the translation of Polag's text by I. 
Havener (Q; The Sayings of Jesus: With a Reconstruction of Q by 
Athanasius Polag [Wilmington: Michael Glazier, 1987] , 117-22), who 
introduces the alphabetical sequence of I, J, K, whereas Polag has I, 
K , L . 

1. Davids, The Epistle of James, 48 ; and 'James and Jesus', 66-67. 

In the above survey the correspondences are Umited to what 
appear to be close associations or allusions. Many other more 
general echoes or parallels in thought have also been noted,* 
but these are not referred to here. The latter have meaning or 
significance only against the background of the more obvious 
or more striking similarities. They will be considered once the 
more noteworthy correspondences have been investigated. 

This material will be examined in order to illustrate the cor
respondences and similarities. The intention is not to give a 
detailed exegesis of the passages concerned, but to show the 
high degree of relationship between the documents involved 
and to draw some conclusions from these relationships. The 
investigation in this and the following chapters will proceed in 
the following way: 

(a) By examining the striking correspondences between 
James and the Sermon on the Mount. 
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1. The substance of this examination appeared in a revised and short
ened form as 'James and the Sermon on the Mount/Plain', in D.J. Lull 
(ed.), Society of Biblical Literature 1989 Seminar Papers (Atlanta: 
Scholars Press, 1989), 440-57 (presented to the Q Seminar of the SBL). 

2. As in the case of James, the use of the terms Matthew and Luke 
does not intend to imply anything as regards actual authorship. 

3. The following twenty-one correspondences between James and the 
Matthean Sermon on the Mount are noted: 

1 Jas 1.2 = Mt. 5.11-12 
2 Jas 1.4 = Mt. 5.48 
3 Jas 1.5 = Mt. 7.7 
4 Jas 1.17 = Mt. 7.11 
5 Jas 4.2-3 = Mt. 7.7-8 
6 Jas 1.22 = Mt. 7.24 
7 Jas 1.23 = Mt. 7.26 
8 Jas 2.5 = Mt. 5.3, 5 
9 Jas 2.10 = Mt. 5.18-19 
10 Jas 2.11 = Mt. 5.21-22 
11 Jas 2.13 = Mt. 5.7 
12 Jas 3.12 = Mt. 7.16-18 
13 Jas 3.18 = Mt. 5.9 
14 Jas 4.4 = Mt. 6.24 
15 Jas 4.8 = Mt. 5.8 
16 Jas 4.9 = Mt. 5.4 
17 Jas 4.11 = Mt. 7.1-2 
18 Jas 5.2-3 = Mt. 6.19-21 
19 Jas 5.6 = Mt. 7.1 
20 Jas 5.10 = Mt. 5.11-12 
21 Jas 5.12 = Mt. 5.34-37 

(b) By investigating the further correspondences between 
James and the Q source. 

(c) By inquiring into the other correspondences appearing 
in James and the M source and L source. 

(d) With the above as the background, by examining the 
other more general echoes or parallels in thought 
between James and the sjmoptic traditions. 

2. James and the Q Sermon on the Mount/Plain^ 

In the twenty-six parallels given in the chart, Matthew's^ 
version of the Sermon on the Mount bears twenty-one corres
pondences to James,' while the reconstructed version of Q 
which depends upon the order of Luke has nine correspond-
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1. The following nine correspondences between James and the recon
structed version of Q depending on the Lucan order are noted: 

1 Jas 1.2 = Lk. 6.22-23 
2 Jas 1.22 = Lk. 6.46-47 
3 Jas 1.23 = Lk. 6.49 
4 Jas 2.5 = Lk. 6.20 
5 Jas 2.13 = Lk. 6.36 
6 Jas 3.12 = Lk. 6.43-44 
7 Jas 4.11 = Lk. 6.37-38 
8 Jas 5.6 = Lk. 6.37 
9 Jas 5.10 = Lk. 6.23 

2. J.A. Fitzmyer, The Gospel according to Luke (1-9): Introduction, 
Translation and Notes (The Anchor Bible; Garden City: Doubleday, 
2nd edn, 1983), 627. The agreement of Matthew and Luke in the ser
mon is very striking and this supports the hypothesis that within Q 
there was a 'nucleus sermon'. Fitzmyer (The Gospel According to 
Luke [1-9], 628) has analysed the similarities between the sermon 
appearing in Matthew and Luke in the following way: subject-matter 
(teaching about conduct expected of disciples [or following crowds]); 
exordium (the beatitudes); content (almost all of the Lucan sayings are 
found in the Matthean sermon; also an eschatological dimension of 
Jesus' words; and above all, the teaching about love of one's neighbour 
and even of one's enemies); conclusion (the parable of the two houses, 
challenging listeners to become doers); occasion (early in Jesus' one-
year ministry and preceding the cure of the centurion's servant); rela
tion to a common place (in Mt. 5.1, on the 'mountain'; in Luke, after 
descent from 'the mountain' [6.12, 17]). 

Given the appearance of a sermon in Q, the least amoiuit of material 
that it would represent would be that containing the similarities indi
cated above. 

What is noteworthy in the content of this sermon would be the follow
ing outline provided by Polag (Fragmenta Q, 23); and Havener (Q; The 
Sayings of Jesus, 117-18) of the similarities: 

MATTHEW LUKE 
(a) Beatitudes 5.3-12 6.20b-23 
(b) Love of one's enemies 5.44 6.27-28 

Patience 5.39b-41 6.29 
Giving and lending 5.42 6.30 
Decisive behaviour 5.45-47 6.32-35 

ences.* Consequently, most of the parallels between James and 
the Q tradition occur in the material of the Sermon on the 
Mount. While some noteworthy differences between the two 
sermons are observable, there is sufficient similarity to support 
the hypothesis that within Q there was 'a nucleus sermon'^ 
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which has been developed by the incorporation of other tradi
tions. The Q form of this sermon can be reconstructed with 
some degree of certainty because of the very numerous simi
larities existing between the presentation of the sermon in 
Matthew and Luke. This reconstruction extends above all to 
the order, sequence, and content, although the exact wording 

Merciful like the Father 5.48 6.36 
Judge not 7.1-2 6.37-38 

(d) The golden rule 7.12 6.31 
(e) Blind leaders 15.14 6.39 

Disciple and teacher 10.24-25 6.40 
(f) Log and speck 7.3-5 6.41-42 
(g) Good and bad tree 7.16-20 6.43-44 

Heart's treasure 12.34b-35 6.45 
(h) 'Lord, Lord' sayer 7.21 6.46 

House construction 7.24-27 6.47-49 
(i) Conclusion 7.28 7.1a 

D. Luhrmann (Die Redaktion der Logienquelle: Anhang: Zur weiteren 
Uberlieferung der Logienquelle [Neukirchen-Vluyn: Neukirchener 
Verlag, 1969], 53) presents the similarities between the two sermons in 
a similar way: 

Macarisms 
Woes 
Sayings 
Sayings 
Sayings 
Parable 

Lk. 6.20-23/Mt. 5.3-12 
Lk. 6.24-26 
Lk. 6.27-36Mt. 5.38-48 
Lk. 6.37-42/Mt. 7.1-5 
Lk. 6.43-45/Mt. 7.15-20 
Lk. 6.46-49/Mt. 7.21-27 

This comparison shows the similarity in the basic structure of the 
sermon as it occurs in Matthew and Luke. Luke's sermon is shorter 
and probably comes closest to that of the original Q sermon (A.D. 
Jacobson, 'Wisdom Christology in Q' [PhD thesis, Claremont Gradu
ate School, 1978], 50). This agrees with the general hypothesis that 
Luke reproduces the order of Q more faithfully. To this structure the 
Gospel of Matthew has added additional material which appeared in 
Q. As Fitzmyer (The Gospel according to Luke [1-9], 628) noted: 'In 
many of these episodes Luke has preserved the more original order of 
" Q " and sometimes even a more natural (perhaps the original) setting 
for sayings or pronouncements, whereas Matthew has topically 
arranged otherwise scattered, but related, sayings. For instance, con
trast the use of the Our Father in Mt. 6.9-13 and Lk. 11.2-4.' Matthew's 
expansion occurs briefly in ch. 6, as well as in 5.13-37 (containing the 
antitheses of the law), and 7.6-14. These additions contain mostly Q 
material which appears in Luke in different contexts. 
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1. R. Bauckham, 'The Study of the Gospel Traditions', Gospel Per
spectives, vol. 5: The Jesus Tradition outside the Gospels (ed. D. Wen
ham; Sheffield: JSOT, 1985), 378-79. 

2. H.D. Betz, 'Die Makarismen der Bergpredigt (Matthaus 5 ,3 -12) : 
Beobachtungen zur literarischen Form und theologischen Bedeutung', 
2 7 / 1 X 7 5 (1978), 3-19. 

3. Betz ('Die Makarismen der Bergpredigt', 3-4) opts for the view that 
the Sermon on the Mount was composed prior to and independently of 
the redactor Matthew. Among the reasons given by Betz the following 
are the most noteworthy: (a) The material which does not come from Q 
cannot be attributed to the sole composition of Matthew, the evangelist, 
(b) A formal analysis of the Sermon on the Mount shows that it is best 
understood as a unity in itself (c) The theology of the Sermon on the 
Mount shows features which mark it as independent of that of the 
Gospel of Matthew and as being in itself quite distinctive. 

at times is difficult to establish with certainty. This view 
endorses the argument of Bauckham* that the Q source 
developed from blocks of material that were originally inde
pendent of one another. The Q sermon, according to this argu
ment, would have an independent development as an entity or 
a block of material in its own right before it formed part of the 
Q source itself 

Both Matthew and Luke bear witness to the context of the Q 
sermon within the Q source. In both Gospels the sermon is 
preceded by the temptations of Jesus, while the story of the 
centurion's servant follows the sermon. Another interesting 
feature of similarity is the change in audience. Both sermons 
present Jesus instructing his disciples (Lk. 6.20a and Mt. 5.1); 
yet they both conclude by referring to 'the people' (Lk. 7.1) or 
'tlie crowds' (Mt. 7.28). Because the same change took place in 
both Gospels, the logical conclusion is that it occurred in the 
original Q sermon. Betz^ has made an important study of the 
development that the sermon underwent before it was incor
porated into the Gospel of Matthew. For him it had a history 
independent of the evangelist Matthew and was formed 
within the community of Matthew.' I do not intend to enter 
into a detailed examination of this thesis of Betz. What is 
important is the attention he has drawn to the need to see 
three elements in Matthew's sermon: the Q material, the 
further development of Q within the Matthean community, 
and the hand of the evangelist, Matthew. Whether the Ser-
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mon on the Mount was in a final format and was merely 
introduced into the Gospel of Matthew as it existed, or whether 
Matthew had more of a constructive part in the formation of 
the Sermon on the Mount is a point that is not easily solved. 
What does emerge is that there was material present in the 
Matthean community (M) in addition to the Q material. A 
specific feature of this material was its Jewish-Christian 
flavour and interest. 

In comparing the relationship between James and the 
Gospel tradition, the distinction between the M material and 
the evangelist Matthew must be kept in mind. Too often a 
formal identity is made between Matthew and the source 
peculiar to him. This results in the similarities between James 
and Matthew being seen as being between the epistle and the 
Grospel, whereas we ought to keep in mind the possibility that 
the relationship may be between the epistle and the tradition 
peculiar to Matthew. 

2.1 The relationship between James and the beatitudes 
In examining the similarities between James and the beati
tudes/woes as found in Matthew and Luke, one has to try to 
establish wherein the relationship actually lies. To what stage 
in the development of the beatitudes do the connections actu
ally extend?* In the handing on of the Jesus tradition, is one to 
see the similarities as being with the common source Q; are 

1. I have discussed the development of the beatitudes elsewhere (cf. 
'James and the Q Sermon on the Mount/Plain', 442-46). The results of 
that investigation will be used here. Briefly, this development can be 
described in this way: (a) The Q Sermon was composed of an original 
four beatitudes (Lk. 6.20-22; Mt. 5.3, 4, 6 and 11-12: the poor, those who 
hunger, who weep and who are reviled), (b) These original four beati
tudes were developed within the Matthean community into a larger 
group now comprising eight beatitudes and making use of existing Q 
material. (They are referred to as the Q * " beatitudes: the meek, the 
merciful, the pure and the peacemakers: Mt. 5.5, 7, 8, 9.) (c) Finally, 
the influence of the redactor Matthew on the beatitudes can be observed 
in a number of respects. He constructed a beatitude of his own at 5.10 
(blessed are the persecuted) with the intention of creating a cohesive 
unity among all the beatitudes. He realigned the original beatitudes 
with Isa. 61.1-3 by referring to 'the poor in spirit', by transposing the 
beatitude of those who mourn to the second position, and finally by 
focusing the fourth and eighth beatitudes upon righteousness. 
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1. Davids, The Epistle of James. 112. 
2. The striking difference between Matthew and Luke regarding the 

first beatitude is that Matthew specifies the reference to itxwxoi as the oi 
jixcoxol t& Kvt\)\iaxi. Isa. 61.1 helps to throw light on this designation of 
'the poor in spirit' where reference is made to the poor, the '<^nawtm; 
who in a synonymous phrase are referred to as the 'broken hearted' 
(a'j-'-otfj^ Dan'? 'n'pBi a-w nto"?). The first line refers simply to the poor or 
the afflicted ('he has sent me to declare good tidings to the afflicted') 
while the second line creates a synonjrmous parallelism with 'to bind 
up those broken in heart': 'the afflicted' are further determined as 
'those broken in heart'. If Isa. 61.1 had an influence on the beatitudes, 
it is understandable that this could have been responsible for an elabo
ration from the original nxcoxoi to the specific Tcxtoxoi x^ jcveunaxi taking 
place through the hand of the redactor Matthew. Consequently, it is 
proposed that the Q form of the first beatitude read as follows: 

(ittKapioi 01 i:xo)xoi, 
oxi av)XMV eaxiv i\ paoiXeia xoO Geov. 

Polag (Fragmenta Q, 32) supports this reading, as do the reconstruc
tions of R.D. Worden ('The Q Sermon on the Mount/Plain: Variants 
and Reconstruction', Society of Biblical Literature 1983 Seminar 
Papers [ed. K.H. Richards; Chico: Scholars Press, 1983], 469) and U. 
Luz ('Sermon on the Mount/Plain: Reconstruction of Q^t and Q^^', in 

they to be established with the further development into Q*** or 
Q^''; or are they to be found in the final composition of the 
Grospels of Matthew and Luke? An answer to these questions 
emerges from an examination of a number o f striking simi
larities between James and the beatitudes. 

2.1.1 The poor (Jas 2.5; Mt. 5.3; Lk. 6.20) 
James 2.5. oux 6 9e6<; i^zXi^axo xohq nxwxovq Kooiiq) 
jcA-ODOiODq ev jciaxev Kal K X T I P O V O ^ O D ^ xr[q PaoiA,e{aq r\c; 
ejcTiYyEiXaxo xoTi; dYajcwcnv a\)x6v; The reference to wztaxohc, x^ 
Koonq) is not an attempt to distinguish the poor further, nor to 
restrict the concept of the poor. Instead, the x^ Kooiiq) is a dati-
vus commodi: they are 'poor in the view of the world'.* The 
antithesis is illustrated by showing that the values of this world 
are reversed in the world of the kingdom. Those who are poor 
in the eyes of the world are now considered to be rich as heii-s 
of the kingdom of God. This bears a striking resemblance to 
the first beatitude in Q, which read: ixaKdpioi ol TIXCOXOI, bxi 
a-uxwv eoxw r\ PaoiA,e{a xou Beou.̂  
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Richards, Society of Biblical Literature 1983 Seminar Papers, 474) in 
their reconstruction of Q**' and Q*'''. 

1. Kittel, Der geschichtliche Ort, 86. 

James and Q have a number of features in common. They 
both refer to 'the p o o r ' in unqualified terms. Whereas 
Matthew has further specified the poor as the poor in spirit', 
James does not show this development. He lies closer to the 
Jesus tradition of the simple ol Jtxcoxoi, as is the case with the 
Gospel of Luke. James also refers to the kingdom' (TI PaoiXela) 
just as Q does. While the exact antithesis between the poor and 
the kingdom is not too obvious in Q, this antithesis has been 
clearly spelled out in James's formulation: the poor in the eyes 
of this world are to be considered blessed for they will become 
rich as heirs of the kingdom. Poor is contrasted to rich; the 
world is contrasted to the kingdom. James emerges as a reflec
tion and development upon the Jesus tradition recorded in Q. 
Just as Matthew and Luke reformulated the beatitudes within 
their own framework, so James reworked the same Q tradi
tion in this context. 

The development of the Q beatitudes in the community of 
Matthew shows the construction of a beatitude parallel to that 
o f the poor, namely jiaKotpioi oi Ttpaeii;, bxi aixol K^npovo-
\ir\aovaiv xfiv ynv (Mt. 5.5). Noteworthy in this beatitude is the 
use of the verb KXTipovo|if|oouoiv. When Jas 2.5 makes a 
promise of the kingdom, he uses the noun KXtipovojioq. Kittel 
questions whether this is an accidental similarity.* It seems 
that James knew of this development of the Q beatitudes 
within the Matthean community. Jas 2.5 used the language of 
both synonymous beatitudes: the reference to 'heirs of the 
kingdom' is an amalgamation of terminology derived from 
both beatitudes. This indicates James's knowledge, not only of 
the Q-beatitude group, but also of its further development 
within the context of the Matthean community. James keeps 
the emphasis upon the poor, and has not developed it into 'the 
poor in spirit' as did the redactor Matthew. This example 
would point to a knowledge by James of the development of Q 
within the Matthean community, but prior to i ts final form in 
the Gospel. An isolated example of this kind is not sufficient to 
prove the point conclusively, but taken together with other evi-

file:///ir/aovaiv
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1. The actual reading of this beatitude has been much discussed: Was 
it jtevOouvxe? (according to Matthew) or KXaiovxei; (according to Luke)? 
It is a difficult question to decide; but a number of important argu
ments point to the conclusion that the term TCEVOOVVXEI; appeared in the 
Q source. This is contrary to Polag {Fragmenta Q, 32) and R.A. 
Guelich ( T h e Matthean Beatitudes: "Entrance-Requirements" or 
Eschatological Blessings?', JBL 95 [1976], 427). The verb which Luke 
uses (K^aico) is a characteristically Lucan verb ( N . McEleney, T h e 
Beatitudes of the Sermon on the Mount/Plain', CBQ 43 [1981], 9) and is 
used in line with the traditional New Testament understanding of the 
term. T h i s kind of weeping arises when man recognizes his total 
inadequacy in face of God and when he sees that he cannot evade 
t h i s . . . ' (K.H. Rengstorf, Waim', TDNT, III [1965], 723). Further, in 
the Lucan woe which corresponds to the beatitude both the verbs 
nevGeco and KXaCco appear: this seems to indicate that icevOeco is a relic of 
the Q source as this is Luke's sole use of jtevGeco (McEleney, T h e Beati
tudes', 9). Further support for the use of nevGoiivxei; in the beatitude 
could be adduced from the alliteration of TC because this consonant jc 
also appears in the other two beatitudes of the common source. Conse
quently, all three beatitudes of the common source refer by means of 
tiie K consonant to those who are blessed (C. Michaelis, 'Die jc-AUitera-
tion der Subjektsworte der ersten 4 Seligpreisungen in Mt. v.3-6 und 
ihre Bedeutung fur den Aufbau der Seligpreisungen bei Mt. , Lk. und 
in Q', 10 [1968], 148-61). 

2. 'Es wird nicht Zufall sein, dass yeXaw in NT nur Lk. 6,21.25, nur 
yeXco? Jak. 4,9 begegnet' (H. Schiirmann, D o s Lukasevangelium 
[Freiburg: Herder, 1969], 339). 

dence, which will b e advanced in the fixrther discussion, i t i s a 
clear m a r k e r pointing in this direction. 

2.1.2 Those who mourn and weep (Jas 4.9; Mt. 5.4; Lk. 6.25) 
It h a s b e e n proposed t h a t t h e Q form of the beatitude dealing 
w i t h t h o s e w h o mourn r e a d : paKdpioi ol 7cev9owxeq, bxi avxol 
jcapaKXTi9f|oovxai.* James also s p e a k s about mourning i n 4.9: 
xaX,aijccopf|oaxe Kal TcevBrioaxe Kal KXa'uoaxe. 6 YeX,(0(; v^m eiq 
TCEvGoq nexaxpaTCTixco Kal fi xapb. z\<i Kaxricpeiav. The only real 
similarity b e t w e e n Jas 4.9 and this beatitude l ies i n t h e u s e of 
t h e one v e r b nevGeco (to mourn). A far closer relationship can 
be established w i t h the Lucan w o e of 6.25: O'uai, ol yeA-fflvxeq v w , 
bxi TcevGriCTexe Kal K^a-uoexe. Linguistically, t h e r e are t h r e e 
points of contact b e t w e e n Jas 4.9 and Lk. 6.25: 6 yeXcoq (cf t h e 
participle ye^Svxeq), and the u s e of t h e verbs jcevGeoj and KXXXI© 

in conjunction.^ The v e r y fact t h a t there i s much discussion o n 
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1. Davids (The Epistle of James, 167) sees this connection in the same 
way: 'Perhaps remembering the words of Christ (Lk. 6.21, 25 : otiai, oi 
YeA,6Jvxe(; vw, oxi jtevGriaeTe Kal K^ouaeie) and in tune with the OT...' 

2 . M. Dibelius (James: A Commentary on the Epistle of James 
[trans, from the German, Der Brief des Jakobus; 11th rev. edn pre
pared by H. Greeven, 1964; English trans. M.A. Williams; ed. H. 
Koester for Hermeneia; Philadelphia: Fortress, 1975], 147-48); Muss
ner, Der Jakobusbrief 126. 

3. Davids, The Epistle of James, 118. 

whether the Lucan woes originally formed part of the Q ser
mon shows that they do have a close relationship with Q. Their 
insertion into the Q Sermon on the Mount in the Lucan com
munity reflects a development of Q material within the Lucan 
context. 

The closeness of Jas 4.9 to this woe, not in form but in con
tent, indicates James's awareness of this saying and its termi
nology. I am not arguing that James was aware of the devel
opment of Q within the Lucan commimity. But the similarity 
in content suggests that James and Luke have utilized a tradi
tional saying of Jesus and have adapted it to the context of 
their own teaching.* Once again James is shown to have a 
relationship with the Jesus tradition. In this instance James 
demonstrates an awareness of this material before it was 
firmly fixed in the form and structure of the woes as expressed 
inQ" ' . 

2.1.3 Those who are merciful (Jas 2.13; Mt. 5.7; Lk. 6.36) 
Jas 2.13 reads: TJ ydp KpCoK; avikzoc, jifi TioifjoavTi eXeog-
KaxaKaDxaxai eXeo; Kp{<jeco(;. While it is quite possible that this 
originally circulated as an independent saying,^ James has 
incorporated it well into his text and argument. In fact from 
the viewpoint of content this saying draws together what has 
been said in the previous section and then looks forward to the 
section which is to come: '...it makes an excellent bridge in 
that it captures and summarizes aspects of what precedes and 
yet throws thought forward into the topic of charity, which the 
following verse will take up'.' 

In the Jesus tradition much teaching is given to the theme of 
mercy—which explains the importance this theme holds in 
the group of beatitudes: iiaKdpioi ol ê eT|nov&; OTV aviol tke.-
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TIGTIOOVTAI (Mt. 5.7). This beatitude is found in that non-com
mon GROUP of beatitudes belonging exclusively to Matthew. 

Possibly the Matthean community used the Q saying about 
being merciful as the Father (Lk. 6.36) to construct this beati
tude. In doing so they replaced the sajdng itself with a refer
ence to perfection, which is a characteristic theme of the Jesus 
tradition in the Matthean commimity. 

A distinct difference is observable in the choice of words used 
for merciful in Matthew and Luke. Mt. 5.7 has eXermove^, 
while Lk. 6.36 prefers oiKT{p^ove<;. The use of the term eXernio-
veq in the beatitude of Mt. 5.7 is reflected in Jas 2.13 where the 
word tkeac, occurs.* Whether James himself composed 2.13 or 
not is open to discussion. However, by inserting this saying 
here, James shows his knowledge of the traditional impor
tance of the concept of mercy, which the Matthean commu
nity had developed into a beatitude in order to spell out the type 
of life a Christian should lead. 

KitteP argues that the thought content in Jas 2.13 and Mt. 
5.7 is identical. The beatitude of Mt. 5.7 shows that the person 
who exercises mercy on earth acquires God's mercy; implied 
in this is the fact that the one who shows no mercy cannot 
expect any mercy from God. This latter implication Jas 2.13 
spells out when it says: 'Judgment is without mercy to him 
who shows no mercy'. When Jas 2.13 goes on to add 'mercy 
triumphs over judgment', this is indeed what the beatitude 
claims when it declares 'blessed are the merciful'. On account 
of the similarity of the term 'iktoc, and of the thought content it 
is legitimate to conclude that James is aware of the Jesus tra
dition which lies behind the beatitude 'blessed are the merci-
ful'.3 

1. G. Strecker, 'Die Makarismen der Bergpredigt', NTS 17 (1970/71), 
266. C.L. Mitton {The Epistle of James [London: Marshall, Morgan & 
Scott, 1966], 98) argues for a reflection of this beatitude here in the say
ing of James: 'Yet, it would not be improper for James here, in his 
own way, to enforce what he understands to be the meaning of the 
Lord's beatitude: "Blessed are the merciful, for they shall receive 
mercy" ' . 

2. Kittel, Der geschichtliche Ort, 88. 
3. Davids {The Epistle of James, 119) supports this conclusion and 

argues in this way: 'Here (Jas 2.13), then, is the negative statement of 
that saying (Mt. 5.7) phrased in good Jewish form, juxtaposed (thus 
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At the same time James shows an awareness of the Q tradi
tion as expressed in Lk. 6.36 where reference is made to the 
mercy of God which the individual must imitate. Lk. 6.36 uses 
the term oiKxipixcov for merciful while the same phrase occurs 
in Jas 5.11 in reference to God: OTI noXvanhxyxyoq E O T W 6 
Kvpioc, Kttl oiKTip^cov. Siucc Lk. 6.36 has been judged to be the 
original Q formulation of this phrase,* the echo contained in 
Jas 5.11 must be to that of the Q phrase. 

When James, then, makes reference to the quality of mercy 
in his writing, he shows a twofold connection. First, he betrays 
an awareness of the Q tradition that God is merciful (6 Ttaxrip 
•u|iwv ovKxipjicov eaxiv) through his use of the same adjective 
oiKxCpticov in Jas 5.11. Secondly, he shows an awareness of the 
development of this Q tradition within the Matthean commu
nity whereby this saying has been developed into a beatitude 
on mercy (eA,eo(;) which is further echoed in Jas 2.13. This 
lends further support to our suggestion about James's know
ledge of the Q tradition and its subsequent development within 
the Matthean community. 

2.1.4 Those who make peace (Jas 3.18; Mt. 5.9) 

Matthew 5.9 James 3.18 
liOKapioi oi eiprivoTtoioi, bxi Kap7t6(; 5e 5iKaioo'uvTi(; ev 
at)Xoi -olol QEOV KA.Ti9r|oovxai. e{pT|vn oiceipexai xoiq Ttoiovoiv 

evpTivnv. 

James uses what may indeed be a traditional sajdng which, as 
Dibelius^ argues, was originally independent of the context. 
Yet, an examination of its use in James has shown how it has 
been woven into the context in order to form an essential part 
of James's discussion. The entire chapter 3 has dealt with 
those involved with fighting and disturbing the peace. Conse
quently, the sayings form a suitable conclusion to the passage 
and at the same time point forward to 4.1 which concerns 
those fighting and waging war. 

the lack of any connective particle) with a positive proverb following 
from it'. 

1. See the reconstructions of Polag (Fragmenta Q, 34) and Worden 
('The Q Sermon on the Mount/Plain', 470). 

2. Dibelius, James, 214-15. 
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1. Davids, The Epistle of James, 155. 
2. W . Foerster, 'eipnvn', TDNT, II (1964), 412. 

The fruit of righteousness' is understood as a genitive of 
definition, namely 'the fruit which is righteousness'.* The aim 
is to show how just and righteous deeds are to be performed: 
they are 'sown in peace by those who make peace'. The con
cept of peace in the New Testament writings embraces three 
thoughts: '(a) Peace, as a feeling of peace and rest; (b) peace as 
a state of reconciliation with God; and (c) peace as the salva
tion of the whole man in an ultimate eschatological sense'.^ In 
this latter sense the reference is not to peace between God and 
humanity, nor among people, but to salvation which comes 
from God. 

People themselves are not capable of achieving this type of 
peace. Only two texts in the New Testament speak of making 
peace, namely Mt. 5.9 and Jas 3.18. A close similarity in 
thought exists between these two passages—^they each speak 
about making peace, which stems from a special relationship 
with Grod. In Jas 3.18 the gift of righteousness comes from the 
gift of wisdom from above and belongs to the catalogue of 
virtues outUned in 3.17 as expressive of this wisdom. As a con
sequence the gift of righteousness is illustrated by those who 
sow peace, by the peacemakers. In Mt. 5.9, which belongs to 
the non-common group of beatitudes, a special relationship is 
also established between God and the believers: they are 
referred to as 'his sons'. A characteristic of these 'sons of Grod' 
is that they also make peace. In both instances a special rela
tionship is attributed to God and the believer: in James it is a 
relationship of righteousness, while in Matthew it is that of 
'sons of God'. This relationship is characterized by both in 
terms of leading a life which establishes peace among human
ity. This indicates a close bond between the two texts especially 
seeing that they are the only two in the New Testament to 
speak of making peace. This points to an awareness by James 
of the expanded Q tradition of the beatitudes emerging within 
the context of the Matthean community. 
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1. R. Meyer, 'KaGapo;', TDNT, III (1965), 418-22. 
2. F. Hauck, 'KaGapo^, TDNT, III (1965), 425. 

2.1.5 Those who are pure in heart (Jas 4.8; Mt. 5.8) 

James 4.8 Matthew 5.8 
eyyioate 9ea» Kal jiaKapioi oi KaGapol xf\ 
efixtx •buiv. KaGapCaaxe KapSia, bxi avxol xov Geov 
Xeipag, a(iapxco^o{, Kal 6\|/ovxai. 
ayvloaxe Kap5{a(;, 5{\|/DXOI. 

The connection between these two texts is not as clear and evi
dent as the previous examples. In the context of Judaism the 
concept of being 'pure' (KaGapoq) was usually associated with 
cultic cleanness and cultic cleansing.* However, from a very 
early stage in the New Testament world a change occurred 
whereby religious and moral purity replaced the ritual and 
cultic purity of the Old Testament. According to the teaching 
of Jesus the Jewish concern for ritual or cultic purity was 
inadequate because its pre-occupation was chiefly with exter
nals (Mt. 23.25-26). The New Testament community, on the 
other hand, saw itself in a personal relationship with Jesus 
Christ. This influenced its concept of purity whereby the per
sonal and moral dimension received emphasis. 'It consists in 
full and unreserved self-offering to God which renews the 
heart and rules out any acceptance of what is against God.'^ 
The beatitude in Mt. 5.8 developed against this background 
within the context of the Matthean community. The language 
only makes sense in the context of a community that is famil
iar with cultic rituals such as the various purification rites 
within Judaism. The beatitude takes over the cultic language 
and applies it in line with the teaching of Jesus to the personal 
and moral level. The reference is no longer to the purification 
of one's hands, but to the purification of one's heart where it 
has taken on an entirely moral aspect. 

The text in James is also understandable against this back
ground where he, too, shows a knowledge of the Jewish cultic 
usage of the term 'to purify' (KaGapi^co). He utilizes it in its 
cultic sense of purifying one's hands, but then shows that he 
wishes it to be taken entirely in its moral, personal relationship 
by adding the expression 'purify your hearts' ( a y v l o a x e 
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1. Davids, The Epistle of James, 167. 
2. The notable difference between Matthew and Luke lies in the 

expression K O I 5II(/(OVTE<; xr[v SimioovivTiv in Matthew which appear to be 
an addition to the common source. McEleney (The Beatitudes', 8 n. 35) 
presents the arguments in favour of the simple jceivSvxe? when he says 
that '5i\|/Svxe(; breaks the k alliteration in these various categories of the 
blessed: TCXWXOI, 7tev9o\Jvxe(;, Tteivcavxeq, and this seems to argue for a 
single participle h e r e . . . Further, while xopxd^eiv in the second half of 
the verse can be used in connection with thirst, its basic reference is to 
eating solid food. The addition of TcoxiCeiv would be expected with 
thirst.' Consequently, the Q form of the beatitude (which was originally 
the second beatitude) would read as follows: naKdpioi oi Ktw&vxex;, oxi 
aiixoi xoptaoSnaovxai. Polag (Fragmenta Q, 32) as well as Worden 
(The Q Sermon on the Mount/Plain', 469) agree basically with this 
reconstruction, although they omit the word auxoi from the second 
part of the verse. Luz ('Sermon on the Mount/Plain', 474) also upholds 
this reading as belonging to Q^*' and <^^^, where again auxoi is seen to 
be restricted to the use in Q'*''. 

KapSiag). In the context of James the reference to pure hands 
would refer to the good deeds that one performs, while the 
pure hearts would denote total personal commitment to God.* 

The similarities in James and Matthew lie not just in the use 
of the words KaGapiaate (KoGapoi) and Kap5{a, but more 
especially in the actual thought engendered by the very con
text of these words. Once again one can argue for a similarity 
in content and vocabulary between James and the beatitudes, 
in particular the group of beatitudes that originated from an 
expanded Q within the Matthean community. 

2.1.6 Those who hunger (Jas 2.15-16; Lk. 6.21 = Mt. 5.6) 

Jas 2.15-16 Q 6.212 
edv d5eA.(p6(; "n d6eX(pTi y-uixvol jiaKdpioi ol miv&vzeq bxi 
i)7tdpxco(Jiv Kal A.eiJt6nevoi xfjc; aijxol xopxaoGfioovxai. 
ecp-niiepou xpocpfje;, el'jcTi 6e xi<; 
av)xoi(; •u^Sv vKajexe ev 
eipf|VTi, Bepn-aCveoGe Kal 
Xopxd^eoGe, [i^ Scoxe 5e a-uxoii; 
xd e7cixf|5eia xov oconaxoi;, xi 
x6 ocpeXoi;; 

Q promises to those who are hungry that they will be filled 
(from the verb xopxd^co). James simply makes the statement, 
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1. J. Ropes, A Critical and Exegetical Commentary on the Epistle of 
St James (Edinburgh: T. & T. Clark, 1916), 206. 

2. Davids, The Epistle of James, 121. 
3. p,aKdpioi oi 5e5icoynevoi eveicev 5iKaioauvii5, bti auxcov eoxiv fi |3aaiX,eia 

xrov oupavSv. This is the only beatitude which appears to have been 
composed completely by Matthew. His intention was to unify all the 
beatitudes and to lock them together into a well-developed unit 
(Guelich, 'The Matthean Beatitudes', 431). This saying looks back to 
the very first beatitude with which it forms a parallel: each ends with a 
promise to possess 'the kingdom of heaven'. The reference to 'those 
who are persecuted' is intended to make a connection with the final 
beatitude (Mt. 5.11-12) which deals in detail with the persecuted. At the 
same time the reference back to the first beatitude shows that those 
who are 'poor in spirit' are in fact those who have been persecuted. In 
addition the importance given to 'righteousness' helps to unify the 
entirety of the beatitudes. The first reference to righteousness occurs at 
the end of the first section of four beatitudes, whereas the second refer
ence to righteousness takes place here at the end of the next four beati
tudes. The evangelist composed this beatitude himself in order to unify 
the diverse beatitudes and to focus attention on the main thrusts of the 
entire group. McEleney ('The Beatitudes', 11) comes to a similar con
clusion when he says: 'To lock in these shorter beatitudes and also to 
make a point, Matthew composed an entirely new beatitude (Mt. 5.10) 
on the pattern of the longest beatitude and ended this new beatitude 
with the promise found in the first beatitude, bxi auxfiv eoxiv r\ paaiXeia 

'Go in peace, be warmed and filled' (from the verb xopTd^m). 
The same verb (xoptd^co) is used, while those who are in need 
are referred to by means of a synonymous expression: ol 
jceivravxê  (Q); A,ei7c6n,evoi xfiq ecpTitiepoD Tpo<pT\<; (James). James 
has introduced an example, or perhaps parable would be bet
ter,* of what faith is like without works. In constructing the 
example, it appears that James is using the Jesus tradition and 
in particular the beatitude from the Q source in order to shock 
his readers into action.^ 

2.1.7 Those who are reviled (Jas 1.2; 5.10; Mt. 5.11-12; Lk. 
6.22-23) 
So far three of the beatitudes in Q and all those expanded 
within the community of Matthew (namely seven in all) find 
their reflection within the Epistle of James. No connection is 
seen with the eighth beatitude in Matthew, namely blessings 
invoked on 'those who are persecuted for righteousness' sake'. 
This is a construction of Matthew himself,' and this indicates 
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that the Epistle of James is not familiar with the final redac
tion of the beatitudes by the evangelist. 

The only other beatitude remaining which has not been dis
cussed is the one that belongs to the Q common list of beati
tudes found in both Matthew and Luke.* In the chart drawn 

xSv oupavrov now become an inclusory formula drawing all the shorter 
beatitudes into a tightly-knit unit.' Structurally, the unifying position 
of this eighth beatitude may be illustrated in this way: 

3 naKCtpioi 01 ^TWXPVT^.^.EVKttT.i; 
oxi_ai)xfiy_£OTiv n_2tt?i^§i'i.JSy-2^£2y.S.X.'.-_* 

: r+ +6 (laKoipioi oi )teivwvTe(; icai SivSvxe? xfiv SiicaiojtJwvTjv, 
: j + 0X1 auxoi xopxaa9r|aovxai... 
• • J H M O jittKdpioi ol SeSiCDYHevoi eveKev 5iKaio^uy;ti5, 

11 iiaicdpioi eoxe 
» oxav oveiSiocoaiv \)\sja.c, KOX Stm^coqiv... 

1. The fourth and last of the beatitudes common to Matthew and Luke 
is expressed in a very similar way in both. Because of the tremendous 
similarities, the exact wording of Q is difficult to ascertain. Polag 
{Fragmenta Q, 32) constructs the Q form tentatively in this way: 

uaKdpioi eoxe bxav nioriocooiv i^aq (o'l avQpanoi) 
Kal dcpopiaaxny KQI ovetSiotiiaiv h\ia<i 
KOI eiitcooiv itovtipov Ka9' \)nwv 
eveKa xov •oioC xoB dvBptono-u. 
YatpetF. KQi ayaXXiacQe. 
oxt 0 UVOOQI; VHMV TO^-V; ev x^ ovpav^ 
Kcxd xd atlxd ydp enoiovv xoii; npomrixaic oi itaxepet; auxav. 

The underlined parts of the above text indicate what is firmly agreed as 
belonging to Q, while the rest indicates what is generally agreed to be Q 
material. Originally three beatitudes came into being in the ministry of 
Jesus with this fourth and final beatitude emerging later in the context 
of the Christian community. Although the form was developed by the Q 
community and placed in this context, this does not mean that the 
thought was invented by the community. As Fitzmyer (The Gospel 
according to Luke [1-9], 635) argues: 'However, though the formula
tion of the four outrages differs in Matthew and Luke, the point made 
by them—persecution of the disciples because of Jesus—may well be 
an idea that is to be traced back to Jesus himself. His sayings were 
preserved because they had a particular reference to the audience who 
transmitted them (Havener, Q: The Sayings of Jesus, 91). A study of 
the sayings of Q reveals something about the people who handed them 
on. An important theme of the Q commimity is that just as Jesus is a 
prophet, so too his followers are to view themselves as prophets. Since 
Jesus stood in the line of the prophets of Israel, so too his community 
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up at the beginning of this chapter, two correspondences were 
observed between James and Q in this connection, namely, in 
Jas 1.2 referring to joy under persecution (no. 1) and then in 
Jas 5.10 referring to the persecution of the prophets (no. 23). 

The Epistle of James opens with a call to rejoice amidst sxif-
ferings and trials. 'Count it all joy, my brethren, when you 
meet various trials, for you know that the testing of your faith 
produces steadfastness' (Jas 1.2-3). The trials that James has 
in mind are those arising from adherence to the Christian 
faith. Terminologically and contentwise, there is a close con
nection between Jas 1.2 and the Q beatitude on suffering trials. 
In both a call is issued to rejoice (Jas 1.2 jcaoocv xapav; Mt. 5.12 
Xaipexe Kal ayaXXmaQe; Lk. 6.23 xdpTlte) and this call is fol
lowed by the reference to the trials which are endured. Both 
consider that trials and sufferings come from outside sources. 
In no way are they sought, but when they are experienced 
they are to be accepted with joy because they bring with them 
an eschatological reward. Both James and Q call upon their 
hearers to see their sufferings in an eschatological light. From 
an early period the Christian Church began to experience tri
als of a social, economic and even physical nature (for exam
ple, the stoning of Stephen at a very early stage in its history). 
Suffering is a part of salvation history and the proper Chris
tian response to it is that of joy. 'It is this perspective that Jesus 
gave the church in the Sermon on the Mount.'* 

The theme of suffering and trials occurs again towards the 
end of the Epistle of James: 'As an example of suffering and 
patience, brethren, take the prophets who spoke in the name of 
the Lord. Behold, we call those happy who were steadfast...' 
(5.10-11). The same theme of joy amidst trials occurs here 

was to be seen to exercise a prophetic role. As Havener (Q: The Sayings 
of Jesus, 95) says: 'The prophetic figure of Jesus, who stands himself 
in line with the prophets of Israel and who is understood to be the 
prophet par excellence by the Q community, is emulated by the Q 
prophets who continue to speak his words of the past as well as his 
words in the present, for they believed that Jesus was present in their 
message and speaking through them'. An imitation of Jesus, the 
prophet, in the life of the Q prophets meant that they should also be 
prepared to accept the possibility of rejection and suffering, as pre
sented in the final beatitude ofQ. 

1. Davids, The Epistle of James, 68. 
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that was evident in Jas 1.2 and Mt. 5.11-12. A further connec
tion with the Q beatitude is observable in the use of the verb 
HaKapt^ojiev (Jas 5.11), reminiscent of the term notKdpioi 
which opens the beatitude. At the same time both James and Q 
refer to the prophets as blessed in their suffering. The theme of 
enduring sufferings as the prophets did was important for the 
Q community who saw themselves as a community of 
prophets charged with imitating the life of Jesus, the true 
prophet. This explicit reference in Jas 5.10-11 to the prophets 
as examples of endurance amidst suffering again betrays a 
connection between James and the Q community. Their 
blessedness comes not simply because they have experienced 
trials, but rather because they have endured patiently. As Jas 
5.10 indicates, this suffering has been endured because they 
spoke in the name of the Lord: 'their suffering came from 
their service to God'.* 

The closeness of James to the Jesus tradition emerges once 
again. This similarity lies not simply in the terminology that is 
common to James and the Q tradition, but especially in the 
thought-content common to both. Suffering on account of 
allegiance to the Gospel brings with it the promise of eschato
logical reward. 

2.1.8 Conclusion 
The Epistle of James has illustrated contact with the first two 
stages of the tradition history of the beatitudes: it shows a 
knowledge of all the beatitudes belonging to the original Q 
source, as well as of the way in which they were further devel
oped within the Matthean community. The similarities 
between James and the beatitudes are located in the period 
prior to the final redaction of the evangelist Matthew. James 
shows no affinity with the final stage of development whereby 
the beatitudes were changed by Matthew through the influ
ence of Isa. 61.1-3. James, for example, refers to 'the poor' in 
unqualified terms and not in the way in which the redactor 
Matthew has transformed it into 'the poor in spirit'. This 
demonstrates that the Epistle of James wsis composed prior to 
the composition of the Gospel of Matthew. 

1. Ibid., 186. 
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The question still remains: Is there any relationship between 
James and the Lucan woes?* Two noticeable connections are 

1. In the Gospel of Luke four woes follow the group of four beatitudes. 
Whether these woes actually belonged to the original Q sermon has 
been much discussed. Polag {Fragmenta Q, 84-85), who incorporates 
them under his first section of uncertain texts, notes that the majority 
of scholars reject them as not belonging to Q. However, there are a few 
scholars of repute who see these woes as having either an origin in Q 
or at least a pre-Lucan origin. For example, R. Bultmaim {The History 
of the Synoptic Tradition [trans. J. Marsh from the 2nd German edn, 
1931; rev. edn, Oxford; Basil Blackwell, 1972], 111-12); T.W. Manson 
{The Sayings of Jesus: As Recorded in the Gospels according to St. 
Matthew and St Luke, Arranged with Introduction and Commentary 
[London: SCM, (1937) 1971], 49); V. Taylor ('The Original Order of 0 ' , 
New Testament Essays: Studies in Memory of T.W. Manson 1893-1958 
[ed. A.J.B. Higgins; Manchester: Manchester University Press, 1959], 
267); H. Schiirmann {Das Lukasevangelium, 339); H. FrankemOlle 
('Die Makarismen [Mt. 5,1-12; Lk. 6,20-23]: Motive und Umfang der 
redaktionelle Komposition', BZ 15 [1971], 64). If the woes originally 
formed part of the Q-source known to both Matthew and Luke, then 
argimients have to be given to explain why they were omitted by 
Matthew. The supporters of such a view are not able to adduce convinc
ing reasons to justify their contention. For example, the arguments 
put forward by Frankemolle ('Die Makarismen, Mt. 5,1-12; Lk. 6,20-23', 
64) and Schiirmann {Das Lukasevangelium, 336-41) are not convinc
ing. They propose changes to the beatitudes on the basis that Matthew 
altered them through the influence of the woes. In fact the influence 
operated in the opposite direction, as has been shown in the previous 
discussion. It has also been argued that the beatitudes were originally 
followed by the section on 'love of enemies'; the fined beatitude provided 
the bridge between the beatitudes and the section on 'love of enemies'. 
This is a formidable argument and militates against the woes being 
originally inserted into Q after the beatitudes. 

A solution to this much-discussed topic is to view the woes develop
ing in a way analogous to the development of the beatitudes in the con
text of the community of Matthew. The woes represent a further speci
fication and development of the common beatitudes of Q within the con
text of the community of Luke. Instead of developing the beatitudes as 
such, as happened in the Matthean community, the beatitudes were 
expressed in an antithetical way in order to emphasize their message. 
Again, this development did not happen independently of Q. In 
Matthew's community Q material went to medsie up the 'non-parallel' 
beatitudes; so too in the community of Luke the woes developed from 
existing Q material. Bultmann {The History of the Synoptic Tradition, 
111) drew attention to this view, but it seems to have been ignored in the 
subsequent debate: 'Apart from v. 26 which is formally an antithesis to 
w . 22f., I do not think these woes are a Lucan formulation, even if they 
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evident between them. The first is between the third woe ('woe 
to you that laugh now, for you shall mourn and weep', Lk. 
6.25) and Jas 4.9 where the similarities rest upon content and 
not form. This indicates that both James and Luke are using a 
traditional saying of Jesus remembered in the Q community. 
Each has taken it over in his own way and developed it within 
his own tradition. 

A second connection emerges between the first woe (Lk. 
6.24) and Jas 5.1-6 which concerns the condemnation 
addressed to the rich. Luke expressed it by means of a woe: 
oual v\ivv ToT(; TIXO-UOCOK;; Jas 5.1 in a somewhat different way: 
"Aye VT)v ol icXooiaioi, KXa-uoate 6'koXvC,ovx£<; EJCI laic, laXaina-
plaiq l)|iSv xalq cTtepxo^evaii;. In both the rich are addressed 
directly in strong language that is reminiscent of the prophets 
and in both the expression is tantamount to that of a woe. 
James stresses further that the rich have already received 
their reward (.ixpv(pr\aaxt ejtl xfiq yr\<; KOX eoTcaxaXfioaTe, Jas 
5.5), while the Lucan woe also refers to the rich as having been 
rewarded (bxi (XTiexexe xfjv rtapaKA-Tjoiv h\L5i\, Lk. 6.24). The 
thought-content of the Lucan woe appears to be expressed in a 
developed way in this pericope of James. The contact between 
James and this woe lies not in the fact that James is actually 
utilizing the Lucan woe, but that they both are operating with 
a familiar saying of Jesus belonging to the Q community, 
which has developed in different ways in the Lucan formula-
seem not to have appeared at this point in Q . . . ' That this form of 
speech is already present in Q can be illustrated by the woes which 
appear elsewhere in the Gospels of Matthew and Luke (Mt. 23.4-29; Lk. 
11.43-47). 

Just as one can speak of a QMt version of the Sermon on the Mount 
used by Matthew, so too can one see a Q^k version of the sermon used 
by Luke. The terms Q**' and Q^'' are not postulated simply because of 
differences between Matthew and Luke which cannot be explained. 
They are used in order to show the development of Q within the 
Matthean or Lucan communities. This development, however, was not 
the work of the evangelist or the redactor of the Gospel. A threefold 
development of the Q tradition must be distinguished: first, there is the 
common Q source; secondly, this source undergoes a distinct develop
ment in both the Matthean and Lucan communities, producing QMt or 
QLk; and finally, there is the hand of the evangelist himself who trans
forms and develops the material he has received and incorporates it 
into his Gospel. 
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1. According to Guelich (The Matthean Beatitudes', 421). 
2. Rom. 13.9 shows how this tradition also flourished in Paul's circle 

and was seen to encompass all the comandments: T h e command-

tion of Q and in the expression of James. In Luke sayings from 
the Jesus tradition developed into Q k̂ to become a set of woes 
parallel to the beatitudes. In James, on the other hand, sayings 
of the Jesus tradition were incorporated within the style of his 
letter to form part of the instruction without quoting them 
directly. No direct dependence is to be established between the 
Lucan woes and James; the contact comes indirectly through 
the way in which Q has developed in the respective traditions 
and communities. 

2.2 James and further aspects of the Q Sermon on the Mount 
The investigation is now pressed further to see whether the 
relationship is limited to this small section, or whether it 
extends throughout the block of material known as the Ser
mon on the Mount. 

2.2.1 Love of one's enemies (Lk. 6.27-33; Mt. 5.40-47) 
In the original Q sermon this pericope on loving one's enemies 
follows the final beatitude on being reviled which forms the 
bridge between the beatitudes as such and the instruction to 
love one's enemies.^ Seen in this perspective, Luke comes clos
est to preserving the order of the original sermon: only the 
woes have been introduced between the two sections. On the 
other hand, between the beatitudes and the command to love 
(Mt. 5.13-42), Matthew has introduced an extensive section 
on the spirit in which the commandments are to be obeyed. 

Noteworthy in the Epistle of James is the attention given to 
the law of love of neighbour which is called the kingly law. 'If 
you really fulfil the royal law according to the scripture, T o u 
shall love your neighbour as yourself", you do well' (Jas 2.8). 
In the synoptic tradition this law is central, appearing not just 
in Q but also in the tradition going back to Mark which 
records the importance given to these commandments: 'There 
is no other commandment greater than these' (Mk 12.31). 
This corresponds to James's thought where it is exalted as the 
kingly commandment.^ 
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In Matthew's Sermon on the Mount a number of antitheses 
occur between the beatitudes (5.3-12) and the command to 
love one's neighbour (5.43). These antitheses, formed from the 
traditions within the Matthean community, deal with various 
topics such as murder and adultery (5.21-30). James also 
makes reference to the breaking of the law by quoting the 
examples of adultery and murder, but in the reverse order. I 
am not arguing for a dependence of James on Matthew, but 
what I think this does illustrate once again is James's aware
ness of the Q tradition within the Matthean community. This 
is supported particularly by his reference to the violation of the 
command not to kill. When James warns his readers not to 
kill, he has in mind not simply a physical action, but the more 
comprehensive attitude of hating another. He shows an inter
pretation of the Lord's command not to kill that has been 
handed on by the tradition behind Matthew's Gospel.^ Note
worthy here are James's references to the two examples of 
adultery and murder which also appear in the tradition of the 
Lord's words handed on by the Matthean community. This 
interpretation of the influence of Jesus' words on James is 
helpful as well in interpreting the difficult passage of Jas 4.2. 
The image of war is used to describe the arguments and strife 
within the community. But how can one accuse the commu
nity of actual murder?^ The difficulty resolves itself if one 

merits, "You shall not commit adultery, You shall not kill. You shall 
not steal, You shall not covet", and any other commandment, are 
summed up in this sentence, "You shall love your neighbour as your
self". Paul shows himself dependent on the tradition of the Lord's 
words, which is quite evident in Romans 12 and 13 (Kittel, 'Der 
geschichtliche Ort', 87). Jas 2.11 shows how the violation of just one 
command is a violation of the entire law (of love) (Davids, The Epistle of 
James, 115): 6 ydp eijcwv nn noixeuorii;, eijcev Kai, |ifi (poveuori?- ei 5e ov 
Hoixeuei(; <poveiiei<; 5e, yeyova; Kapa^dzr\q v6\iox>. James illustrates how 
one transgresses this law of love through the violation of just one 
commandment by giving two examples of the transgression of the 
commands of adultery and murder. 

1. Kittel, 'Der geschichtliche Ort', 87. 
2. Because of the difficulty of attributing to the conmiunity the idea of 

actual murder (<poveiiexe), Erasmus conjectured that the verb was an 
error of a copyist and that the verb <p9oveixe (you envy) shoidd be read 
instead (Dibelius, James, 217). There is, however, no manuscript evi
dence whatsoever for this reading (Davids, James, 158). 
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1. As Kittel ('Der geschichtliche Ort', 88) says: 'Ihr streitet und schel-
tet und versiindigt euch gegen das Fiinfte Gebot, wie es euch der Herr 
ausgelegt hat'. 

understands once again (as with 2.11) the verb (poveveie in the 
context of the words of Jesus, namely as including the actual 
hatred in the heart of the person under the commandment not 
t»kill.i 

The reference in Jas 2.11 to adultery should also be seen in 
this light of the wider sense of Mt. 5.27-30. Reference is made 
not simply to the physical act of adultery, but to the very heart 
of the person. Jas 4.4 contains a further allusion to adultery 
which follows on the previous description of strife within the 
community ((povtvexe used in its widest sense). Now the com
munity is described in terms of its being an adulterous gen
eration (novxaXiSei;). This phrase also occurs in Mt. 12.39 
(yevea reovTipd Kal noixaA,{(;), coming from the wider synoptic 
tradition of Mark. In line with what has been illustrated else
where, James' usage is certainly influenced by this tradition 
handed on by Matthew. In the context of Jas 4.4 people are 
adulterous because they are being lured away by the lust for 
wealth. 

I should like to draw together what has been examined here. 
James shows a knowledge of the words of the Lord in so far as 
they interpret the commandments against adultery and mur
der. Since only the tradition of Matthew hands this on, James 
shows once again a familiarity with the way in which the 
words of the Lord are interpreted and handed on within the 
Matthean community. At the same time James has demon
strated an understanding of the importance given to the 
command of Jesus to love. The Q Sermon on the Mount had 
highlighted this basic teaching by issuing the instruction to 
love one's enemies. The Q^* Sermon on the Mount developed 
this further through illustrations on how to implement this 
command. A similar development is evident in James. 
Whereas for James the basic teaching of Jesus on loving one's 
neighbour is emphasized as the kingly law, he too illustrates 
how it must be observed in terms of avoiding whatever causes 
harm to one's brother (2.11; 4.1, 11). In James and the Mat-
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1. Polag, Fragmenta Q, 34-37. 
2. F. Buchsel, 'Kpivto', TDNT, III (1965), 936. 
3. As Buchsel ('Kpivco', 939) says: 'From the fact that God's judgment 

threatens man it is often deduced that no man has the right to judge 
another, Mt. 7.1f; J n 4 . 1 1 . . . ' 

4. Polag, Fragmenta Q, 34-36. 

thean community there is a similarity in the way in which the 
kingly law of Jesus is applied and ixnderstood. 

2.2.2 Be merciful and do not judge 
In the pericope following on the command to love, two impor
tant sayings occur: the command to be merciful, and the com
mand not to judge. The reconstruction by Polag^ of the Q text 
follows closely that of Luke. 

Attention has already been given (§2.1.3) to the connection 
between James and the Q tradition with regard to the com
mand to be merciful (Lk. 6.36). Jas 5.11 and Lk. 6.36 both use 
the same term oiKiip^rav to refer to the mercifulness of God. 
Since Lk. 6.36 reflects the original Q sermon, both James and 
Q witness to a common understanding related to the definition 
of God as the merciful one. 

The teaching of the synoptic tradition shows the centrality of 
the theme of judgment. ̂  The message of Jesus' call to repent is 
inspired by the firm conviction of the impending judgment 
which stands over every person. The Q tradition stresses that 
since God alone is the judge, no one has the right to usurp this 
function.' In different ways both Matthew and Luke (Mt. 7.1; 
Lk. 6.37) emphasize this command not to judge. In recon
structing the original Q form of this saying, Polag* follows the 
expression as it appears in Luke. This saying about not judging 
another has had a decided infiuence upon James. In fact he 
appears to be infiuenced by it on three different occasions 
where he has inserted it carefully into the context of his writ
ing. 

(a) Jas 4.11 considers the question of speaking evil against 
another. To slander and judge another are viewed as equiva
lent to slandering and judging the law. The law that is referred 
to is the command: You shall love your neighbour as yourself 
(2.8). The implication given is that one sets oneself up as judge 
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over another, as judge over the law. In this way the person 
usurps the authority and power of God.^ 

(b) Jas 5.6. A further influence of the Jesus teaching on not 
judging another appears in this text. Jas 5.6 refers to the con
demnation of the innocent: K a t e S i K d o a T e , i<f>ov£vaax£ xov 
SiKttiov, o\)K a v n t d o o e x a i hiiw. The same verb KataSiKd^co 
occurs in the reconstructed form of Q given in Lk. 6.37.^ Again, 
this points to the possibility that the same Q saying of Lk. 6.37 
lies behind this vise in Jas 5.6. 

(c) Jas 5.9 appears to be an illustration of the antithesis 
expressed in Lk. 6.37 (Mt. 7.1). To this admonition is added the 
reason for its implementation: 'the judge is standing at the 
doors' (Tipo TSV GupSv). This saying resembles Mt. 24.33 which 
refers to the fact that the Son of man 'is near, at the very gates' 
(ejcl Qipaic).^ This image is found in the Jesus tradition coming 
from Mk 13.29 (yivcocfKete bxi iyyvq e o n v eitl Gijpai^) and 
expressed in an identical way in Mt. 24.33. The nearness of the 
eschatological day of judgment is a common theme of the syn
optic Gospels and also forms part of Paul's proclamation. In 
the context of James the nearness of this day requires the 
hearers to look into their own conduct so that when the Lord 
does come they will not be condemned.* 

This command not to judge influences the thought of James 
on three occasions. To this he adds the reason for the urgency 
of abiding by this rule: the judge is fast approaching (Jas 5.9). 
This belief in the near advent of the Lord is a further indica
tion of the early dating of James. It shows familiarity with the 
early eschatological views of the Christian communities before 
the problem of the delay of the coming of the Lord had become 
a major concern (as in 2 Peter). James uses this Jesus tradition 

1. As Dibelius {James, 228) emphasizes: 'Slander is not a transgres
sion of merely one commandment, but a transgression against the 
authority of the law in general, and therefore against God—this is the 
thought here. It is expressed by the rhetorical use of the same words in 
the two halves of the verse: He who speaks against his brother or 
makes himself his brother's judge speaks against the law and makes 
himself judge of the law'. 

2. Kittel ('Der geschichtliche Ort', 90) also draws attention to the sim
ilar use of this verb KoxaSiKd^co in both texts. 

3. Ibid. 
4. Davids, The Epistle of James, 185. 
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1. As indicated in the reconstruction of Polag, Fragmenta Q, 23. 
2. Ibid., 36-39. 
3. Davids, The Epistle of James, 148. 

handed on in Q and appUes it in his own way within his own 
teaching. He shows an awareness of the sources of the Jesus 
sayings as transmitted in the Q tradition. At the same time 
James shows an awareness of a saying coming from the 
Markan tradition, but inserted into the Matthean tradition. 
Once again these arguments support our claim about James's 
knowledge of the Q tradition of the Sermon on the Mount as 
well as those traditions developing within the wider scope of 
the Matthean community. 

2.2.3 The fruit of good works (Jas 3.12; Mt. 7.16-18; Lk. 6.43-
44) 
A further connection that can be observed between James and 
the Q sermon is that related to the fruit of good works. Follow
ing on the command not to judge, the Q sermon^ contains 
three brief sections which do not find a parallel in James, 
namely the sayings related to the golden rule (Lk. 6.31; Mt. 
7.12); the blind guide and the disciple-master relationship (Lk. 
6.39-40; Mt. 15.14 and Mt. 10.24-25); and the log-splinter in 
the eye (Lk. 6.41-42; Mt. 7.3-5). Then follows the Q saying on 
the fruit of good works. The Q form, as reconstructed by 
Polag,^ is very close to the way it is expressed in Lk. 6.43-45. 
Matthew presents the same thoughts, but they occur in a 
number of different contexts even outside of this sermon (7.16; 
7.18; 7.21; 12.33-35). Terminologically and linguistically the 
texts of Jas 3.12 and Q 6.43-44 do not appear to be derived fi-om 
each other. Instead, the similarities lie in the actual thought-
content being presented. Both Q and James present a rhetori
cal question, which expects the answer: 'That is impossible!' 
While the images used are not entirely exact in each tradition, 
a similar thought does appear: just as a tree only produces 
good or bad fruit according to its nature, so with persons: they 
will produce good or evil deeds according to their own nature.' 
Once again a connection is noted between James and the Q 
tradition incorporated in the Q sermon. 
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1. S. Laws, A Commentary on the Epistle of James (London: Black, 
1980), 85. 

2. Davids, The Epistle of James, 97. 

2.2 A Doers of the word (Jas 1.22; Mt. 7.24-27; Lk. 6.47-49) 
The parable of the house built upon rock which draws the Q 
sermon to a close is introduced by the saying on being a doer of 
the word. One of the major aims of the Epistle of James as a 
wisdom writing is to provide instructions on conduct which 
have been derived from the words of the Lord that James's 
readers have heard proclaimed. Jas 1.22 shows a close asso
ciation with the Q saying introducing the parable about the 
house built upon rock. 

Jas 1.22 Q (Lk. 6.47-49; Mt. 7.24-27) 
riveoGe 5e j t o i t i T a l Xoyov Kal Ylac, OOTK; dKoiiev \io\) Tovq 

p.Ti t i o v o v d K p o a t a l Xoyovc, Kal Ttoiev avioxtq... Kal 
TtapaXoyiCo^evoi ea-uTO'uq xcdq 6 dKoucov jioo) xoox; 

l-oyovc,... Kal ^Ti jtoimv 
OLvxohc,... 

The Q form follows closely the text of Matthew. James and Q 
each show concern for being a doer of the word and not just a 
hearer of the word. James expresses the thought in terms of 
an imperative, whereas Q places it in a reversed negative way 
in which it belongs to the context of introducing a parable 
which illustrates the thought. 

The phrase 'to do the word' corresponds largely to the Jew
ish concept of'to do the law' (Deut. 28.58; 29.29).^ In the LXX 
the phrase is found in writings such as 1 Mace. 2.16 and Sir. 
19.20. As Davids^ observes: Thus all strands of Jewish teach
ing witness to the idea that one must do the law, not just hear 
it'. In both Matthew and Luke the saying occurs in the context 
of the Sermon on the Mount/Plain and forms part of the origi
nal Q sermon. In the context to 'do the words' refers to the 
words of Jesus in the sermon. Consequently, it can be seen as 
an expression for carrying out the law of Jesus in one's life. 

James's expression 'to do the word' corresponds to the above 
explanation in that it also refers to obeying the commands of 
Jesus. When James refers elsewhere to the law as the 'perfect 
law, the law of liberty' (Jas 1.25), 'the royal laV (Jas 2.8), he 
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has in mind not the stipulations of the Jewish law, but rather 
the new law as taught and expressed by Jesiis. The follower of 
Jesus is instructed in both James and Q to put the teaching of 
Jesus into practice. As Davids^ says: '[F]or it is the word, the 
gospel message, one is to do, not the law. The hearing would 
parallel the listening to the law in the synagogue reading, but 
would in fact mean the learning of the traditions of Christ, 
both as they were recited and explained in the chiirch and as 
one had opportunity to learn privately.' 

2.3 Conclusion 
Remarkable similarities between James and the Q sermon 
have emerged. While the beatitudes in particular demon
strated a similarity in terminology and thought-content, cor
respondences were observed not just in this one aspect of the 
sermon, but in most of the content of the sermon. The question 
obviously arises: How does one account for these similarities? 
One solution would be to argue that both James and the Q 
sermon are dependent upon a common tradition, each using 
that tradition within the framework of his own work. But this 
explanation fails to do justice to the noticeable similarities that 
have been highlighted through this chapter as well as the 
location of these similarities within a block of Q tradition, 
namely the Q Sermon on the Mount. 

Bauckham^ draws attention to an important insight, 
namely that when investigating connections between the 
Jesus tradition and other traditions in the New Testament, the 
possibility should not be limited to that of correspondences 
between Q and a particular New Testament writing. One 
should also see whether the similarities are to be found within 
blocks of Q tradition. In the case of James this hypothesis is 
well illustrated, in that the vast majority of the sajdngs con
tained in the Q sermon find a correspondence in the Epistle of 
James. 

While James shows a knowledge of the Q tradition as 
expressed in the original Q sermon, he also bears witness to 
how this block of tradition developed within the context of the 

1. Ihid. 
2. Bauckham, 'The Study of Gospel Traditions', 378-80. 
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Matthean community. As argued, his knowledge of this devel
opment did not extend to the final redaction of the Q sermon by 
the evangelist Matthew. James also shows a certain knowl
edge of Q traditions which formed part of the Lucan sermon 
(in particular the woes), but the relationship between James 
and Luke in these instances remains at the level at which 
James and Luke use common Q material in their own indi
vidual ways. This means that James does not show a knowl
edge of how the Q sermon developed within the Lucan tradi
tion. 



Chapter 6 

JAMES AND THE JESUS TRADITION: 
A COMPARATIVE EXAMINATION OF SOME FURTHER 

SPECIFIC TEXTS 

The investigation undertaken in the preceding chapter con
tinues now with the examination of further connections 
between James and the Jesus traditions (namely, Q, M and L) 
as illustrated in the chart in Chapter 5, §1. Attention will be 
given first of all to any other contacts between James and the Q 
source. While the connections already investigated were with 
that block of tradition containing the Q Sermon on the Mount, 
the remaining similarities are scattered throughout the rest of 
the Q source, in different blocks of material. Finally, 
consideration will be devoted to contacts of James with other 
Jesus traditions such as the Matthean, Lucan and Markan 
traditions. 

1. James and Further Contact with Q 

1.1 Asking (Jas 1.5-8; 4.3; Lk. 11.9-13; Mt. 7.7-11) 
On two occasions in the Epistle of James the theme of asking is 
prominent (Jas 1.5-8 and 4.3). Both texts have a relationship to 
the Q saying on asking in Lk. 11.9-13 and Mt. 7.7-11. The 
order differs in Matthew and Luke: whereas Matthew places 
the logion in the context of the Sermon on the Mount, Luke 
has it later in connection with sayings on prayer. The recon
structed order of Q follows the position of Luke in which the 
saying forms part of a block of Q tradition dealing with 
prayer:^ it follows Jesus' instruction on how to pray when 

1. According to A. Polag {Fragmenta Q: Textheft zur Logienquelle 
[Neukirchen-Vluyn: Neukirchener Verlag, 1979] , 24) , this section 
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forms the fifth block of Q material (which he terms E), dealing specifi
cally with prayer. 

1. /6id. , 48-51. 

Jesus gives the example of the Our Father to his followers (Lk. 
11.2-4). 

1.1.1 Jas 1.5and 17;Lk. 11.9-13IMt. 7.7-11 

James 1.5 and 17 Q (Lk. 11.9-13; Mt. 7.7-11)^ 
E{ 8e xi^ •bjiwv XeiTcexai oocpiaq, 
aixeixoj jcapct xoi) 6i56vxo(; aixeixe Kal SoQrioexai vfivv 
GeoB Jtaoiv OTtXSc;... Kal ^Tjxeixe Kal evptjoexe 
5o0f|oexai a u x ^ . Kpouexe K a l dvoiyTioexai 

iijivv... 
ei o^v uneig jcovripol OVXEI; 

jcaoa Sooiq ayaGfi... oi5axe Sojiaxa dyaGd 5i56vav 
dvfflGev eoxiv KaxaPawov xoi? xeKvoî  unSv, 
drto xoD Jtaxpoq xfiv cpcoxcov noacp naXA,ov 6 Ttaxrip 6 k\ 

o u p a v o v 
Scooei dyaGd toxq aixoCoiv 
auxov 

In this reconstruction of Q the versions of Matthew and Luke 
are very close. In comparing James and this Q text, a number 
of interesting correspondences appear. Both texts are con
cerned with giving a directive to those who are in need: in such 
circumstances one is instructed to ask from G o d in prayer. In 
both accounts the verb aixeco is in the imperative mood, though 
the person addressed differs in accordance with the context: in 
James the verb occurs in the third person, while in Matthew it 
is in the second person. Both passages express in an identical 
way the assurance that one will receive: Kal SoGriaexai and the 
appropriate pronoun. In his context James goes on to consider 
what type of faith is needed and the reader is warned against 
double-mindedness. Finally, in 1.17 James resumes the theme 
of G o d the giver and his language is very reminiscent of Q in 
this context. Both have a reference to the good gifts: 86ov(; 
dyaGri (Jas 1.17) and So^axa dyaGd (Q 11.13). These come 
from the Father, xoD Tcaxpo? xSv cpcoxcov) (Jas 1.17), and 6 
Tiaxfip 6 e^ OTjpavoS (Q 11.13). This shows that James, 
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Matthew and Luke were all aware of the Q formulation of this 
Jesus saying on asking and each adapted it to his context. In 
the adaptation of James the emphasis was placed on the role of 
God as the true giver of wisdom.^ 

One noteworthy difference occurs in the formulation of this 
saying in Matthew and Luke. Matthew refers to the Father 
who gives good things (dyaGd) to those who ask (Mt. 7.11), 
while Luke says that the Father gives the Holy Spirit (Kvz\)\ia 
dyiov) to those who ask him (Lk. 11.13). In the reconstruction 
of the Q text, Polag^ judges that Matthew remains closer to the 
original version of Q with his reference to dyaGd. I, however, 
disagree with this reconstruction of Polag and I would argue 
for Luke's reference to the Holy Spirit (7tvev|xa ayiov) as the 
more original Q reading. An examination of the context in 
Matthew shows that the saying occurs in general terms 
related to one's request. Matthew immediately concludes his 
reference to asking for 'good things' with 'So whatever you 
wish that men would do to you...' His context supports the 
assumption of a more general reference to asking for all good 
things. Seen in this light, it is more understandable to see 
Matthew inserting the saying into his context by reading 
dyaGd in place of 7tvea)|ia dyiov. 

Further support for Luke's reading of Jtveuna ayiov as the 
more original Q reading comes from the transmission of the 
saying within the Epistle of James. Attention has previously 
been drawn to the relationship between spirit and wisdom in 
James. What other traditions of the early Church express in 
reference to the Spirit and its effects, James expresses in refer
ence to the gift of wisdom. In the context of Jas 1.17 the great
est gift that comes from above is the gift of wisdom. This gift 

1. This view is supported by R. Hoppe (Der theologische Hintergrund 
des Jakobusbriefes [Wurzburg: Echter, 1977], 40) : 'Die Wahrschein-
Uchkeit, dass unser Vers auf eine auch von Mt. und Lk. aufgenom-
mene Q-Uberlieferung zuruckgeht und unser Autor dieser Tradition 
unter den Gesichtspunkt der Weisheit gestellt hat, lasst vermuten, 
dass der ganze Zusammenhang nicht nur "die Art des rechten 
Gebetes hervorheben will", sondern sich auf die Bitte um die verbor-
gene Weisheit richtet und damit die weitere Feststellung von P. 
Hauck: "Ein Gegenstand des Gebetes wird nicht genannt. Noch an die 
oo(pia zu denken, liegt nicht nahe", unzutreffend ist'. 

2. Polag, Fragmenta Q, 50-51. 
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1. P.H. Davids, The Epistle of James: A Commentary on the Greek 
Text (Exeter: Paternoster, 1982), 89. 

2. This use of wisdom in place of Spirit in James was discussed ear-
Uer (Chapter 3, §§3.2(b) and 4). 

results in the Christian receiving the word of truth (Xoyoq 
dX,T|9e{a(;, 1.18) and rebirth as the first fruits of Grod's creatures 
(1.18). The gift of wisdom from above in James produces an 
ethical way of life, as well as a rebirth to new salvation.^ This 
concept of wisdom conforms to the notion of the gift of the 
Spirit and its effects as expressed in both the Pauline and 
Joharmine traditions.^ 

That wisdom and the Spirit fulfil analogous roles appears 
clearly in the text of Hermas, Mandates 11.8, which bears a 
very close resemblance to Jas 3.17. James speaks about the 
wisdom from above which effects certain virtues in the Chris
tian, while Hermas speaks about the Spirit effecting very 
similar virtues. In the tradition of the early church it was 
common to hand on lists of virtues in a similar way. The tradi
tion of James attributes these virtues to the gift of wisdom 
which comes from above, while another tradition, that of 
Hermas attributes them to the Spirit which comes from above. 

The theme of asking from the Lord and the certainty that 
one would receive emerges as an important teaching. This is 
evident from the numerous forms in which it has appeared in 
the Gospels and James. Each has accepted the tradition and 
incorporated it within his own context and tradition. The 
Epistle of James has emphasized the gift of wisdom, while the 
Q tradition has stressed the gift of the Holy Spirit. 

1.1.2 James 4.2-3 
This is a further reference in James to the theme of asking 
which reflects again the above mentioned Q saying (Lk. 11.9-
13; Mt. 7.7-11). However, the saying appears in a different 
context. In ch. 4 James considers the problem of inordinate 
desires; not only do they lead to strife in the community, but in 
the context of asking and praying the community makes 
wrong requests in order to pamper their desires. 
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James 4.2-3 Q 11.9 
. ..QVK exexe 6id x6 H.TI aixeToGai aixeixe Kal 
yi]ia<;, aixeixe Kal ov Xap.pdvexe 5o0f|oexai v]ilv. 
5i6xi KaKS{; aixeio9e, iva ev 
xalq fiSovaii; v]iSiv 5ajcavf|OTixe. 

James considers the problem that not every prayer receives its 
answer. The Jesus tradition of asking has been put to the test 
and it has emerged that there are certain requests which are 
contrary to the spirit of the Gospel and the teaching of Jesus. 
The reason given for the failure to receive comes from their 
wrong requests (KaKS(; aixeioGe, 4.3). From experience 
Christian tradition always noted qualifications to the unequiv
ocal command of asking: 'And this is the confidence which we 
have in him, that if we ask anything according to his will he 
hears us' (1 Jn 5.14). Later Christian tradition also developed 
the emphasis on asking in the correct way: 'Every request 
needs humility: fast therefore and you shall receive what you 
ask from the Lord' (Hermas, Vis. 3.10.6). 'Therefore purify 
your hearts from all the vanities of this world, and from the 
words which were spoken to you beforehand, and ask from the 
Lord, and you shall receive all things, and shall not fail to 
obtain any of your petitions, if you ask from the Lord without 
doubting' (Hermas, Mand. 9.4). This latter reference shows 
affinity with Jas 1.6 where reference is made to asking God in 
faith without doubting. In Jas 1.5-8 the reference is to asking 
for wisdom, whereas in Hermas it refers to making requests in 
general. The two types of teaching which James records and to 
which Christian tradition bears witness are in no sense con
tradictory. The first type calls upon the Christian to ask for 
needs in an unequivocal way: it places the emphasis upon 
putting trust and confidence entirely in God. The second type 
of teaching based upon experience gives instruction to the 
Christian on how to pray and how to avoid praying in the 
wrong way. 

In assessing the dependence of James on the Q tradition, the 
use of the verb aixeco is worth noting. In Jas 4.2 it occurs as 
aixeioBai in the middle voice, and in Jas 4.3 it appears twice: 
once as aixeixe in the active voice, and then it shifts back to 
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1. G. Kittel ('Der geschichtliche Ort des Jakobusbriefes', ZNW 41 
[1942], 89). This change from middle to active and back to middle is not 
seen to have any significance by M. Dibelius (James: A Commentary 
on the Epistle of James (trans, from the German Der Brief des Jako
bus, 11th rev. edn prepared by H. Greeven, 1964; English trans, by 
M.A. Williams; ed. H. Koester for Hermeneia; Philadelphia: Fortress, 
1975], 219 n. 63) who gives support from 1 Jn 5.15; Jn 16.24, 26, etc. to 
illustrate this vacillation on (jreek moods. This contention of Kittel is 
supported by F. Mussner (Der Jakobusbrief: Auslegung [4th edn; 
Freiburg: Herder, 1981], 179): 'Auffallig ist der Wechsel im Modus 
(einmal Aktiv aixeiv, zweimal das Medium oixeiaGai); sollte er wirklich 
"darin seinen Grund h a b e n . . . , dass der Verfasser zwar im allge-
meinen das Medium gebraucht, dass aber in der ihm vertrauten 
griechischen Ubersetzung des Jesuswortes die aktivische Form 
gegeben war", wie G. Kittel meint? Vielleicht (vgl. aber einen fihn-
Uchen Wechsel in 1 Job 5, 15!).' 

2. Polag (Fragmenta Q, 25) identifies this block of tradition on prayer 
as section E. 

3. Davids, The Epistle of James, 81 . 
4. Mussner, Der Jakobusbrief, 86. 
5. J. Jeremias, The Prayers of Jesus (London: SCM, 1967), 104. 

aixeioGe, the middle voice. KitteU argues that the active form 
betrays the background to James's saying, namely it shows 
James switching consciously from the middle to the active 
voice, because he remains true to the words of Jesus which 
w e r e rendered by the active voice when translated from Ara
maic to the Greek. This lends weight to the argument 
advanced earlier that James is dependent upon the tradition of 
Jesus. By using aiTeixe he shows a close association with the 
words of Jesus as recorded in Q (Lk. 11.9-10; Mt. 7.7-8). 

This Q saying on asking belongs to that block of traditions in 
Q which deals with prayer.^ The only other element relating to 
prayer which belongs to that block is the prayer of Jesus, the 
Our Father. Although James does not refer exphcitly to this 
prayer, there is a clear illustration that he does know it. The Q 
form of the Our Father ends with the petition: Kal \IT\ eiae-
veyKpi; finaq ei^ ireipaonov (Q 11.4). Whereas this petition of the 
Our Father refers expressly to the eschatological test and not 
especially to temptations of each day,' it is possible (in the 
Greek form in which it has b een translated from the Aramaic) 
to understand it as referring to everyday temptations.* Conse
quently, as Jeremias proposed,^ James could have had this 
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1. Polag, Fragmenta Q, 62-63. 

prayer in mind when he argued that God was not to be blamed 
for evil and temptations: 'Let no one say when he is tempted, "I 
am tempted by the Lord"; for God cannot be tempted with evil 
and he himself tempts no one; but each person is tempted 
when he is lured and enticed by his own desire' (Jas 1.13-14). 

From this investigation it is clear that James shows a num
ber of close associations with the Q tradition's block of material 
on prayer. In two instances James gives a direction to Q say
ings that could possibly be misunderstood, namely the issue of 
asking and not receiving, and the issue of God tempting. 
Although the structure and form of this block of material can
not be illustrated within the Epistle of James, nevertheless it 
does indicate that James has a knowledge of this Q block of 
tradition. Previously, it was argued that James was familiar 
with the way in which the Sermon on the Mount tended to 
develop in Matthew's Gospel. It is difficult to answer the ques
tion whether James is utilizing the Sermon on the Mount as it 
is developing within the Matthean community (Q^*), or 
whether he has in mind the original Q tradition where the 
theme of prayer is treated in a block. From the above exami
nation which shows that James develops the reference to the 
Holy Spirit in the direction of wisdom, it seems reasonable to 
conclude in favour of the use of the original Q tradition, and 
not just that which developed within the Matthean commu
nity. 

1.2 Treasure in heaven (Jas 5.2-3; Lk. 12.33-34; Mt. 6.19-21) 
The saying in Matthew and Luke goes back to the same tradi
tion (Q), but is expressed differently in each text. In recon
structing this text in Q, Polag^ opts for a closer dependency on 
the text of Matthew as more representative of the Q form. 

MTI jcoiTjoaTe \)\nv Grioa-upouq ini vr\<; yr\q, 
OKOv ar\c, xa l PpSoK; dcpaviCei, 
Kal onox) KXinxai bwpvaaovaw Kal KXEJCTOOOW • 

Koifiaa-CE 5e l)|iiv Grioaajpolx; ev ovpav^ , 
OTtou ox)X£ ar\c, ome ppQoiq dcpavl^ei, 
Kal OKOV KXinxai ov 6iopTJOOo'uovv ov5k K^EJCTODOIV 
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OTtoo) ydp e o T W 6 0Ticja\)p6<; i)|iSv, 
eKEi Kal f] Kap5{a i)(ifi)v e a x a i . 

A comparison with Jas 5.2-3 is quite revealing: 

6 JtA.oijT05 i)^Sv oeoTiTcev Kal id liidxia vjioiv otiToPpcoxa 
yeyovev, 

6 XP'uoo? •unmv Kal 6 dpyupo? Kaxlwxai Kal 6 log avxwv eiq 
|iapxt)piov l)^iv eoxai Kal cpdyexai xdq odpKa(; iijimv ooq 
Tcup. 

eGriaaupioaxe ev eoxdxaK; z\\izpa.xc,. 

The following similarities are observable: 
(a) Both passages have a similar reference to wealth. Q 

refers to moths and rust (OTI; Kal PpwoK;) and their ability to 
destroy things by consuming them. James also refers to riches 
rotting and the garments being moth-eaten (orixoPpmxa), a 
form in which the two words in Q are now combined. 

(b) Both passages look beyond the present possession of 
earthly wealth to the hope of attaining heavenly wealth. 

The similarities in thought and vocabulary support the con
tention that James is operating in a world which is aware of 
the Q tradition of the sayings of Jesus. James is not quoting the 
Q tradition directly, but is using it according to his usual 
method of working it into his argument. In fact, one can say 
that this passage in James is a commentary upon the Q saying, 
reflecting upon it and showing its further implications. The 
wisdom tradition is aware of similar thoughts and expressions: 
the image of moth-eaten garments is known (Sir. 42.13); and 
the image of wealth and money rusting was also part of the 
common wisdom heritage (Sir. 29.9-12). James shows again 
his twofold roots in the wisdom tradition as well as Q. 

Matthew and Luke have also reworked the Q tradition. 
Luke has remained faithful to the original order of the saying, 
but has nevertheless abbreviated the saying and represented it 
in his own way. Matthew in his turn appears to have 
remained closest to the original wording of the Q sajdng, but 
has inserted it within the developing Sermon on the Mount 
which has incorporated sayings from the Q source appearing 
originally in different contexts. Previously, it w£is argued that 
James was aware of both the Q tradition as well as the way in 
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1. Ibid., 25. 
2. See Davids, The Epistle of James, 199. 
3. Polag, Fragmenta Q, 76-77. 

which it developed within the Matthean Sermon on the 
Mount. The use that James makes of this saying (which is 
virtually the same in both Matthew and Q) can be attributed 
to both of these sources. On the one hand it would show 
James's familiarity with one saying belonging to the Q block of 
tradition identified by Polag^ as block H: on proper concerns. 
On the other hand it would lend further support to our 
suggestion about James's awareness of the development of the 
Q Sermon on the Mount in the Matthean community. 

1.3 Conversion of the sinful brother (Jas 5.19-20; Lk. 17.3; Mt. 
18.15) 
Here the similarity between James and the Q source (as repre
sented in Matthew and Luke) lies chiefly in thought rather 
than any form of verbal similarity. All the traditions have in 
mind a person within the community who is leading a repre
hensible life and is disregarding certain of its moral norms. He 
is in need of someone within the community who will lead him 
to realize the error of his ways and bring him back to observe 
again the moral norms of the community. 

On its own this similarity is not striking, since it is a common 
theme both in the Old and New Testament traditions (for 
example Lev. 19.17; Ps. 51.13; Ezek. 3.17-21; 33.7-9; Sir. 28.2-3; 
Gal. 6.1; 1 Thess. 5.14; 1 Jn 5.16).^ However, taken together 
with the previous examinations of correspondences between 
James and the Q tradition, it becomes a further example of 
similarity in thought. According to Polag,' Luke is a better wit
ness to the original Q formulation of the saying because 
Matthew's Gospel has tended to develop the saying within the 
context of a narrative. James, in fact, concludes his epistle with 
this specific counsel and in doing so confirms the straight
forward advice to strive positively to draw a sinner back from 
the error of his ways. The connection between James and the 
Jesus tradition lies in the thought content as expressed in Q 
and not as it developed further in the Gospel of Matthew. This 
particular saying occurs in Q as part of that block of Q mate-
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rial identified by Polag^ as block K: on the responsibility of dis
ciples. The wider context of this saying is that one should not be 
a stiimbling-block to others (Q 17.1-6) . 

1.4 Obligation to keep the whole law (Jas 2.10; Lk. 16.17; Mt. 
5.18-19) 

James 2.10 Q I 6 . I 7 2 

oaxic, yap oXov xov vojiov 'A]i^v Xeya \>\iiv, 
XTipTioil, TtxaioT] 5e ev evi, ecoq a v jcapeXGri 6 ovpavbq 

Kaifiyri , 
yeyovev Ttdvxcov evo%0(;. |i{a Kepaia oi JITI JcapeXGri 

ttTio xoi) voM-Ov. 

The Q form of this Jesus saying is handed on differently by the 
Gospels of Luke and Matthew. Lk. 16.17 presents the essence 
of the saying without any form of commentary. Mt. 5.18 
incorporates the saying within the context of the Sermon on 
the Mount, and specifies it further with the saying: "Whoever 
then relaxes one of the least of these commandments and 
teaches men so, shall be called least in the kingdom of heaven; 
but he who does them and teaches them shall be called great in 
the kingdom of heaven' (Mt. 5.19). In reconstructing the Q 
text, Polag' placed Mt. 5.19 within the list of texts he referred 
to as 'texts possibly pertaining to Q' in the first appendix to the 
text. This means that from a very early stage the Jesus saying 
on keeping the whole law was handed on with an explanation 
and elaboration. 

Jas 2.10 fits within this tradition of using the Q saying in its 
own way, and elaborating and emphasizing it. In a graphic 
illustration of how one is guilty of the entire law by breaking 
one law, Jas 2.11 refers to the commands against adultery and 
murder (in that order). The Matthean Sermon on the Mount 
also gives an illustration of how one is to abide by the whole law 
by providing developed illustrations on the breaking of the 
various commandments such as murder and adultery (in that 
order). 
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1. Ibid., 25-26. 
2. J.S. Kloppenborg, 'The Formation of Q and Antique Instructional 

Genres'. JBL 105 (1986), 456. 
3. As Davids {The Epistle of James, 160-61) says: 'This tradition was 

picked up by Jesus, calling the Jews "an adulterous generation" (Mk 
8.38; Mt. 12.39; 16.4—yevea itovnpd Kal noixaX-iq). In each case in both 
Testaments the concept is applied only to Jews, never gentiles, for only 
those who have had a claim to have a covenant relationship with Yah-
weh can be included in such a condemnation.' 

The argument of James and of Matthew is each presented 
in a different way and the reference to the commandments 
shows a difference in sequence. Our examination argues that 
the Jesus tradition did not simply hand on the isolated saying 
on keeping the whole law, but that it was combined with an 
explanation as well. This again supports the closeness of James 
to the Q tradition. The material referred to here in Q is that 
found in the section Polag refers to as block I: parables.^ This is 
an inappropriate heading, for the contents are more than 
simply parables: they contain much wider sayings of a general 
nature. Using the terminology of Kloppenborg,^ it would be 
better to refer to it as one of the speeches of Q. What is note
worthy is the use that James makes of material from another 
block of Q material. While most of the similarities between 
James and Q have been in the Q Sermon on the Mount, James 
also shows a use of Q from other blocks of tradition, as is evi
dent in this section. 

1.5 Serving two masters (Jas 4.4; Lk. 16.13; Mt. 6.24) 
Jas 4.4 contains two distinct connections with the Jesus tradi
tion. The first occurs in the address 'unfaithful creatures' 
(^ovxaX,{8e5). The phrase appears in the Markan tradition 
(Mk 8.38) and is continued within the Matthean community 
(Mt. 12.39; 16.4). In this manner of address Jesus had adopted 
the prophetic accusation levelled against God's people for 
deserting him.' James addresses his readers in a similar vein. 
Because of its common use in the Jesus tradition, it would be 
logical to presume that James took it over from the tradition 
being handed on within the Matthean community. This 
description does not come to James via Q, but rather from his 
connection with the Matthean community. 
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1. Dibelius, James, 220. 
2. Polag, Fragmenta Q, 74-75. 
3. Dibelius, James, 220. 
4. The same idea is presented by James on other occasions. For 

example, in 1.27 he defines religion in this way: 'Religion that is pure 
and undefiled before God and the Father is this: to visit orphans and 
widows in their affliction, and to keep oneself unstained from the 
world'. Both James and Q show the viewpoint that friendship with the 
world and friendship with God cannot be harmonized. The two atti
tudes are in fact mutually contradictory and the traditions of James 
and Q witness to a similar emphasis and reflection on this theme. 

The second point of contact between Jas 4.4 and the Jesus 
tradition lies in the thought that friendship with the world 
brings enmity with God. In some ways this comes as a further 
explanation of the previous condemnation by which Jesus' 
generation is called 'adulterous'.^ To abandon God for the love 
of the world is indeed adultery. This division in allegiance 
between God and something else occurs in the Q tradition in 
Lk. 16.13 and Mt. 6.24 where the form is practically identical:^ 

Ou6ei(; Siivaxai 5\)ai Kupioi^ SowX-eiJeiv TI yap xov eva nioriaei Kal xov 
exepov dYarcT|oei, n evoq dvGe^exai Kal xoC exepow Kaxaeppovnaei. ov 

5-6vao0e 0 e ^ 5ov)X,eiJEiv Kai ^a)io)v^. 

Jesus makes the point here (Q 16.13) that there is no possi
bility of compromise: one is either a servant of Grod or a servant 
of his enemy, the world, with its love and attraction of wealth. 
'Love for God and love for the world are mutually exclusive." 
Exactly the same point is made by Jas 4.4: one cannot be a 
friend of God and a friend of the world—^there is no possibility 
of holding a middle position.* Although there is no question of a 
verbal connection between James and Q, both are undoubtedly 
reproducing the same teaching of Jesus. This text does not 
prove a direct connection between James and Q, but taken 
together with all the previous illTistrations, it does tend to sup
port a further connection. In the Q tradition this saying on 
serving two masters follows the sayings on the obligation to 
keep the whole law (Q 16.17) and draws the whole block of 
material (I) on parables to a fitting conclusion. This is the sec
ond illustration of a saying in James that is similar to material 
in this block. 
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1.6 Humility and exaltation (Jas 4.10; Mt. 23.12; Lk. 14.11; 
18.14) 

James 4.10 Q (Lk. 14.11/18.14; Mt. 23.12)i 
Tajreiv(o0TiTe e v c o n i o v KupfoD %a.q 6 i)vSv eavTOV 

tajtevvcoGfioexai, 
Kal vvcboei ojjiai;. Kal 6 xajceivSv eaDiov 

i)\|Ko9f|aexav. 

In Mt. 23.12 and Lk. 14.11/18.14 the saying occurs in com
pletely different contexts. Because of the close similarity of the 
saying in Matthew and Luke, I would argue that it belongs to 
Q, but that each writer has used it differently and inserted it 
into a different context. Polag^ places this among the disputed 
Q sayings, and the form he gives for Q is closer to the Lucan 
formulation. Matthew and Luke differ in their expression 
only in a grammatical way, while the thought remains identi
cal. 

Jas 4.10 preserves the same antithesis with the verbs xoTcei-
voo) and uyoco, but expresses the thought in a much more con
cise way. This thought also occurs elsewhere in James, for 
example in 1.9-10: 'Let the lowly (xaTteivo;) brother boast in his 
exaltation (\)V|/ei) and the rich in his humiliation (xajcevvcbaei)'; 
and again in 4.6, 'God opposes the proud (l)7cepTi(pdvoi(;), but 
gives grace to the humble (xajceivoi?)'. This theme of humilia
tion-exaltation is quite familiar in the writings of the Hebrew 
Bible (Job 5.11; 22.29; Ps. 149.4; Prov. 3.34) as well as in the 
deuterocanonical literature such as Sir. 2.17: 'Those who fear 
the Lord will prepare their hearts, and will humble themselves 
before him*. This theme is evident as well in other literature 
such as T. Jos. 10.3; 18.1.' However, it is more probable that the 
Jesus saying forms the immediate background to the saying in 
James. Just as this saying of Jesus, handed on in Q, found its 
way into the Gospels of Matthew and Luke in many and 
different contexts, so too is this saying used by James in a 
number of different contexts. Once again one may argue for 
the dependence of James on the Jesus tradition preserved in Q 
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because of the linguistic similarities in the words used and the 
antithesis that has been expressed by them. 

1.7 Conclusion 
These are the most striking similarities to be observed between 
James and the Q tradition outside of the block of material 
identified as the Sermon on the Mount. Only two possible 
explanations can be given for these similarities. Either both 
James and Q are dependent upon a common tradition which is 
reflected in these examples; or James is dependent directly on 
the Q tradition. The argument of this investigation supports 
the direct dependence of James on Q. The main reason for 
opting for this second possibility arises from the closeness of the 
language used. While no one example is capable of proving the 
point conclusively, all these examples taken together provide 
an argument from convergence. If one were to opt for the flrst 
possibility whereby James and Q are independent of each 
other, yet dependent upon a common tradition, one would in 
fact have to postulate a common tradition very similar to Q. 
One would simply be multiplying literary sources unnecessar
ily, a point that Kloppenborg warns against quite forcibly in his 
thesis: 'Litterae non sunt multiplicandae praeter necessi-
tatem!'! 

In examining the major blocks of material into which Q has 
been divided,^ one notes connections between James and cer
tain of these blocks of material. The most notable are with 
Block B: the Sermon on the Mount; and block E: on prayer. At 
the same time some sayings occur in the following blocks of 
tradition which bear resemblance to certain sayings in James: 
block H: on proper concerns; block K: on the responsibility of 
the disciples; and block I: on parables. 

Out of the eleven blocks of material that Polag' identified in 
Q, there are connections in James with virtually half, while 
two blocks emerge prominently in James's use of them. From 
this evidence a number of conclusions emerge. First, James's 

1. J.S. Kloppenborg, 'The Literary Genre of the Synoptic Sayings 
Source' (PhD thesis. University of St Michael's College, Toronto School 
of Theology, 1984), 86. 

2. Polag, Fragmenta Q, 23-26. 
3. Ibid., 23-26. 
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knowledge of Q is not limited to one block of tradition, but does 
show a familiarity and use of material from different unre
lated blocks of Q material. Bauckham^ argues that to demon
strate a writer's dependence upon Q one would have to show 
that he depends not 'on only one or two particular blocks of Q 
material', but that there should be 'allusions to a wide range of 
Q material'. This has indeed been shown in the previous 
investigation. Secondly, the material that James uses con
forms to the nature of his writing. He incorporates wisdom-
paraenetical advice which supports and illustrates the parti
cular teachings which he is concerned to communicate. This 
accounts for the selection that he has made, and provides the 
reason why he has tended to focus attention more on certain 
blocks of tradition than on others. Thirdly, the parallels in 
James to Q material that are independent of the Gospels of 
Matthew and Luke are of significance in actually bearing wit
ness to the existence of the Q source. One has in fact an inde
pendent witness to the existence of such a document as the Q 
source. Bauckham^ issued a warning that 'a general impres
sion of dependence on Q is sometimes given without a suf
ficiently careful examination of each possible parallel to Gospel 
traditions'. Attention has been focused in the preceding on all 
the possible parallels between James and Q. Now it is 
necessary to investigate the parallels between James and the 
other Jesus traditions in order to arrive at a firm conclusion on 
the possible relationship to and position of James within the 
Jesus tradition. 

2. James and Further Contact with the 
Matthean Community Traditions 

An argument that would limit James's knowledge of Q to a 
dependence upon Matthew's Gospel or to Q̂ *̂  is too simplistic 
an approach. The preceding investigation has shown that 
James is aware of both Q and Q^*. This section will examine 

1. R. Bauckham, 'The Study of Gospel Traditions outside the Canoni
cal Gospels: Problems and Prospects', Gospel Perspectives, vol. 5: The 
Jesus Tradition outside the Gospels (ed. D. Wenham; Sheffield: JSOT, 
1985), 379. 
2. Ibid. 
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further connections between James and the development of 
traditions within the Matthean community. In this latter 
regard Bauckham^ has made a vital observation: 'In my 
opinion, of all the putative sources of the Synoptic Gospels, the 
one for which there is the best evidence outside the Synoptic 
Gospels is not Q, but Matthew's special source, though that 
evidence has been little enough recognized and studied'. There 
are indeed a couple of striking parallels between material in 
James and Matthew's special source which lend support to 
Bauckham's contention. 

2.1 The oath (Jas 5.12; Mt. 5.33-37) 
The saying on the taking of an oath presents the clearest asso
ciation between James and the words of the Lord. 

Matthew 5.33-37 
ndX,iv TiKOTjoaTe OTI eppeBTj 
xolq dpxaiOK;- OV)K 
CTtiopicriaeiq, dnoScooeiq 6e TW 
KUpCo) Toix; OpKOT); OOA). 
eyd) 6e Xeya X>\L\V \l^ 6\i6aa\. 

\ir\xt ev T^ otjpavS OTI 9p6vo; 
EOTIV XOV QZOV, 
\ii\xt ev TT\ yfi OTI i)jtojt65v6v 
eoTiv TSV ito5cov avxov, 
\iy\xe ziq 'lEpoa6Xv\i.a, 
0X1 noXiq eoxiv xov \ieyaXov 
PaoiXeax;, 
M.f|Te ev Tfi KecpaXfi aov 
ofiooTiq, OTI ov 5vvaaa\. \iiav 
xpixa XevKi\v Jtoifiaai r\ 
HeXaivav. 
eoTco 8e 6 Xoyoc, xni&v v a l v a i , 
ov ov • TO 5e Tcepiooov TOUTCOV 
ex Toii JcovTipou eoTiv. 

James 5.12 

dSeXcpoi \iQv, \n\ 6\ivvexe \n\xe 
xov ovpavbv 
\iT\xe xr\v yr\v 

\ir\xe aXXov 
Tiva bpKov • 

TlTco 8e v\im TO v a l v a l 
Kal TO ov ov, iva ]n\ vnb 
Kploiv TieoriTe. 

Of concern here are the literary or textual relationships 
between James and Matthew. James is not a paraphrase of 

1. Ibid., 380. 

file:///ir/xt
file:///ii/xt
file:///iy/xe
file:///ieyaXov
file:///iiav
file:///n/xe
file:///iT/xe
file:///ir/xe


6. James and the Jesus Traditions 189 

1. Dibelius, James, 250. 
2. J. Schneider, 'onvvw', TDNT, V (1967), 178. 
3. Dibelius, James, 250. 

the saying in Matthew^ and early Christian writings seem to 
bear witness to the fact that the saying has been handed on in 
two distinct forms. In the New Testament these two texts are 
the only ones that forbid categorically the taking of oaths. In 
Matthew these words occur in the context of the Sermon on 
the Mount where Jesus illustrates how he has come to estab
lish a new order. He contrasts what was said in the past with 
an emphasis on the central aspect of the law: Tou have heard, 
that it was said... but I say to you...' He teaches that in the 
new order of life of those who belong to the kingdom, there is 
no more place for the taking of the oath.^ Jesus, therefore, 
replaces this custom by means of a simple Yes or No. There 
are a number of striking similarities between the way in 
which this saying of the Lord is reported in Matthew and 
James:' 

Matthew James 
1 Direct prohibition of all 1 Direct prohibition of all 

oaths oaths 
2 Examples: 2 Examples: 

(a) by heaven, for it... (a) by heaven 
(b) or by earth, for it... (b) or by earth 
(c) or by Jerusalem, for (c) or with any other 
it... oath 
(d) or by your head, for 
you... 

3 Call for absolute truth- 3 Call for absolute truth
fulness fulness 
'Let what you say be TiCt your yes be yes and 
simply T e s " or "No". . . your no be no'. 

4 iJeason: Anything more 4 i?cason: that you may 
than this comes from evil not fall under condem

nation. 

James's stylistic expression seems to be closer to that of 
classical Greek than the more Hellenistic form of Matthew. 
For example, in the negative prohibitions James uses the 
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classical Greek construction of 6|xviJto nf|Te + accusative, 
whereas Matthew opts for the more familiar expression in 
Hellenistic Greek of ev + the dative.^ The form in James 
appears to be much simpler than that in Matthew: the 
prohibition is presented in general terms and concludes with a 
personal threat. Matthew, on the other hand, shows an 
enlargement of the saying.^ 

It is not necessary to argue for a direct linear connection 
between James and Matthew. Although James appears to be 
the earlier form, this is not to say that Matthew simply bor
rowed from James. It is far more likely that Matthew and 
James represent the way the saying of Jesus came to expres
sion in the course of time. James is the earlier formulation, 
while Matthew betrays deeper reflection on and expansion of 
the saying. The question has been discussed as to whether this 
saying is to be traced back to Jesus, or whether it is the simple 
adoption of a saying that belonged to the general ethical wis
dom teaching of the time. Laws' sums up the argument well: 
'As the unqualified prohibition of oaths seems to have no 
precedent before the Christian tradition, and as it would be an 
extraordinary stand to take in the Jewish context, given the OT 
background, it seems most probable that it derives from Jesus 
himself. Given that the saying is attributable to Jesus, 
Matthew and James have handed it on in their own way. 

One is dealing here with a saying of the Lord which only 
James and Matthew have preserved—which means that it 
was not part of the original Q tradition. However, being a 
saying of the Lord and containing such close relationships, 
some connection between James's expression and that of 
Matthew is to be observed. The relationship can be envisaged 
in this way: James shows an earlier knowledge of the saying as 
it is being handed on within the Matthean community, while 
Matthew's form demonstrates how it has been further 
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developed or expressed by the Matthean community and the 
evangelist himself when it was inserted within the context of 
the Sermon on the Mount. This conclusion will agree with that 
emerging from other connections observed between James 
and Matthew in what follows. None of the subsequent 
correspondences is as striking either textually or linguistically 
as this one; if each was taken on its own, it would be 
insignificant. However, when they are all viewed together 
then the correspondences appear to be impressive. 

2.2 Care of the needy (Jas 2.15-16; Mt. 25.34-35; Lk. 3.11) 
Jas 2.15-16 introduced an example, rather like a parable,^ to 
illustrate what faith without works is like. In this context 
James is commenting upon the need to fulfil the royal law 
(2.8), Tou shall love your neighbour as yourself.' From the 
example cited one concludes that this particular act of charity 
is not being implemented in the community. Both Matthew 
and Luke show a similar concern for providing clothing and 
food for the needy. However, they do so in diflFerent contexts 
and with texts that are not parallel. Lk. 3.11 presents the 
teaching of John the Baptist in which the Baptist calls on his 
hearers to share their coats and food with those who do not 
have any. (James also mentions these two needs in his 
passage.) Mt. 25.31-46 contains the eschatological parable 
which teaches that the disciples are rewarded or condemned 
according to the way in which they have responded to the 
needs of others. Among the needs listed are again those of 
feeding the hungry and clothing the naked—^but other needs 
are also mentioned. 

The text of James does not have a direct dependence upon 
either of the above two texts. However, it does show that the 
teaching related to caring for the needs of others was an 
important theme in the early Christian tradition. In empha
sizing the importance that this has for one's salvation, James 
in fact shows a closer similarity with the tradition handed on 
in Matthew's Gospel, in that the eschatological judgment 
depends upon the way in which one has cared for the needs of 
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ticularly in regard to the Q Sermon on the Mount, many simi-
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others (in particular the feeding of the hungry and clothing 
the naked). 

2.3 Conclusion 
In addition to the above there are some smaller similarities 
that can be observed between James and Matthew's Special 
Source (M). Jas 2.20 uses the adjective Keve to amplify the 
address av9pco7te. This implies much the same as the 
adjective used to describe faith without works: namely apyri 
(barren, empty). Oepke^ sees the expression & avGpcoTte KEVE as 
linguistically comparable with the poKd of Mt. 5.22'. There 
paKd has the meaning of 'empty simpleton'.^ This is in direct 
opposition to the wise man who receives from God the gift of 
wisdom which enables him to act in a specific way. 

In examining the relationship between James and Matthew 
what emerges quite clearly is James's awareness of both the Q 
tradition which developed within the Matthean comunity as 
well as the source that was special to the Matthean commu
nity (M). As has been noted, most of the parallels occur in 
material found in the Q̂ *̂  Sermon on the Mount. This is not 
surprising because James's perspective is to give moral and 
paraenetical instruction on how to lead one's life, which is also 
the goal of the Q"^*^ Sermon on the Mount. The relationship 
between Matthew and James lies not in the fact that the one 
tradition used the other's completed works—this cannot be 
shown because there are no close and consistent verbal depen
dencies. Instead, the relationship appears in the area of the 
development of the Q tradition, especially the Sermon on the 
Mount, within the Matthean community. James shows an 
awareness of this developing tradition and incorporates it 
within his own instruction, adopting it to his own perspective 
and context. 
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larities were noticed between James and Luke. Because Liike 
represents at times a closer witness to the Q source, these simi
larities were important for illustrating James's contact with 
the Q source. For example, a point of connection was noted 
between James and the Lucan woes in Jas 4.9 and Lk. 6.25. 
This contact, however, was not such as to allow us to argue for 
a dependence of one upon the other. Rather, they both (James 
and Luke) show how each has developed the words of Jesus 
within his own tradition. Within the Lucan community the Q 
beatitudes were developed by contrasting them to four woes 
which were composed as antitheses to the beatitudes. But in no 
way can it be argued that James is aware of the Gospel of 
Luke. Their relationship rests solely upon the fact that both 
James and Luke are making use of a common source, Q. In 
fact, where James and Luke demonstrate some form of simi
larity, it is a further argument, independent of the synoptic 
Gospels, for the existence of the Q source. 

Attention has been given to all the possible relationships 
between James and Luke as indicated in the chart of corre
spondences between James and the synoptic tradition given at 
the beginning of Chapter 4. The only one not yet considered is 
that of the Elijah example. Both Jas (5.17) and Lk. (4.25) refer 
to the incident where Elijah was responsible for the absence of 
rain in Israel for three years and six months. The point of 
similarity is in the specific length of time. Apart from this, the 
comparison falters because each uses the example of Elijah in 
a decidedly different way. Davids^ argues that the length of 
time is really a symbolic figure which was quite popular in 
legendary material circulating about Elijah. Consequently, no 
direct connection between James and Luke can be established 
here. 

In his list of similarities between James and the synoptic 
tradition, Davids^ notes three other possible similarities which 
have not been included in this examination (namely, Jas 1.21 
and Lk. 8.8; Jas 2.6 and Lk. 18.3; Jas 4.17 and Lk. 12.47). 
Looking at these three examples, it is very hard to see how 
they can be termed similarities. There is hardly any point of 
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contact that can be estabUshed among them. Even to say that 
they are a reflection of a common tradition would be to stretch 
the argument. For example, with reference to Jas 2.6, "But you 
have dishonoured the poor man. Is it not the rich who oppress 
you, is it not they who drag you into court?*, Davids^ sees this as 
bearing a possible similarity to Lk. 18.3, 'And there was a 
widow in that city who kept coming to him and sajdng, 
"Vindicate me against my adversary"'. The only remote 
points of contact here are the court, and a widow—^poor man. 
To my mind it is carrying the argument too far to see any 
form of contact between these two texts. James is referring to a 
practical example and problem within the Christian 
commimity to which he is writing; Luke is reporting an actual 
parable of Jesus. The one is an actuality; the other a story. 

The analysis has shown that James is aware of the Q tradi
tion and its development within the Matthean community, but 
not with its development within the Lucan community. This is 
contrary to the view expressed by Davids^ who argues that 
James is closer to the Lucan sermon than to that of Matthew 
in three ways. The arguments advanced by Davids in support, 
however, are not too convincing. His first argument concerns 
statistics with regard to the similarities in vocabulary between 
James and Luke, but these are not substantiated by specific 
examples.' He has argued for a closer similarity between 
James and the Lucan sermon (than between James and the 
Matthean sermon), yet in doing so the evidence he advances is 
that of words found only in James and in the whole of Luke-
Acts. He immediately jumps from the Lucan sermon to the 
entire work Luke-Acts to establish a connection with James. 
The examination undertaken in this and the previous chapter 
does not support Davids's contention. The connections that do 
exist between Luke and James are best explained as going 
back to their origins in Q. They must take into account the fact 
that Luke is a better witness to the order of the original Q ser
mon. From the verbal similarities between James and Luke-

1. Davids, The Epistle of James, 47. 
2. Ibid., 49. 
3. Davids is relying upon a doctoral thesis by J.B. Adamson, An 

Inductive Approach to the Epistle of James (PhD thesis, Cambridge 
University, 1954), 293-95. 
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Acts, Davids^ concludes that *in itself this datum means only 
that James has a grasp of Greek similar to Luke's... but it is 
suggestive of a further relationship between the two tradi
tions'. I would argue that the relationship remains on the level 
of the common Q source which they both use in their own way. 

His other two arg^uments on the similar nature of eschatol
ogy and the social outlook of James and the Lucan tradition 
also do not establish a direct cormection between the two. The 
similarities are better explained through their fidelity to the 
common source Q. For example, James has been shown to be 
closer to the expression of the form of the beatitude, "Blessed 
are the poor', rather than 'poor in spirit'. It has been argued 
that the original form of the beatitude in Q referred to the 
imdeveloped form 'Blessed are the poor'. Consequently, when 
James shows a support for the material poor, it is not because 
he is reljdng upon the Lucan tradition, but because he is 
remaining faithful to the original Q form (as huke did). 

Davids does not argue for a direct dependence of James on 
Liike or vice versa. He himself says: The result of this exami
nation is not to say that James knew Luke or came from his 
community, but simply to argue for similarity'.^ He concludes 
that the similarity lies in the fact that James has used 'the 
unwritten Jesus tradition freely'.' Again this is a generalized 
statement. Our entire examination has shown that the matter 
is more significant than this. James has used the Jesus tradi
tion as it has been handed on in Q, and also as it has been devel
oped further within the Matthean community. He has cer
tainly adapted it in his own way to suit his context and his own 
teaching. The similarity between James and Luke rests ulti
mately in their common origin in Q. 

4. More General Parallels between James 
and the Jesus Tradition 

All the correspondences listed at the beginning of Chapter 5 
between James and the Q, M and L traditions have been 
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examined in detail. In s o m e passages the similarities amount 
to merely an echo in the language used. In other cases the 
thought expressed was judged to be very close. In still others 
there was a close degree of verbal and thought correspon
dence. In essence, then, the similarities extend above aU to the 
Q source and to the intermediate stage within the Matthean 
community between Q and the final redaction of the Gospel of 
Matthew. This conclusion differs from the view expressed by 
Davids^ who opts for a dependence of James upon a version of 
the Q source that is different from that used by Matthew and 
Luke. This would amount to postulating, besides Q ' " ' ' and Q**S 
a Q*̂ "*. In the examination undertaken above, I do not think 
that it is necessary to propose yet another version of Q on 
which James is dependent. I think that, as far as has been 
argued, James is aware of the traditionally accepted version of 
Q as well as the way in which it tends to develop within the 
Matthean community. Nevertheless, I fully endorse the con
clusion that Davids reaches: Thus James witnesses to a third 
community for which the ethical teaching of Jesus was impor-
tant'.2 

In the chart of correspondences between James and the syn
optic tradition a few connections were noted with the Markan 
tradition of the sayings of Jesus. A close analysis, however, 
indicates that these sayings do not come to James directly 
from Mark, but rather via the Matthean community. This 
can be seen in two specific instances. Jas 1.6 states: aiteuco 8e ev 
rtvoxev HTi5ev 6iaKpiv6nevo(; while Mt. 21.21 expressed a very 
similar thought when he says: Autiv Xeyco i)jiiv, edcv exrixe Jtioxiv 
Kal UTi 6iaKpi0fixe... The origin of this sajdng in Matthew is 
that of Mk 11.23f: Kal M-f) SiaKpiGfj ev xfj KapSia aijxov aXkxx 
jcioxevTi... Given the association already indicated between 
James and the Matthean community, the saying of Jas 1.6 
would seem to owe its origin to the Matthean community. 

A similar example occurs in Jas 5.9 in reference to the judge 
standing at the doors: iSoi) 6 Kpixfiq itpo xSv G-upwv eoxriKev. Mt. 
24.33 and Mk 13.29 express it in a similar way: ytvoxTKexe bxi 
eyyu; eoxiv kvX Gupai;. Once again the parallel between James 
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and the Markan tradition comes via the Matthean commu
nity; there is no reason to postulate a direct dependence of 
James on Mark in this instance. 

Mussner^ makes mention of a further connection with 
Markan material. Jas 5.7 calls for patience as one awaits the 
parousia and compares this to the image of the farmer who 
waits for the harvest with patience until the rains come. Mk 
4.26-29 gives a parable of Jesus referring to the seed which 
grows by itself whereas Mt. 13.24-30 shows a development of 
this parable which goes on to speak about the farmer letting 
the weeds and the wheat grow side by side until harvest time 
when they will be separated. It is difficult to show direct 
dependence of James upon either Matthew or Mark. Obvi
ously one is dealing with similarities of thought. While Muss
ner sees a parallel between James and Mark in this connec
tion, I think that he fails to note the direction the parable has 
taken in the Matthean community. The emphasis has been 
placed upon the patient waiting for the harvest time when the 
good and bad will be separated. James, too, speaks of a patient 
waiting for the harvest. The similarity is indeed closer between 
James and Matthew in this instance, than between James and 
Mark. This is a further illustration of how James echoes 
material found in the Matthean community which originally 
had an origin in the Markan tradition. All the connections are 
in fact explained by the way the Markan tradition has been 
absorbed within the Matthean community. 

Davids^ indicates further some 'more general parallels in 
thought' between James and the Jesus tradition. A few of these 
parallels have already been discussed in the course of this 
examination. They are really nothing more than echoes of 
similar thoughts and do not add anything new to the discus
sion. They simply add more support to the argument that has 
been advanced throughout this examination. Attention will be 
given to three of the more important 'general parallels' that 
Davids' notes. 
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(a) Jas 1.9-10; 4.10; Mt. 18.4; 23.12; Lk. 9.48;^ 14.11; 22.26. M 
these references are illustrations of the saying that has 
already been discussed, namely: "Whoever exalts himself will 
be humbled, and whoever humbles himself will be exalted'. 
The wealth of references to this theme shows the importance 
it assumed in the early Church traditions. It was argued 
previously that this was a saying that possibly belonged to the 
Q tradition, and was adopted by the various traditions and 
inserted into their different contexts. Here, then, Matthew, 
Luke and James all depend upon this original Q saying of the 
Lord. 

(b) Jas 1.26-27; 2.14-26; Mt. 7.21-23. These all concern the 
general theme of action as expressive of one's faith. In these 
instances both James and Matthew echo once again a com
mon theme and illustrate the importance given to the role that 
actions must play in illustrating one's faith. 

(c) Jas 3.1-12; Mt. 12.36-37. Here echoes occur of a similar 
thought related to the control of speech. All that can be said of 
these similarities is that they bear witness to a common 
thought on the need to take care with regard to what one says. 
No direct connection can be established at all, but taken in 
conjunction with what has already been indicated, they do 
show that both James and the Matthean community gave 
importance to the control that should be exercised over one's 
speech. 

No example or detail on its own is conclusive. All such 
examples are to be judged not as individual items, but on the 
basis of coherence. James is steeped in the tradition of the 
sajdngs of Jesus, and in all the similarities discussed the 
connections operate on the level of the words of Jesus. 
Although James does not present them as sayings of the Lord, 
nevertheless these words operate for him as that law which is 
meant to direct all action. 



Chapter 7 

The connections between James and Q have shown that both 
traditions continue wisdom themes by reflecting upon the 
nature of wisdom as well as by emphasizing the practical ethi
cal dimension of wisdom. In discussing the relationship 
between James and Q, attention also focused upon textual 
similarities involving linguistic comparisons and certain 
common conceptual approaches. This chapter aims at bring
ing together the examination already undertaken whereby 
James and Q were shown to reflect both a common perception 
of wisdom, and close textual similarities. It is especially in the 
wisdom theme of perfection that James and Q*** show this 
common perception of wisdom as well as certain textual simi
larities. This investigation adds further support to the hypoth
esis of a connection between James and the Q source as well as 
its development within the Matthean community. 

1. The Call to Perfection (Jas 1.4; Mt. 5.48) 

While attention has already been devoted to a number of simi
larities between James and Q***, one very noticeable parallel 
between the two lies in the relationship between perfection, 
suffering and eschatological glory. The Epistle of James oper
ates as a call to enable steadfast endurance amidst trials and 
sufferings to come to its full effect, namely the acquiring of 
perfection. In all this James illustrates an eschatological direc
tion and argues that perfection is really only attainable in the 

T H E W I S D O M T H E M E OF PERFECTION IN J A M E S A N D T H E 
J E S U S TRADITIONS 
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eschatological age.^ Jas 1.2-4 shows that this theme of the 
testing of faith through suffering leads to perfection. This dis
cussion aims to establish how the same connection is upheld in 
the Q Sermon on the Mount as it is handed on in the Matthean 
community. 

James 1.4 Matthew 5.48 
y\ 6e •ujio^ovTi epyov TeA.eiov eoeoGe o^v \>\iz\c, TeA,eioi 
exeto), 
Yva ^ e xeXeioi Kal oXoK^Tipoi he, 6 xcarfip i)|j,Sv 6 otjpdvioq 
ev HTjSevl XeiJc6|ievoi. zzkexoc^ eoTW. 

1.1 The context of the call to perfection in Matthew 5.48 
In the original Q form of the sermon the four beatitudes were 
immediately followed by sayings dealing with the command to 
love one's enemies.^ As has been indicated previously,' the 
Matthean tradition separated these two entities by means of a 
long discourse dealing with the antitheses related to the Jewish 
law.* On the other hand the Lucan tradition inserted at this 
point the fourfold woes as antitheses to the beatitudes. The final 
beatitude shows a close harmony in thought and terminology 
with the section on the love of one's enemies, which immedi
ately followed it in the Q sermon. The original sequence in Q 
was probably as follows: 

'Blessed are you when men hate you, and when they exclude 
y o u . . . ' (Q 6.22f.). 
'But I say to you that hear. Love your enemies, do good to those 
who hate y o u . . . ' (Q 6.27f.). 

As argued previously,^ Luke has followed more closely the 
original sequence and terminology. Matthew, on the other 
hand, has introduced changes which bring the section into 
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harmony with the beatitudes. In particular the agreements 
are with features that are evident in the earliest strata of the 
beatitudes, particularly the first two stages before the final 
redaction of Matthew. This would favour the view that the 
changes made to Q in this section (Mt. 5.44-48) took place 
prior to the final redaction of Matthew. One such change that 
has been observed is the reference in the final beatitude to per
secution (Sicd^cooiv). This is absent from the Q source and the 
form handed on in Luke. Mt. 5.44 introduces the verb 
(SicoKovTcov) at the opening of the section dealing with love of 
one's enemies and praying for those who persecute you, 
whereas Lk. 6.28 makes the request to pray for those who 
abuse you (eicripeaCovTcov). The same verb SICOKCO is used in Mt. 
5.11 (in the future) and in Mt. 5.44 (participle). 

The Matthean community believed that by showing love for 
their enemies and for their persecutors they would be consid
ered 'sons of [their] Father' (5.45). At the same time the 
Matthean beatitude, 'Blessed are the peacemakers, for they 
shall be called sons of God' (5.9), is brought into harmony with 
this promise. The beatitude makes a direct connection to the 
section on love of enemies through the reference to divine son-
ship.^ In the beatitudes divine sonship is promised to those who 
bring about peace, but in the command to love those who hate 
one the same divine sonship is promised. Showing love for 
one's enemies and persecutors is a concrete demonstration of 
one's desire to bring about peace. In the context, the promise of 
divine sonship is united closely to the theme introduced by the 
beatitudes. Since the beatitude on the peacemakers belongs to 
that group introduced into the wider context of the Matthean 
community, it is plausible to accept these changes as having 
occurred at the stage prior to the final redaction of Matthew. 

The culmination of this section is expressed differently by 
Matthew and Luke: 

TiveaSe o'lKxipiiovei; KaGdiq ( K U I ) 6 iiaTfip xni&v oiKiipumv eoxiv (Lk. 
6.36). 
eoeoSe o w •uneî  xeA.eioi (oq 6 jtaxfjp •bumv 6 oupdvioc; xeXeio? eoxiv 
(Mt. 5.48). 
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The positions these sayings presently hold in Matthew and 
Luke exercise decidedly different functions. In Matthew the 
sentence brings to an end the section of sayings, whereas in 
Luke it operates as a transition to another section dealing with 
judgment.^ For Luke the disciple is called upon to imitate the 
mercy of God, whereas for Matthew the quality of perfection is 
all-important. In support of Luke's originality one can quote 
Fitzmyer's observation: 'Since Matthew uses teleios elsewhere 
(19:21), he may have redacted the "Q" saying; Luke never 
iises this adjective and has oiktirmon, "merciful", only here'.^ 
Hoppe' argues that the question is open as to whether the word 
xkXzxoc, actually belongs to the work of the evangelist himself 
(that is, to the final stage of the redaction of the Sermon on the 
Mount) or whether it belongs to a change introduced into the 
wider tradition of the Q-source in the Matthean community. I 
have already argued* that this is certainly not the case. Con
trary to Fitzmyer and Hoppe, it is my contention that the 
change from 'merciful' to 'perfect' took place in that inter
mediate stage when the Q beatitudes had developed further 
within the Matthean community (Q**'), but before the final 
stage of their redaction by the final author Matthew. I see the 
change as taking place at the same stage as when the original 
four beatitudes were expanded to incorporate a further four 
beatitudes. The construction of these further beatitudes took 
place on the basis of Q material being used from elsewhere. 
Noticeable among those beatitudes so constructed is one which 
specifically deals with the question of mercy: 'Blessed are the 
merciful, for they shall obtain mere/. 

In constructing such a beatitude, a change took place in the 
section on the love of enemies: the focus changed from that of 
the mercy of God to that of his perfection, (jod is the one to be 
imitated in so far as he is perfect. The context shows how this is 
to be understood. God pours out his blessings in an undivided 
way on good and evil alike: 'for he makes his sun rise on the 

1. J.A. Fitzmyer, The Gospel according to Luke (1-9): Introduction, 
Translation and Notes (The Anchor Bible; Garden City: Doubleday, 
2nd edn, 1983), 641. 

2. Ibid., 640. 
3. Hoppe, Der theologische Hintergrund, 137. 
4. See Chapter 5, §2.1.3. 
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4. As Delling ('xeXeioq', 74) says: '[T]o be undivided in relation to God 

includes detaching oneself from that which separates from God'. 
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evil and the good, and sends rain on the just and on the unjust' 
(Mt. 5.45). God shows his goodness towards all no matter how 
they themselves act with regard to him. The perfection that is 
referred to is a perfection with regard to a way of action^ and 
in this sense God is totally undivided in his action with regard 
to humanity. Just as God is total in his love for humanity, so too 
the disciple is meant to be total and undivided in love for others. 
This incorporates love even for enemies, and in particular for 
those who persecute the disciple.^ In this way Jes\is is calling 
on his followers not to be content 'with half measures in 
respect of human relationships'.' Love of others mast have its 
basis in love of God, and this love incorporates all, even those 
who persecute one. 

This same interpretation of perfection is evident in Mt. 19.21 
where the notion occurs again. 'Jesus said to him, "If you 
would be perfect, go, sell what you possess and give to the poor, 
and you will have treasure in heaven; and come, follow me".' 
Jesus calls upon the rich man to be total in his allegiance to 
God; he, however, shows that he is divided in his allegiance.* 
Although the call to perfection in Mt. 5.48 replaces the call to 
be merciful in Q, it is indeed representative of the fundamental 
teaching of Jesus, as seen in Mt. 19.21. At the same time this 
call unifies the theme that has developed in the Q^* Sermon on 
the Mount stressing the total allegiance to God which is 
demonstrated through love of all, even one's persecutors. The 
use of the term 'perfect' on both occasions in Matthew is quite 
consistent. The word denotes a total, undivided allegiance to 
CJod which demonstrates itself in a love for others which also 
knows no boundaries.® Mt. 5.48 becomes the climax of what 
has been said previously. Love of one's enemies makes a radi
cal demand: it knows no limits and incorporates those who 
persecute others. As God's perfection entails his total love for 
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1. See Chapter 3, § L 1.3. 
2. Delhng, 'xeXeio;', 72. 
3. Ibid. 
4. Ibid. 
5. In the Qumran Scrolls the use of the word D'qij is extremely com

mon. I Q S uses the word D'on eighteen times (P.H. Davids, The Epistle 
of James: A Commentary on the Greek Text [Exeter: Paternoster, 
1982], 70). It is often used to refer to the path that the follower of the law 
pursues. One is only able to follow a blameless path if one follows the 
instructions of the community, which are inspired by the Torah. IQS 
8.17f. says that the person who is part of the community but does not 
walk in the 'fullness' of the path cannot take part 'in the fellowship of 
the pure' (Delling, 'xeXeioq', 73). Consequently, to walk perfectly means 
simply for the adherents of Qumran that they abide by the fullness of 
the stipulations of the community. 'The contexts in which D'pn appears 
in the Qumran writings show clearly that the reference is to total ful-

humanity, so too the disciple's love must embrace all. This total 
love is observed especially in love toward one's persecutors. 

1.2 The context of the call to perfection in Jas 1.4 
Jas 1.2-4 presents a connection between persecution and per
fection. In this section the theme of perfection emerges as the 
climax^ since through testing and suffering one is led to 
patient endurance and finally brought to perfection. The pur
pose of the whole development has been Vva TJie xeXeioi Kal 
6A,6KXT|POI. 

What does James actually understand by perfection? The 
concept tzkexoc, is quite important for him: the adjective xeksxoc, 
occurs twice in 1.4, as well as in 1.17, 1.25, and 3.2; the verb 
xeA-eo) occurs in 2.8; and the verb TeA,ei6(o occurs in 2.22. Alto
gether this is more than in any other New Testament writing. 
In the LXX xkXzxoq usually translates the Hebrew words D'ptf 
and D'DFi which meant 'unblemished, undivided, complete, 
whole'.^ teXeioq is generally connected with the noun Kap5{a, 
referring to the heart which is undivided in its loyalty and 
devotion to God.' The word also acquired an ethical dimension 
when it is used in Deut. 18.13 of the people whose lives serve 
God: teXeioq zcr\ evavnov K-uplot).* The idea in the foreground of 
the Hebrew writings is that one gives one's heart to God in an 
unconditional way; that excludes completely any idolatry or 
devotion to other gods.® 
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'xaeios', 73). 

1. Hoppe, Der theologische Hintergrund, 137. 

In Jas 1.4 the meaning of teA-eioq is 'total' o r 'complete', 
meaning that the person who remains steadfast is total or 
complete because total allegiance is given to Grod. For James 
the meaning of TeXeio<; in 1.4 shows a twofold direction. First, it 
implies a total dedication to Grod, which is not undermined by 
trials and siafferings. Secondly, this total faith produces a style 
of life which is dedicated to a total action which demonstrates 
this allegiance. 

Viewed in this context the thoughts of James and Matthew 
show very close connections. They both concern the situation 
of disciples facing trials and persecutions. Disciples are urged 
not to be deflected from their true purpose, namely that of total 
dedication and allegiance to God. This total adherence illus
trates itself in a total work (James), a specific action which 
shows unconditional love (Matthew) for one's enemies, in par-
ticvdar for those who are one's persecutors. 

1.3 The relationship between James and Q^' on the call to 
perfection through suffering 
Perfection in the traditions of both James and Matthew's 
Sermon on the Mount is the main goal of the Christian life. In 
both traditions the same concept of perfection is operative and 
refers to that mode of action by which one gives total alle
giance to God. This gives rise to a single-minded devotion to 
actions. The theme of suffering occurs as well in both tradi
tions: despite the sufferings brought by trials and persecutions 
one does not deviate from the total commitment of showing 
love for God in action. 

Do both traditions emanate from a common process of tra
dition or are they independent of each other? The similarity of 
the concept of perfection together with its connection to the 
thought of suffering and persecution leads one to argue for a 
connection in the two processes of tradition. For Hoppe^ the 
evangelist Matthew was responsible for the introduction of the 
theme of the 'perfect' (leXeioq) into the Sermon on the Mount, 
by which he changed the meaning of the original Q source (as 
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in Luke) to that of leA-eio;. Contrary to this view, I have argued 
that it is more plausible that the change occurred within the 
context of the Matthean community itself at the same time as 
the original Q beatitudes underwent expansion. One beatitude 
to emerge was 'Blessed are the merciful...', which was based 
on the Q saying found in Lk. 6 . 3 6 : 'Be merciful, even as your 
Father is merciful'. The change from 'Be merciful...' to 'Be 
perfect...' occurred at that stage when the beatitude of mercy 
was composed. This took place within the Matthean com
munity in the course of its own reflection upon and transfor
mation of the Q material. 

The Epistle of James bears a very close relationship to this 
stage of the Q material. Once again the affinities between 
James and Q occur at that period when the Q tradition was 
developing within the context of the Matthean community. 
This was clearly evident in connection with the beatitudes and 
their relationship to James. Now, in the matter of the theme of 
perfection through suffering and persecution, both James and 
Q^* are seen to be very close. James commenced his writing by 
focusing upon the central idea of perfection which is illus
trated when the disciple encounters suffering, trials and per
secution. The same sequence appears in the Q'^' Sermon on the 
Mount in which perfection is attained amidst persecution. 

Also of marked significance for the traditions of James and 
Matthew is that they both illustrate the promise of reward for 
those who endure faithfully in the midst of suffering and per
secution. Not only does it lead to perfection, but this perfection 
is attained in the future gift of eternal life. The wisdom and 
apocalyptic traditions speak about the 'crown of life' which is 
the reward of those who remain faithful under persecutions 
and trials. James (1.12-18) promises those who endure 
patiently in time of trial the reward of eternal life in the escha
tological age. The same thought occurs in the final beatitude 
'Rejoice and be glad, for your reward is great in heaven' (Mt. 
5.12; Lk. 6.23). In this sense James and the Q"^* beatitudes 
come very close. They show a common development of the 
wisdom theme of a reward of life for patient endurance under 
persecution. They transfer this hope from the present world 
order to the future life in the eschatological age to come. 
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James and Q'^ ' belong to the same thought-world which 
handed on and reflected upon the Jesus tradition in a very 
similar way. Although it may not be possible to demonstrate a 
linguistic and verbal dependence of one text on the other, what 
the investigation does demonstrate is that the development of 
the Q tradition within the Matthean community is reflected as 
well in the Epistle of James. This similar and parallel way of 
expressing the same thoughts belongs to the period prior to the 
final redaction of the Gospel of Matthew. 

2. Perfection and the Law of Love 

James and Matthew are both concerned with the importance 
of illustrating faith by means of actions, by the works that one 
performs. 'Let your light so shine before men, that they may 
see your good works and give glory to your Father who is in 
heaven' (Mt. 5.16). This leads Matthew on to speak about the 
necessity of fulfilling all the stipulations of the law (Mt. 5.17-
20). At the same time one of the major themes of the Epistle of 
James is that one must not simply be a hearer of the word, but 
a doer as well: 'But be doers of the word, and not hearers only, 
deceiving yourselves' (Jas 1.22). The law in this context is 'the 
perfect law, the law of liberty' (1.25), which is referred to else
where as the 'royal law' (2.8), the law of love' (2.8). 

Both James and Matthew urge the necessity of carrying out 
the full stipulations of the law: 'For whoever keeps the whole 
law but fails in one point has become guilty of all of it' (Jas 
2.10). In a somewhat similar vein Matthew has 'For truly, I 
say to you, till heaven and earth pass away, not an iota, not a 
dot, will pass from the law until all is accomplished' (Mt. 5.18). 

2.1 The development of Matthew 5.17-19 
The origin of this Q saying, as well as James's relationship to it, 
has already been investigated.^ Polag^ has illustrated how the 
Q text of Mt. 5.18 was developed by Mt. 5.19 and that the latter 
belongs to 'texts possibly pertaining to Q'. The importance of 
this observation lies in suggesting that the command to keep 



208 James and the 'Q' Sayings of Jesus 

1. Hoppe, Der theologische Hintergrund, 126. 
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(see Chapter 6, §1.4). 

the entire law was handed on in the beginning with some form 
of explanation. The text of Mt. 5.17-19 has undergone a com
plicated development around Mt. 5.18 which is the core of this 
passage. The saying comes from Q and the Gospel of Luke 
(16.17) also demonstrates a knowledge of the saying. A further 
expansion of this saying occurred within the Q community, as 
Polag argued, finding its way also into the Matthean commu
nity (Mt. 5.19). Finally, the evangelist Matthew was responsi
ble for V. 17 which unified the whole section.^ Even though the 
final construction appears as that of the evangelist, the ideas 
are rooted in tradition history within the framework of the 
Matthean community. The whole passage Mt. 5.17-19 reflects 
a development from Q by way of expansion and achieves 
finally a redaction at the hand of the evangelist Matthew. The 
thought corresponds in essence to that of the Palestinian 
Jewish-Christian Church in which the emphasis is placed 
upon the fulfilment of the law. Every disciple is called upon to 
do and to fulfil the law in the way in which Jesus himself 
carried it out. The promise of beatitude and reward in the 
future kingdom of heaven (Mt. 5.19) depends upon the way in 
which the disciple has imitated Jesus and has endeavoured to 
fulfil the law in the sense that the disciple has done the whole 
law. 

2.2. Perfection comes through the law of love 
Mt. 5.19 and Jas 2.10 show a common thought process'̂  in that 
they are concerned with putting the law into practice, and 
carrying it out fully in one's actions. Mt. 5.19 considers the 
relaxation of the law in its least important commandment as a 
non-observance of the law in its totality. Jas 2.10 equates 
breaking the law in one point with breaking the entire law. 
The thought in both traditions amounts to exactly the same 
thing: the entire law in all its parts is to be fulfilled. Since Mt. 
5.19 has been shown to belong to Q***, the connection between 
these traditions of Matthew and James must belong to that 
period of time. James has taken Q***, used it and applied it 
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through the carrying out of laws which have been inspired by wisdom 
(Wis. 6.5-10; 6.18-20). The law comes from God and as such it is perfect, 
while its observance leads to wisdom. In a similar vein the traditions 
of Matthew and James also emphasize that the law comes from Jesus 
and its observance is the path one is to follow in attaining perfection. 

within his own context. The speciiication of the law as the law 
of love is not something unique to the Epistle of James, but is 
basic to almost all the streams of tradition emanating from the 
person of Jesus. Found many times in the synoptic Grospels, it is 
also in evidence in the Pauline (Rom. 13.9) as well as Johan
nine theology. Here, again, James shows himself to be at home 
in the heart of the Jesus tradition. 

The Q**' tradition makes a connection between the fulfil
ment of the law in all its essentials and the fact that Jesus him
self has fulfilled the law. The Epistle of James forges a similar 
connection with the person of Jesus. With reference to fulfill
ing the law of love, James instructs his readers to show no dis
tinctions (2.9) for this goes against the very essence of the law 
of love. James initiated this section (2.1) with a call to his read
ers to show no partiality for that would be contrary to their 
faith in Jesus Christ (2.1). In this way the fulfilment of the law 
of love is connected with the person of Jesus who is the refer
ence point in both traditions for the way in which all law is 
interpreted.^ The law of love in both traditions receives its 
direction and meaning through the influence of the person of 
Jesus. 

The traditions of James and Q^* both see the fulfilment of the 
law as a path to perfection. They show themselves to be within 
the framework of the wisdom tradition in which law, perfec
tion, wisdom all come together.^ The theological horizons of the 
traditions of wisdom, James and Q^* blend together in their 
perception of the fulfilment of the law as the path to perfection. 
Once again the position of James has been illustrated in its 
relationship to the Q tradition and wisdom not simply by its 
Hnguistic usages, but more specifically through its theological 
concepts. At the same time James has developed both the wis
dom and Q traditions by identifying the law that is referred to 
as the law of love. The law is the path to follow in acquiring 
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wisdom and perfection, but the law that James has in mind is 
the law of love which in all the synoptic traditions (cf Mt. 
22.34-40) is presented as the basis for all law. James argues 
that it is in the fulfilment of the law of love, the true law of lib
erty, that perfection is attained. 

3. Perfection Comes through the Gift of God's Wisdom 

A further theological connection to be investigated in the tra
ditions of James and Q is the theme of perfection which comes 
through the wisdom given by God. This divine wisdom is in 
direct opposition to all human efforts geared towards the 
attainment of human wisdom. Attention is given to the con
nection between this thought as expressed in James and in the 
synoptic Jesus tradition of Q̂ *̂. 

3.1 The wisdom from above (Mt. 11.25-27; Lk. 10.21-22; Jas 
3.13-18) 
In Q (Lk. 10.21-22; Mt. 11.25-27)^ wisdom is first communi
cated to Jesus, who in turn communicates it to the vf|jciov. Two 
meanings are evident in this use of vfiTtioi:^ on one level the 
vfiTcvoi are those who are weak in the eyes of the world. On the 
other level it refers to those to whom God shows a special care, 
to whom his revelation and his wisdom are communicated. By 
a free choice on the part of the Son this communication is 
made to them. These vrijtioi are those who are the truly wise 
because they have been chosen by God as the bearers of his 
revelation. 

This choice of those who are vrircioi according to human 
standards is identical with the choice of those who are poor, 
according to human standards. To such a choice Jas 2.5 refers: 
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'Listen, my beloved brethren. Has not God chosen those who 
are poor in the world to be rich in faith and heirs of the king
dom which he has promised to those who love him?' In this 
sense the poor belong to the group who are despised by the 
world (just as the vfjTiioi are despised by the world). The VT|JIIOI 
are the same as the JITCOXOI to whom James makes the promise 
of a kingdom, as do Matthew and Luke in the beatitudes. God 
shows a special concern for those who are despised and 
rejected by society, whether they are the simple children or the 
poor. 

3.2 The development of this saying within the Matthean 
community (Mt. 11.28-30) 

3.2.1 The person of Jesus and wisdom 
The Gospel of Matthew contains a further sajdng connected to 
the above which is not found in Luke, and hence does not 
belong to the Q source. This addition is of great significance for 
it shows how Jesus' relationship to wisdom is transformed in 
the Gospel of Matthew. The previous passage in Q saw Jesus 
exercising a privileged position with regard to wisdom. He was 
wisdom's envoy entrusted with the unique task of communi
cating that wisdom to others, to the VTITIIOV. N O W Jesus speaks 
in the manner of wisdom herself This is quite familiar in the 
wisdom writings such as Sir. 51.26-27, which seems to lie 
behind its usage here. The saying, taken from the mouth of 
wisdom, is used by Jesus to speak in the manner of wisdom 
incarnate.^ It is a clear development of the thought contained 
in Q (and Luke) where Jesus remains in the role of the 
revealer of wisdom. In the context of Matthew this passage 
presents the Son as identified with wisdom. This development 
took place over time within the confines of the Matthean com
munity. 

3.2.2 ou Ttpavg eini (Mt. 11.29) 
Jesus speaks as wisdom personified and in doing so character
izes himself as gentle or meek. The word npctiq in the beati
tudes of Matthew (5.5) in fact is a parallel term for ;CT(OX6(;. 
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Both Greek terms translate the Hebrew words ija and 
which refer to those who are rejected by the world. By desig
nating himself by this term, Jesus shows his solidarity with 
this group of people. As wisdom incarnate he still belongs to the 
group of those who are weak, poor and looked down upon by 
society. 

In the Gospels the term npavc, only occurs in Matthew 
(three times, in 5.5; 11.29; 21.5),^ which shows that it is a term 
popular with the Matthean community. In James it occurs 
twice, in 1.21 and 3.13. Terminology that is not common in the 
New Testament is found to be quite noticeably common in the 
Matthean tradition and James. In 3.13 James says: "By his 
good life let him show his works in the meekness of wisdom'. 
Here the disciple is called upon to show signs of being 'meek' 
(itpaxiq) in life; meekness is a virtue which is inspired by the 
wisdom from above. As wisdom incarnate Jesus is the truly 
meek person who calls his followers to meekness (Mt. 11.28-
30). In both traditions one is dealing with an association 
between wisdom and meekness. This lends support to the view 
that both traditions emerge from a similar worldview and 
similar traditions. 

3.2.3 apuTE TOV ^vyov nov i f ' v^iag (Mt. 11.29) 
Sir. 51.26-27 refers to the yoke (^uyoc;) in the sense of the Law, 
the Torah. As has been indicated, this passage lies behind Mt. 
11.28-30. As wisdom incarnate, Jesus is making a further 
identification between the Torah and himself: he is the Torah 
by which his followers must abide. Jesus is not proposing an 
alternative law, but he is asking his followers to put the law 
into practice in their lives.' In like manner Jas 3.13 calls upon 
the person who has received the wisdom from above to show 
wisdom by the type of life that is led ( S e v ^ d t o ) eK TTI; KaX,f i ; 

d v a a T p o ( p f i ( ; t d e p y a amoxi...). Once again the association of 
ideas connecting wisdom with a way of life illustrates the same 
thought-world. Together with the other illustrations given it 



7. Wisdom Theme of Perfection in James 213 

shows that the traditions of Matthew and James are very 
close. 

3.2.4 Kai ei)pr\aexe avanavaiv raig yruxaig ii/xfflv (Mt. 11.29) 
Jesus gives a promise to those who turn to him as the source of 
wisdom and meekness, and follow his law in their lives. This 
promise entails the eschatological hope that they 'will find rest 
for their souls'. An examination of Jas 3.17^ showed that the 
gift of wisdom from above brought with it many virtues. In 
particular it brought about a transformation of the life of the 
recipient. The same idea was expressed earlier in that the 
receiver was reborn by the word of truth (1.18) and the 
implanted word (1.21). The wisdom from above brings with it 
two important results: a rebirth to a life of salvation and to a 
moral ethical way of life. Jas 3.18 emphasizes the first of these 
consequences, namely the rebirth to a life of salvation where 
the promise is made of 'a harvest of righteousness'. The great
est result that this wisdom from above brings is the promise of 
the eschatological gift of righteousness. In the receiver the 
wisdom from above works rebirth and that in turn is illus
trated through action. The traditions of Matthew and James 
each in its own way offer a similar promise. The eschatological 
gifts of 'rest' (Matthew) or 'rebirth and righteousness' 
(James) are given to those who receive the wisdom from 
above. Consequently, perfection is a possibility which comes 
from the gift of God's wisdom and is not attained indepen
dently by one's own efforts. 

3.3 Mt. 11.25-30 and Jas 3.13-18 betray evidence of coming 
from a common tradition 
A comparison of Mt. 11.25-30 and Jas 3.13-18 has illustrated 
the similarities in the thought-world of both traditions. The 
argument is not for the actual textual dependence of James 
upon Matthew or vice versa; this cannot be demonstrated. 
What, however, we have shown is that the similarities 
between the two traditions rest upon the same thought-world 
and that indicates a common development and common 
emphasis. 

1. See Chapter 3, §3.3. 
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Matthean Community Beatitudes James 3.17 
MEEK (laKdpioi oi Jtpaeii;... (5.5) CTieiKni; 
MERCIFUL UttKapioi oi eXentiovei;... (5.7) iXeovc, 
PURE Harapioi oi KaGapol tfi Kap5ia... (5.8) ayvTi 
PEACEMAKERS [laKotpioi oi eiptivoTtoioi... (5.9) eipTiviKTi 

Although the words used do differ, the same basic thought 
underlies these beatitudes and the virtues produced by wisdom 
in James. In the Q'^* beatitudes the emphasis is placed upon 
the values and virtues which a follower of Jesus is to imple
ment in life in order to inherit the kingdom and be 'a son of 
God'. James emphasizes that these are the virtues and values 
which will be exercised by the one who has received the gift of 
wisdom from above. In both traditions the same ethical way of 
life is stressed. In the Christian way of life perfection is to be 

Both traditions lay emphasis upon wisdom, which is the 
greatest gift of God. The receivers of this wisdom are those 
who are despised by society: the vf|Jivoi (Matthew) or the 
KToxoi (James). The role which Jesus plays in relation to wis
dom receives a different emphasis in Matthew and James. In 
fact the reflection upon this relationship shows that Matthew 
and James lie in the same line of development, as has been 
argued previously. In the different traditions Jesus is 
presented as: 

REVEALER OF WISDOM ESCHATOLOGICAL WISDOM WISDOM INCARNATE 
(Q) (JAMES) (MATTHEW) 

4. The Ethical Lifestyle of the One Seeking Perfection 

The entire Epistle of James is concerned with offering advice 
to the reader on how best to lead a Christian life. An examina
tion of Jas 3 .17 has shown that the gift of wisdom from above 
has certain ethical consequences for the way of life of the 
receiver. "But the wisdom from above is first pure, then peace
able, gentle, open to reason, full of mercy and good fruits, with
out uncertainty or insincerity.' Four of these adjectives, 
namely, pure, peaceable, gentle and full of mercy correspond 
in thought to the beatitudes, particularly those which devel
oped into Q**'. 
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aimed at, but it can only be achieved through God's help, 
through the communication of His wisdom. 

The practical wisdom teaching of both James and Q centres 
upon the view that faith must be illustrated by means of 
actions. James shows that faith has to be imbued with the wis
dom from above if it is to be expressed correctly in action. Wis
dom holds faith and action together and produces a faith that 
saves (2.14). Perfection is the goal of a life of faith that illus
trates itself in action. In this James is again very close to the 
teaching of the Sermon on the Mount whose aim is to outline 
the type of life that the disciple is to lead. In the original Q Ser
mon there was a simple saying which expressed this basic 
teaching: "Why do you call me "Lord, Lord", and not do what I 
tell you?' (Q 6.46; Mt. 7.21). While Luke and Matthew do dif
fer in their actual presentation of this saying, the important 
thing is the thought to which they both bear witness. A profes
sion of faith in God with one's lips is not sufficient. This faith 
must be demonstrated by a lifestyle led in conformity with 
God's will. James and Q unite in upholding the central tenet of 
wisdom teaching: all wisdom's practical advice has aimed at 
providing directions for a lifestyle that aims at perfection. 
Although perfection is only fully attainable in the age to come, 
it is something for which one constantly strives in all that one 
does. At the same time these thoughts must be kept in har
mony with what has been said before, namely that wisdom 
itself is a gift which comes from God and enables the believer to 
lead the life that God wants. 

5. Conclusion 

The Jesus traditions evident in Q and the development of Q 
within the Matthean community form the basis for all 
James's instructions. Throughout the entire epistle these say
ings are in James's mind and he uses them in many different 
ways to communicate his teaching. The epistle is permeated 
by the thought and sayings of Jesus—more so than any other 
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1. G. Kittel, 'Der geschichtliche Ort des Jakobusbriefes', ZNW 41 
(1942), 84. 

2. Ibid.,91-94. 
3. As Kittel ('Der geschichtliche Ort', 94) concludes: 'Sind aber diese 

Beobachtungen und Erwfigungen richtig, dann wfire weiter zu fragen, 
ob nicht vielleicht unser Jakobusbrief ein besonders anschauliches 
und echtes Beispiel dieser friihen Form sein kOnnte, wie die Menschen 
der Apostolischen Zeit in und mit dem lebten, was sie von ihrem 
H e r m empfangen batten'. 

New Testament writing outside the Gospels, as Kittel* has 
noted. 

A question has been raised in this connection: If James is so 
steeped in the Jesus tradition and is imbued with the words of 
the Lord, why did he not quote these words directly? KitteP 
has, I suggest, provided an answer which indeed solves this 
problem. In his investigations he has shown that in the begin
ning the attitude adopted to the words of the Lord was not to 
treat them as though they had been 'written' and to quote 
them as words of the Lord. Instead, as examples from the 
writings of Paul as well as the first part of the Didache show, 
the early preaching and teaching was actually steeped in the 
teachings of the Lord. They imbibed this teaching totally and 
used it in their writings without expressly quoting it as the 
words of Jesus. James operates in much the same way. The 
words of the Lord permeate his entire writing; in fact the 
writing breathes the sayings of the Lord without actually 
quoting them.' 

This again points to the early nature of the Epistle of James. 
It belongs to that period of time when the early community 
was steeped in the tradition of the words of Jesus, but prior to 
the period in which it was necessary to treat them as ypacpri, 
which occurred in the period of the written Gospels. From 
many different directions one sees everything pointing 
towards the same focus of viewing James as an early writing 
which is steeped in the tradition of the words of the Lord 
reflected in Q, as well as their development within the Mat
thean community. All this occurred prior to the actual compo
sition of the Gospel of Matthew. 

The awareness which James has of the Jesus tradition in the 
different developments of the Q sayings is extremely impor-
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tant because it means that with the emergence of the New 
Testament writings the witness to the oral tradition did not 
cease. Once Q was put in writing it continued to develop in 
different centres such as those around Luke and Matthew. 
Ultimately, the development it underwent in the Matthean 
community had an influence on the Epistle of James. The 
implications of this perspective will be drawn out in the next 
chapter which will attempt to situate James within the context 
of the early Christian Church, both chronologically and geo
graphically. 





PART I I I 

RECONSTRUCTION 



Chapter 8 

This examination of James's relationship to the early Chris
tian traditions concludes with an attempt to situate the epistle 
within the context of the early Christian community both 
chronologically and geographically. The aim is to construct a 
working hypothesis by which one brings the available evidence 
into a unified perspective. Much of what is presented remains 
of necessity conjectural for the information is rather limited. 
This perspective is constructed by means of drawing together 
recent research that has focused attention on the early Chris
tian churches and the insights drawn from the investigation 
in this study into the relationship between James and Q. A 
picture of the Q community will first of all be sketched and 
from this a concept of the Matthean community will emerge. 
Finally, the situation of the Epistle of James will be discussed in 
order to harmonize this setting with what is known about the 
churches of Q and Matthew. 

1. The Q Community 

The sayings which belong to the Q-source owe their origin and 
preservation to a specific environment. For their preservation 
it is necessary to postulate people who proclaimed them, as 
well as people who heard them. The origin of the community 
responsible for handing on the Q material is to be traced back 
to the historical ministry of Jesus with its proclamation to 
repent and balieve in the kingdom of God.* The Q community 

1. H. Schiirmann, 'Die vor5sterlichen Anftinge der Logientradition: 
Versuch eines formgeschichtlichen Zugangs zum Leben Jesu', Der 

A VISION OF THE EMERGENCE OF J A M E S WITHIN THE 
E A R L Y CHRISTIAN C O M M U N I T Y 
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historische Jesus und der kerygmatische Christus (ed. H. Ristow and 
K. Matthiae: Berlin: Evangelische Verlagsanstalt, 3rd edn, 1964), 193-
210. 

1. I. Havener, Q: The Sayings of Jesus: With a Reconstruction ofQ by 
Athanasius Polag (Wilmington: Michael Glazier, 1987), 42 . 

2. Ibid., 43. 
3. The earliest testimony to the authorship of the Gospel of Luke is 

from the anti-Marcionite prologue: 'Luke is a Syrian of Antioch, a doc
tor by profession, who was a disciple of the apostles, and later followed 
Paul until his martyrdom' (J.L. Price, Interpreting the New Testa
ment [New York: Holt, Rinehart & Winston, 1971], 100). By associating 
Luke with Antioch, this tradition supports the view that Luke was 
familiar with the traditions circulating in Antioch, among them the Q 
tradition. 

4. Ibid., 225. 

arose, not after the death and resurrection of Jesus, but rather 
during his actual ministry when he sent out his followers to 
preach his message on the kingdom (Lk. 10.1). Since no names 
of the actual disciples of Jesus occur in Q, this group is probably 
distinct from the Twelve.* The death and resurrection of Jesus 
undoubtedly influenced these preachers to expect the return of 
the apocalyptic Son of man at the end of time because this hope 
became an important feature of their proclamation. 

Galilee was the area where the historical Jesus exercised 
most of his preaching ministry, so it is logical to presume that 
it was here that the origin of the Q community is to be located. 
Havener^ offers three rather important arguments for cen
tering the activity of the Q community and its proclamation in 
Galilee, northern Palestine and western Syria. First, a large 
amount of Christian tradition is in evidence in Syria and Anti-
och associated with the traditions around the Gospel of 
Matthew. This would account for the knowledge Matthew 
has of Q because it emanates from the same region and vicin
ity. 

Secondly, Luke demonstrates contact with Antioch' because 
his work, the Acts of the Apostles, shows knowledge of many 
Antiochene traditions. Probably Luke was familiar with the Q 
source as a consequence of his association with Antioch and he 
would have taken it with him to Achaia where tradition has 
him writing his Gospel.'* Here this tradition could develop in its 
own right, while the Q tradition at Antioch would undergo a 
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development of its own within the Matthean tradition. To my 
mind this would explain why the order of Q " ' is probably more 
faithfiil to the original Q than that of Q ^ ' . Luke is the historian 
who, according to his prologue, has investigated many sources. 
The Q source, which he had earlier accepted from Antioch, 
would have undergone less change in his hands than it did in 
the community of Matthew where it continued to grow and 
develop. Thirdly, in eastern Syria traditions developed around 
the person of Thomas* such as the Gospel of Thomas, itself a 
sayings collection. Some of the L material is similar to that 
contained in the Gospel of Thomas.^ This shows Luke's 
awareness of traditions belonging to eastern Syria. 

In an important study on the nature of oral transmission 
Kelber' has used the insights gained from studies on the rela
tionship between orality and textuality* to show the orality 
inherent in the Q communit/s transmission of the sayings of 
Jesus. He has combined this with research done by Boring® 
and Theissen* to give some insight into the social context out of 
which the Q community developed. It is to these studies that 
this presentation is indebted. 

The earliest of the Q sayings originated in the ministry of the 
historical Jesus and those destined to be remembered were the 
ones that affected the lives of their audience.'' Kelber' has 
noted that that the preservation and handing on of oral words 
does not occur passively, but depends to a large extent on 'their 
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social relevancy and acceptability'. He terms this 'the law of 
social identification' of the hearers with the message.* 

A number of sayings within Q concern antisocial behaviour 
and most of these occur in the block of Q tradition referred to 
by Polag as 'Mission of the Disciples' (Q 9.57-10.24).2 These 
sayings call into question basic values such as the importance 
of family life and the ownership of possessions; in their place 
they advocate 'hatred' for members of one's family (Q 14.26), 
as well as homelessness (Q 9.57-60). The follower of Jesus is 
also instructed: 'Carry no purse, no bag, no sandals; and salute 
no one on the road' (Q 10.4). Clearly, the picture that emerges 
is that of a group of people wandering from place to place, who 
have no money since they do not carry a purse, and who have 
no extra clothes since they carry no bag with them. 

According to Kelber's 'law of social identification',' the 
members of the Q community preserved these sayings 
because they in fact mirrored their existence, style of life and 
outlook on the world. They were a group of people who lived 
'as outsiders'* and had embraced the wandering style of life 
reminiscent of the very life of Jesus himself. In doing so, they 
also took to heart the sayings of Jes\is on a life entailing home
lessness, rejection of family ties, poverty and a vagrant life
style.® Consequently, those who handed on these sayings were 
characterized as wandering prophets or charismatics 'who 
considered themselves the loyal followers of Jesus'.® In this 
manner they so identified themselves with Jesus that they 
regarded him as speaking through their own voices. 'He who 
hears you hears me, and he who rejects you rejects me, and he 
who rejects me rejects him who sent me' (Q 10.16). In this 
sense, no clear distinction is drawn between the earthly Jesus 
and the Risen Lord speaking through them. 

Jesus was situated within the long line of the prophets of 
Israel whose lot it was to endure suffering for the message that 

1. Ibid. 
2. A. Polag, Fragmenta Q: Textheft zur Logienquelle (Neukirchen-

Vluyn: Neukirchener Verlag, 1979), 24. 
3. Kelber, The Oral and Written Gospel, 24. 
4. Theissen, Sociology of Early Palestinian Christianity, 15. 
5. Ibid., 10-16. 
6. Kelber, The Oral and Written Gospel, 24. 
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they proclaimed. As all prophets are destined to suffer, the Q 
prophets envisaged sharing in the same lot (Q 6.22-23). The Q 
prophets were convinced that the Risen Lord was speaking 
through them and they awaited with keen expectation his 
return at the end of time, which they considered to be immi
nent. 

The Q proclamation tended to undergo both development 
and transformation. These factors witness to a message that 
was vital, and not something static and passive. At first the 
message was directed to a Jewish audience who rejected it. 
Then its proclaimers turned to the Grentiles. This accounts for 
many of the sayings which praise the faith of the Gentiles. The 
parable of the banquet is a good illustration of this change from 
the Jews to the Gentiles: those originally invited to the wedding 
reject the invitation, so people from the highways and byways 
are invited in their place (Q 14.16-24). This mission to the 
Gentiles was different from the Pauline mission to the Gen
tiles. Throughout its existence the Q community was a group 
of Christian Jews, who still adhered to the practices of Juda
ism. As Havener states: '[TJherefore, for a Gentile convert to 
become a member of the Q community probably meant 
becoming, in effect, a Christian-Jew, following the Jewish law 
and customs like the rest of the community. It is precisely this 
kind of Gentile mission that Paul was adamantly opposed to 
but one which the Q community could hardly have conceived 
of in any other way.'* 

So far, reference has been made to a Q community; but such 
terminology actually runs counter to the 'anti-social' tenden
cies characterizing the Q prophets. Community is quite con
trary to the lifestyle outlined above of such wandering, charis
matic prophets. Other forces were at work enabling the emer
gence of such a community. Kelber^ notes that 'Experience 
teaches us that one can well remember and reproduce infor
mation without living out its content in one's personal life. By 
the same token, members of the more settled classes could 
identify with these sajdngs as a matter of principle, and still 
not apply them in actuality.' This would give rise to hearers 
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who would accept the Q prophets' message and sayings with
out actually changing their lifestyles, but remaining members 
of the settled classes. 

One can imagine the emergence of the written composition 
of Q from such a settled audience. From this point onwards I 
part company with Kelber. He attributes the passage from 
orality to textuality within the early Christian community to 
Mark.* In arguing in this way, Kelber has glossed over the 
significant passage within the Q tradition from orality to tex
tuality. That Q did not exist solely as an oral tradition, but had 
passed from orality into textuality has been discussed previ-
ously.2 When Q was put into writing, the oral traditions did not 
cease to exist: they continued side by side and enabled the 
written Q source to undergo different stages of development, 
thus showing that Q did not remain a static entity. 

In writing about the passage from orality to textiiality in the 
Gospel tradition with particular reference to Mark, Kelber' 
has tended to overemphasize the new dimension that is intro
duced in this transition. 'The text, while asserting itself out of 
dominant oral traditions and activities, has brought about a 
freezing of oral life into textual still life. In short, the oral 
legacy has been transplanted into a linguistic construct that 
has lost touch with the living, oral matrix.'* The insights of 
Kelber may be true with regard to the Gospel of Mark, but 
they certainly do not apply to Q in its emergence as a written 
source. Q retained contact with its oral source, which contin
ued to have an influence on it. Within the communities of 
Matthew and Luke, the form of Q also tended to undergo 
development through the influence of other oral traditions, 
thus producing Q*** and Q '̂̂  within the respective communi
ties before they became part of the Gospels of Matthew and 
Luke. 
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1. Since the time of Schleiermacher the view that Q was originally 
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Gospels is that of the document Q'. F. Bussby, writing in a later vol
ume of the Expository Times ('Is Q an Aramaic Document?', 65 
[1953/54], 272-75), proceeded to illustrate this point on the basis chiefly 
of the names that appear in Q. Above all M. Black (An Aramaic 
Approach to the Gospels and Acts [3rd edn; Oxford: Clarendon, 1967], 
191) became a forceful supporter of the Aramaic elements of the 
Gospels. 

N. Turner ('Q in Recent Thought', ET 80 [1968/69], 324-28) has given 
a detailed analysis of the hypothesis that Q was originally written in 
Aramaic. For him the strongest argument in favour of an Aramaic 
original would be if one could provide indications of mistranslations 
into Greek from the Gospels of Matthew and Luke (p. 326). Turner, 
however, finds little evidence of this. In fact, an examination of the 
language of Q shows it to be greatly different from the typical language 
of a translation. '[T]he characteristically free Greek n e v . . . 5e construc
tion (unusual in translated books) occurs relatively often in Q: Mt. 9.37; 
10.13; 13.22; 16.3; (22.5, 8); 23.27, 28; (25.15). Another instance of idio
matic free Greek is the frequent occurrence of the genitive absolute' 
(p. 326). All the elements of the style of non-translational Greek are 
present in Q, according to Turner (p. 326). For example: (i) the use of 
coordinating participles in the second position in a clause, (ii) the word 
order sequence of subject-object-verb, (iii) the infrequent use of Kai, 
and 5e betrays good Greek style, (iv) the insertion of other words 
between the noun and the article. From this examination Turner 
rightly concludes: 'So far, all the indications are against the transla
tion hypothesis. The language of Q is typical of the Biblical Greek 
which has no Semitic Vorlage' (p. 327). 

As a written document Q appeared originally in Greek, but 
behind it lay Aramaic origins going back to the preaching of 
Jesus and the Q prophets.* With the location of the proclama
tion of the Q prophets being in the Galilee region, northern 
Palestine and western Syria, and with this proclamation 
directed no longer to Jews but to Gentiles, the use of Greek 
would have become a natural phenomenon within the Q 
community. This is the place of origin for the emergence of the 
written Q source. Although an exact date is difficult to deter
mine, a date around 50 A D would seem to be the most accept-
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2. The Matthean Community 

2.1 Different groups of Jewish-Gentile Christianity 
A very interesting discussion on the church of Antioch is pre
sented by Meier* in Antioch and Rome, to which attention will 
be given here. In the introduction to this work Brown^ gives a 
very useful overview of the different Jewish-Christian/Gentile 
groups within the early Christian communities. Although the 
distinctions he makes may be oversimplified, they show that 
the approach to the admission of Gentiles into the early chiirch 
differed greatly. In general four main groups can be distin
guished which evince clear differences from one another. 

(a) Group One' would comprise Jewish Christians together 
with Gentiles who had been converted to Christianity. They 
continued to abide by all the stipulations of the Jewish law and 
demanded circumcision for the Gentile converts. Originally 
some Jewish Christians in Jerusalem would have belonged to 
this group, which Acts refers to as 'the circumcision part / 
(Acts 11.2). Without doubt this group had also embarked on 
missionary activity among the Gentiles, which brought it into 
sharp confiict with Paul. The letter to the Galatians shows 
Paul combatted the influences they were having among his 
own converts. Phil. 3.2 also shows Paul's fear that this group 
might unsettle his most loyal church.* I would argue that the 
Q community originally belonged to this particular group 
because the mission of Q prophets to the Gentiles was of the 
type which envisaged the Gentile becoming a Christian Jew. 

1. J.P. Meier, 'Antioch', in R.E. Brown and J.P. Meier, Antioch and 
Rome (New York: Paulist, 1983), 11-86. 

2. R.E. Brown, 'Introduction', in R.E. Brown & J.P. Meier, Antioch 
and Rome (New York: Pauhst, 1983), 1-9. 

3. For what occurs here and in what follows I am reliant upon the 
views of Brown ('Introduction', 1-9). 

4. As Brown ('Introduction', 3) says: 'Therefore, we must speak of a 
mission to the Gentiles that was quite antagonistic to Paul and 
resulted in the existence of a Jewish/Gentile Christianity of the 
strictest Law observance, not only in Palestine but in some of the cities 
of Asia Minor and Greece at least'. 

able period for the written Q source to emerge and that would 
make it one of the first Christian writings to appear. 
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1. Although numerous arguments surround the exact relationship 
between the Council of Jerusalem and Paul's information in Galatians 
and although it is difficult to harmonize these positions, I follow the 
position adopted by Brown and Meier (Antioch and Rome). To my mind 
their conciUatory picture does the best justice to the facts at hand. 

This was the only way in which the Q community could per
ceive things. With the passage of time the Q-source was 
adopted by the communities of Matthew and Luke who used it 
according to their respective outlooks on the relationship of 
Gentile Christians to the Jewish law. Consequently, Q would 
soon transcend the narrow confines of this group. 

(b) Group Two represents a more moderate approach. Cir
cumcision was not required of those Gentiles embracing 
Christianity; but certain Jewish practices were still demanded. 
Acts 15.20 contains the decision of the Council of Jerusalem 
(AD 49)* which presents the mediating view expressed by 
James, namely that Gentile converts still had to observe cer
tain food laws. This type of Jewish-Gentile Christianity also 
had a missionary dimension in that James sent out a letter 
after the Council of Jerusalem outlining the decision (Acts 
15.23). At the same time 'certain men came from James' (Gal. 
2.12) to Antioch and caused a great dissension within the com
munity. They criticized Peter for eating with Gentiles, which 
implied that Peter was not abiding by the dietary laws. Peter 
accepted their position under duress (Gal. 2.12). To this type of 
Jevdsh-CJentile Christianity James and Peter would belong. It 
liberated the Christians from the necessity of circumcision, yet 
it upheld certain practices belonging to Judaism. 

(c) Group Three is that group championed by the views of 
Paul. Neither circumcision nor any Jewish dietary laws were 
demanded for converts from the Gentiles. This was probably 
the most widespread Jewish-Gentile Christianity in the early 
communities. 

(d) Group Four is a more radical group than Paul's. Not 
only did they reject circumcision and the Jewish food laws (as 
Paul did), but they also saw no relevance or meaning in the 
Jewish worship and festivals. Among these one may count the 
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Hellenists of Acts 6.1-6.* The traditions of the beloved disciple 
in the Gospel of John are also in line with this more radical 
approach whereby the feasts of the Jews are to be replaced.^ 
Even the Temple is to be superseded by the worship centred on 
Christ's body (Jn 2.19-21). 

2.2 The church at Antioch 
There was, then, no monolithic Jewish-Gentile Christianity. 
The different views and approaches, outlined above, all had an 
influence upon the world that was being christianized. Conse
quently, within the city of Antioch (with which this study is 
concerned) one might observe house-churches in which the 
different approaches or groups would have their adherents. 
All the different approaches would not be reflected in each 
house-church but in different house-churches. Acts 11.19-20 
speaks of the origin of the church at Antioch following the 
death of Stephen. Those Christians who fled to Antioch 
belonged to the Hellenists (or Group Four above). Soon they 
made many converts and the Jerusalem church sent Barn
abas (Acts 11.22-24) in an attempt to keep control of the 
church of Antioch. Haenchen' presents Barnabas as having 
come to Antioch on his own initiative and not as an emissary of 
the church of Jerusalem. I, however, agree with Meier who 
argues that '[h]is submission to the Jerusalem authorities and 
his abandonment of Paul at such a critical juncture are more 
easily explained if Barnabas' activity at Antioch was from the 
beginning dependent on those same Jerusalem authorities'.'* 

Although it is very difficult to harmonize the details regard
ing the Council of Jersualem in Acts 15 and the account of Gal. 
2.1-10, as well as what exactly occurred in the clash between 
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Peter and Paul at Antioch in Gal. 2.11-14, a number of impor
tant points do emerge from these accounts:* 

(a) A decision was reached, agreed upon by all, that circimi-
cision was not to be imposed on Gentiles. 

(b) Both Luke and Paul attribute to James the decision to 
impose dietary laws on Gentiles. 

(c) Shortly after 'the Jerusalem Council' Paul, Peter and 
Barnabas had a serioiis disagreement over the dietary 
observances. The pressure exerted by emissaries from 
James sent to Antioch from Jerusalem forced Peter to 
stop sharing meals with Gentile Christians. This was 
because they did not abide by the dietary laws. Barnabas 
sides with Peter and a rift occurs among the leaders. 

(d) No details are given as regards what exactly occurred 
thereafter, but Paul set out on his second missionary 
journey leaving Barnabas behind. I agree with Meier^ 
who infers from all this that Paul actually lost the dis
pute. He realized that he did not have support at Antioch 
and so he left Antioch, which he visited only very briefly 
once more in his life (Acts 18.22) and which he never 
referred to again in the course of his correspondence. 

(e) All these events support the view that the Jerusalem 
church exercised authority over the church of Antioch. 
'Up to and including the Apostolic Council and the Anti
och incident Paul has to receive authoritative words 
from the leadership of the Jerusalem church, which 
enjoys undisputed superiority of statios." 

The above picture suggests that all the groups of Jewish-
Gentile Christianity are in evidence in the church of Antioch. 
One could understand house-churches in existence with par
ticular emphases belonging to the respective groups. With the 
departure of Paul, the approach of James and Peter (Group 
Two) would become the more dominant approach within the 
Christian community. As time went on a much closer unity 



8. A Vision of the Emergence of James 231 

1. Meier, Antioch, 50. 
2. Ibid., 51. 
3. Ibid., 52. 

would be built among believers in Antioch. The compromise of 
allowing Christians to share in meals together, provided they 
observed the dietary regulations laid down in Acts 15.20, 
'meant that for some time Jewish and Gentile Christians had 
been able to enjoy once again the full fellowship they had had 
in the church's earliest days'.* 

2.3 Traditions within the Antiochene church 
During the three decades (AD 50—80) extending from the time 
of the crisis between Paul and Peter to the emergence of the 
Gospel of Matthew, one can trace three major streams of 
tradition within the Antiochene church. All these traditions 
would have a marked influence upon the Gospel of Matthew. 
One can see these traditions as having a varied influence upon 
the different groups mentioned above within the Antiochene 
church. 

2.3.1 The Gospel of Mark 
Without doubt Mark formed the kernel or heart of the Gospel 
of Matthew. A date prior to AD 70 is usually assigned to the 
Gospel of Mark. 2 If one adopts the traditional location for its 
origin in Rome, its acceptance by the church of Antioch woiild 
occur within a very short space of time. Antioch was the capi
tal of the Roman province of Sjnda, and once the mother city of 
Jerusalem had been destroyed, it would be natural for Antioch 
now to turn her allegiance 'towards the church in the capital 
of the Empire, where the two significant figures of Antioch's 
early days, Peter and Paul, had both died martyrs'.' Further 
support for this comes from the tradition connecting Mark 
and Peter. The apostle Peter, who had an important role 
within the Antiochene church, had left behind a record of his 
preaching and thought in the Gospel of Mark. This would 
have been an added incentive in Antioch to take over the 
Gospel of Mark and use it in teaching, preaching and in the 
liturgy. 
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1. Meier (Antioch, 53) notes that 'the eclectic nature of the Q collec
tion would have facilitated its acceptance at Antioch: various groups 
could find in the words of Jesus something to bolster their position'. 

2. One can note, as Meier (Antioch, 53-57) does, the following tenden
cies contributing towards the M material: 
(a) The Judaizers of Group One still uphold their rejection of admitting 
Gentiles without circumcision. The Q sayings, 'But it is easier for 
heaven and earth to pass away, than for one dot of the law to become 
void' (Q 16.17), would have been endorsed by this particular group. A 
number of sayings in the Gospel of Matthew tend to emphasize the 
exclusive approach: 'Go nowhere among the Gentiles, and enter no 
town of the Samaritans, but go rather to the lost sheep of the house of 
Israel' (Mt. 10.5-6). And again, in the ministry of Jesus, he states: 'I 
was sent only to the lost sheep of the house of Israel' (Mt. 15.24). 
(b) Group Two gave its allegiance to James and Peter. The attitude of 
the Christian towards the Mosaic Law was indeed the centre of con
cern as can be seen in the Sermon on the Mount. 'You have heard that 
it was s a i d . . . but I say to y o u . . . ' (Mt. 5.21) indicates the approach 
adopted. 
(c) There were also traditions stemming from Group Four which 
favoured a Gentile mission. In particular the Hellenists would have 
developed traditions of their own. The final conunand of Jesus to his 
disciples in Mt. 28.18-19 would represent this outlook. The Magi from 
the east came to accept the child Jesus, while the Jewish leaders were 
intent on his annihilation (Mt. 2.1-23). This is a good commentary on 

2.3.2 The Q source 
Without doubt the wandering Ufestyle of the itinerant Q 
prophets enabled the views, teaching and sayings of Jesus to 
spread, especially from Jerusalem to Antioch. Very soon after 
its appearance in writing the Q document would have found 
its way to Jerusalem as well as to Antioch, the two main 
churches in the area and the mother churches of the different 
branches of Jewish-Gentile Christianity. Although it had 
appeared in writing, many of the sajdngs of Jesus still contin
ued to circulate and influence the Q document.* 

2.3.3 The M material 
The siglum M designates that material which does not belong 
to Mark or to Q, but which was used by Matthew in the con
struction of his Gospel. M is not to be viewed as a document in 
its own right, alongside that of Q or Mark. Instead, it incorpo
rated the different and at times even conflicting viewpoints of 
the different groups within the Antiochene community.^ 
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the favourable attitude adopted towards the Gentiles, and a negative 
assessment of the Jews. The attitude adopted towards the Mosaic Law 
was far more liberating, but at the same time it could be far more 
demanding. For example, the revocation of oaths frees them from the 
legalism of the Mosaic Law, but in its turn places a new requirement 
on the Christian: namely, not to take any oaths. 
(d) The concern of Group Two (the James group) as well as Group 
Four (the Hellenists) was to give direction and instruction to believers 
on how to lead their lives. With more and more Gentiles accepting the 
teachings of Christianity, urgent necessity demanded clear guidance 
on how they were to lead their lives. Consequently, these traditions 
developed an ethical instruction or catechesis to give guidance for 
these new converts. 

1. Ibid., 55. 

These traditions of Mark, Q and M did not hve in total isola
tion from one another. They frequently cross-pollinated within 
the activities of the church. Meier* expresses the situation well 
when he says: 'M was the living sea of oral tradition in which 
Mark and Q floated and were steeped'. M would exert an 
influence upon Mark and Q before Matthew began the writ
ing of his Gospel. I have argued consistently that the Q source, 
once accepted into the Matthean community, underwent a 
development through the incorporation of other Q sayings as 
well as the insertion of M material. This was evident in the 
development of the Sermon on the Mount and, in particular, 
in the growth of the Beatitudes. Ultimately a written form of 
Q, which we term Q'^' , emerged within the Matthean com
munity and was used by Matthew in the construction of his 
Gospel. 

3. The Epistle of James in the Context of the 
Early Christian Communities 

The investigation of the relationship between James and Q can 
help to give us some understanding of the development of the 
Epistle of James and its destination. The indications coming 
from the epistle will be used as a starting-point and the 
attempt will be made to harmonize these with what has 
already been established in the examination of the relationship 
of James and Q. 
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1. M. Dibelius, James: A Commentary on the Epistle of James (trans, 
from the German Der Brief des Jakobus; 11th rev. edn prepared by H. 
Greeven, 1964; English trans. M.A. Williams; ed. H. Koester for 
Hermeneia; Philadelphia: Fortress, 1975), 47. 

3.1 A probable Sitz im Leben for the epistle 
Some scholars argue that it is impossible to give an exact local
ization for this epistle, 'for paraenesis is not interested in 
locale'.* The epistle itself contains no historical allusions, nor is 
there any reference to a crisis which was the immediate cause 
of writing as was the case with most of Paul's letters. Never
theless, one may attempt to offer a probable scenario for the 
epistle based upon a close examination of it. 

3.1.1 Community leadership 
The picture that emerges from this writing suggests that one 
is dealing with a very early form of church leadership. The 
only church officers, if they can be called that, who are men
tioned, are the 'elders' (5.14) and 'teachers' (3.1). This refer
ence may be important in that other officers who became 
important at a later stage are not mentioned in the epistle. It is 
almost self-evident that were these other officers in existence 
at the time of this writing, James would have referred to them, 
particularly when he mentions calling in the elders of the 
Church to pray over the sick person (5.14). This argues for an 
early date for this epistle. 

3.1.2 The Jewish-Christian connection 
In addition to the wisdom heritage, on which James undoubt
edly draws, the epistle shows many other similarities with the 
thought-world of Judaism. The concept of God is in close har
mony with that of the Old Testament: God is one (2.19, in 
reference to the Shema); he is creator of all (1.17); he is holy 
(1.13) and he bestows all good gifts on humans (1.5, 17); he is 
also the Lord of hosts (Yahweh Sebaoth, 5.4). The phrase, 'the 
Lord of glory*, applied in 2.1 to Jesus Christ, is a biblical way of 
speaking, referring to the Shekinah of the Old Testament. The 
term used for the place of worship in Judaism, 'the syna
gogue', is now applied to the Christian centres of worship 
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1. Later writings such as the letters of Ignatius still continue to refer 
to the Christian community gathering for worship as a synagogue 
(ovvaYWYn)- In Ignatius's letter to Polycarp (4.2) he uses the following 
phrase: itvKvotepov cxivayayai YiveoGwoav: 'let the meetings be more 
numerous' (K. Lake [trans.], The Apostolic Fathers, vol. 2 [London: 
Heinemann, 1970], 273). Dibelius gives a number of other references 
from the early Christian writers to illustrate this use of the term 
oDvaYcoyoi for the early Christian assemblies: 'Hermas writes of the 
cultic assembly: Therefore, when a person who has the Divine Spirit 
comes into a meeting of righteous men' (otov ovv eXGri 6 avGpcoTto? 6 
excov TO itvevtia t o Geiov eii; owaycoynv <iv5pwv S i k o i w v Herm. Mand. 
11.9; similarly 11.14; cf. also 11.13); and Dionysius of Alexandria (Eus., 
Hist. eccl. 7.9.2; 7.11.11, 12, 17) calls someone who takes part in the 
Christian assemblies xfj^ awayoyti? jiexaax<»v, and he calls the assem
blies themselves auvoywyai. Also, mention should be made here of 
Justin, who in Dial. 63.5 speaks of "those who believe on Him, who are 
of one soul and one assembly and one church' (to !? eii; avxov Kiaxeb-
ouoiv, mq ovoi )i\a yoxf\ Kal owayooyfi Kal nia ekkXt ioi^); and also the 
compound eTtiavvaywyn ("assembling") in Heb 1 0 : 2 5 . . . ' (Dibelius, 
James, 133-34). 

(2.2).* This shows that the writing emerges from a world of 
Jewish Christianity that has maintained its roots in Judaism. 

Although rooted in the Jewish tradition and heritage, James 
is not a purely Jewish document as some (such as Massebieau, 
Spitta and A. Meyer) have tried to argue. Our investigation 
has demonstrated the knowledge James has of the Q source, as 
well as the way this had developed in the Matthean commu
nity. As such James is a Jewish-Christian writing familiar 
with the traditions of Jesus circulating throughout Palestine 
and western Syria, in particular the city of Antioch. 

3.1.3 The social situation of the readers 
An examination of the epistle from the viewpoint of the infor
mation it gives about the readers tends to support both an early 
date as well as a distinctly Jewish-Christian audience. 

We notice first the address of the apostle, 'to the twelve tribes 
in the dispersion'. This designation refers to the Jewish-Chris
tian communities living in the Diaspora. This does not neces
sarily entail a vast area—because of various specific refer
ences in the writing it is perhaps best to see it as addressed to 
Syria and the northern and north-western areas with the city 
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1. F. Mussner, Der Jakobusbrief: Auslegung (4th edn; Freiburg: 
Herder, 1981), 11. 

2. A similar message was contained in a previous letter addressed to 
exiles in the Dispersion. The first such letter (which could be a 
paradigm for the Epistle of James) was addressed by the prophet 
Jeremiah in Jerusalem to the exiles in the Diaspora, particularly to 
Babylon (Jer. 29). This letter came at a decisive moment in the life and 
religion of Israel. It was a time when the nation had been destroyed 
and a new pagan power had emerged, to whom the Israelites were 
subject. The message of the letter to the exiles is well summed up in 
Jer. 29.7: 'But seek the welfare of the city where I have sent you into 
exile, and pray to the Lord on its behalf, for in its welfare you will find 
your welfare'. This is the calling God has directed to the exiles: they 
are to involve themselves in the life of the new city to which they have 
been brought. They are to promote the welfare of the dty of their exile. 
One can apply the same message to that epistle which, in the New Tes
tament, directs its attention to the New Israel which is scattered in the 
Dispersion. 

of Antioch as the heart of the region.* The Jewish Christians in 
the Diaspora are urged to promote the well-being of the world 
in which they find themselves.^ Its specific address to Jewish-
Christian communities is further support for upholding an 
early date. By using the phrase 'the Dispersion', the writing is 
placing itself in a clearly defined geographical setting. It looks 
out from Jerusalem and is written to all those living outside of 
Palestine who now constitute the New Israel, the new people 
of God. The eschatological hope for the reconstitution of the 
people of Israel around the twelve tribes of Israel is in the 
process of taking place. Those who have already accepted 
belief in Jesus, the Lord of glory, are the "first fruits' (Jas 1.18). 

The polemic on the admission of Gentiles to the community 
is not an issue to which the epistle gives attention. Conse
quently, the clash of Peter and James with Paul in Antioch 
(around AD 50) is a thing of the past. Those to whom the letter 
is addressed could be seen as Jewish-Gentile Christians who 
had endorsed (around the late fifties) the perspective of Group 
Two in the classification given to the Jewish-Christian com
munities in the early Church. 

A second type of information about the readers of the epistle 
comes from references to poor and rich in the community. 
There are three main texts in James which deal with the pres
ence of rich members in the community (1.9-11; 2.2-6; 5.1-6). 



8. A Vision of the Emergence of James 237 

1. J.B. Mayor, The Epistle of St. James: The Greek Text with Intro
duction, Notes, Comments and Further Studies in the Epistle of James 
(3rd rev. edn; Grand Rapids: Zondervan, [1913] 1954), cxxxviii. 

2. 'James the Just' or 'the brother of the Lord' is a common tradi
tional designation for James the leader of the church in Jerusalem. In 
using the phrases 'brother of the Lord' and 'family of the Lord', it is 
not my intention to enter into the controversies surrounding their 
interpretation as this would take one beyond the scope of this thesis. As 
a Roman Catholic, I understand these terms in their widest possible 
designation, as referring to the relations of the extended family. 

The vast majority of the community was poor. On the other 
hand, the rich are the ones who are responsible for the hard
ships within the community: 'Is it not the rich who oppress 
you, is it not they who drag you into court?' (Jas 2.6). The rich 
referred to here should not be seen as members of the commu
nity, but as non-Christian outsiders, probably Jews.* The 
oppressions and persecutions of the early Christians came 
from the hand of the Jewish leaders, particularly the wealthy 
Sadducees. They were the ones who arrested Peter and John 
in Acts 4.1-3. The references here to the social situation reflect 
not just the situation of the audience, but also that of the author 
himself. 

3.2 The Epistle of James in the context of early Christianity 
The epistle is attributed to 'James, a servant of God and of the 
Lord Jesus Christ' without any further designation. The only 
James that could possibly have been referred to in this manner 
without needing any further clarification is James, the Just, 
referred to as 'the brother of the Lord'.^ Various factors con
tributed to project James to the position he held in the early 
church. Probably the departure of Peter and the other apostles 
from Jerusalem was decisive for James assuming the leader
ship of the Jerusalem church. 

Attention has already been drawn to the fact that the early 
Christian Church did not consist of a monolithic community 
in which everyone was united in viewing and presenting the 
Christian faith in the same way. Different communities 
became the home or seat for the preservation of the memories 
of certain apostles or Christian leaders. Although these com
munities tended to be independent, a certain opposition and 
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rivalry did develop among them, as is evidenced in the church 
of Antioch where various groups differed largely according to 
their attitude to the admission of Gentiles. 

3.2.1 The Epistle of James and the Apostle Paul 
The Epistle of James is often cited as an example of opposition 
to Paul's doctrine of justification by faith. But is this a valid 
conclusion? One can tabulate the passages in which similarity 
and opposition are seen to emerge in this way: 

James 2.21 Galatians 2.16 
'APpadu 6 Ttaxfip r\\im OVK eidozec, (5e) on ov SvKaiouxai 

epycov eSiKaicoOr], dveveyKag dv0p(O7co(; epytov vojiou edv 
'loadK TOV •olov a u T o i ) £K\ TO nfi 6id nioxeac, 'IT\COV 
9uoiaoTT|piov; XpioToi), Kal fmei; eic, XpvoTov 

'ITIOOW CTioTevoa^ev, iva 
8iKai(o9c6n.ev EK JCIOTEOX; 
XpioToii K a l ouK £^ epycov 
v6|iOT), OTV e^ epyojv vonou ov 
6iKaico9r|oeTai itaaa adp^. 

James 2.24 Romans 3.28 
opaTe OTI it, epymv 5iKavoa)Tav Xoy\.C,6\ieQa ydp 8iKaioi)o9ai 
dv9p(0Jto; Kal ovx EK niaxExoq TtioTei dvGpoJTcov x^^P^ epycov 
jiovov. vo^ou. 

The closest similarity in these passages is the use of the word 
epya: James uses the word twice, while Paul speaks on four 
occasions of epya v6|j,ou. Despite the similarity in the use of this 
word, each author has a different thought in mind. The works 
to which Paul refers are simply works of the law which he 
rejects. Paul has in mind a very restricted and specific mean
ing. James, on the other hand, has a completely different per
spective. The works which he has in mind are the outgrowth 
of faith; they are indeed works of faith. Consequently, the con
clusion arrived at by Ropes* is unfounded, namely, that James 
quotes Paul's formula exactly. 

Where James and Paul do in fact agree is in their notion of 
faith. For James faith, to be truly alive, must always express 

1. J. Ropes, A Critical and Exegetical Commentary on the Epistle of 
St. James (Edinburgh: T. & T. Clark, 1916), 35. 
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1. K.L. Carroll, 'The Place of James in the Early Church', BJRL 44 
(1961), 56ff., presents this tension very well when he compares the 
approach of the three synoptic Gospels to the family of Jesus. 

itself in action, in works, whereas for Paul faith incorporates 
within its very notion an action of response. The example to 
which they both refer, namely Abraham, bears this out. 
Although they are clearly stressing different aspects, they both 
converge in their notion of faith as being active—an idea com
mon to first-century Judaism. In accepting this fundamental 
insight of faith as the starting-point, James wishes to teach 
that faith is only really true if it demonstrates itself by means 
of works; it must bear fruit, must show what type of faith it is. 
Grood works are essential and are a result of one's faith: they 
are works of faith. Paul, on the other hand, is attacking those 
who say that faith is a result of works of the law. For Paul, 
faith is a gift from God and no person can demand this gift as a 
result of producing good works of the law. 

Although the Epistle of James was not written as an attack 
upon Paul's views, one may postulate that it was addressed to 
the community of Antioch to present an understanding of the 
relationship between faith and works which, until then, had 
not been given sufficient importance. While Paul was in Anti
och, his teaching would have stressed his customary dimen
sion of freedom from works of the law. With Paul's with
drawal from Antioch and the triumph of the views of James 
and Peter on the obligation for Gentiles to abide by certain 
dietary laws, the polemic had ceased. Consequently, there was 
no need to take up the polemic once more. Instead, James's 
epistle took the opportunity to develop more fully the teaching 
on the quality of faith which needs to be illustrated by means of 
action. The epistle was probably written shortly after the 
polemic in Antioch had died down. 

3.2.2 The Epistle of James and the Apostolic Churches 
Tensions also developed within the early Christian communi
ties between the churches which were followers of Peter and 
those who looked to James as their leader. An examination of 
the Gospels reveals this rivalry and tension.* Among certain 
Jewish Christians the position of James, 'the brother of the 
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1. Ibid., 64-65. 
2. P.H. Davids (The Epistle of James: A Commentary on the Greek 

Text [Exeter: Paternoster, 1982], 34) arrived at a similar conclusion 
with regard to the dating of this epistle: This commentary assumes, 
then, that the original traditions appeared during the early part of this 
period, i.e. late 40s and early 50s. They were gathered together during 
the latter part to solidify the church's position. This work is perhaps 
the last picture one has of the Palestinian Church before the storms of 
war closed over it.' 

3. For example, in two very recent studies on the early Christian 
church (Brown & Meier, Antioch and Rome, and R.E. Brown, The 
Churches the Apostles Left Behind [New York: Paulist, 1984]), Brown 
hardly mentions this epistle, depite the importance assigned to the 
person of James the Just in the early Christian church. 

Lord', receives more and more importance. James eventually 
became what Carroll* terms 'the "patron saint" of the Jewish 
Christians'. The apostolic churches emphasized the position of 
Peter among them, possibly as a reaction to the position 
claimed by the Beloved Disciple for his community, and 
because of the position attributed to James in certain Jewish-
Christian churches. 

One can envisage James writing an epistle to his loyal fol
lowers in Antioch, using traditions in free circulation, espe
cially in the Jewish-Gentile form of Christianity that is known 
and embraced by his followers. It is catechesis of the finest 
form instructing believers on their style of life as Christians. 
This study arrives at the conclusion that all the indications 
point to a date for the epistle around the second half of the fifth 
decade of the first century A D . Its contact with the Q source 
and its further development within the Matthean community 
of Antioch support this date. The view that it comes from a 
time in which the polemic with Paul has resolved itself in 
Antioch also supports this period (the fifties).^ 

4. The Results of this Study 

Over the course of the centuries scholarship has tended to 
place the Epistle of James on the periphery of the New Testa
ment. Even in more recent scholarship this still remains true.' 
This neglect has proved to be a great oversight in New Testa
ment scholarship. James has deep and firm roots both in 
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Judaism and in early Christianity. The twofold character of 
James as a wisdom writing, as well as being steeped in the 
early Christian traditions, especially that of Q and Q^*, sup
ports both its Jewish and early Christian roots. It is hoped that 
this study will give fresh impetus to future scholarship on 
James. 

4.1 The theme of wisdom 
James has utilized a form of the Graeco-Roman letter in his 

own right and to great ability in order to highlight the essential 
themes of the entire epistle. Although previous studies on 
James may have mentioned the theme of wisdom, they failed 
to note or stress the importance that wisdom has in the overall 
structure of this writing. This wisdom perspective is in line 
with the development of the wisdom trajectory extending 
from the Old Testament through to the New. In this sense 
James is clearly the bridge between the two testaments. 

4.2 James's witness to the development in an understanding of 
Jesus' relationship to wisdom within early Christianity 
No longer is wisdom understood within the world-view of 
Judaism and the Hebrew traditions, but it has taken on a 
decidedly Christian perspective. Jesus, as the Lord of glory 
(2.1), is the wisdom of God. A trajectory, developing reflection 
on the relationship of Jesus to wisdom, has been postulated 
from Q through James and Matthew and finally ending in the 
Gnosticism of the Gospel of Thomas. Starting with the Q 
source, Jesus is conceived as an emissary or spokesman for 
wisdom. Wisdom is personified, and as such she sends forth 
her emissaries, chief of whom is Jesus, whose task it is to 
instruct humanity on the wisdom direction their lives should 
take. In the Epistle of James this Hne of reflection underwent 
an important development. Jesus Christ is no longer the 
earthly emissary, but the eschatological Lord of glory. Jesus as 
the Risen Lord is now cast as wisdom herself: no distinction is 
to be drawn between the heavenly Jesus and heavenly wis
dom. In the Gospel of Matthew a further progression took 
place whereby the historical, earthly Jesus speaks and acts as 
wisdom incarnate. The (aospel of Luke tends to remain outside 
this line of development in that it lies closer to the Q conception 
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of the relationship of Jesus to wisdom. If an3d;hing, the Grospel 
of Luke avoids the idea of a personification of wisdom and pre
sents instead a direct identification of God and wisdom. This 
trajectory shows that there is a strand of thought which has 
tended to reflect upon the relationship of Jesus to wisdom. The 
various documents of Q, James and Matthew are testimony to 
the various stages through which this thought developed. The 
intermediate stage to which James bears witness is necessary 
for the reflections which the Gospel of Matthew would initiate. 

4.3 Wisdom and the Holy Spirit 
What occurs elsewhere in the biblical traditions relating to the 
eflfects of the gift of Grod's Spirit, James expresses by means of 
the concept of the communication of divine wisdom. As with 
the gift of the Spirit, the gift of wisdom brings about a moral 
regeneration within the life of the believer. This will, however, 
only reach fulfilment in the eschatological age. On the one 
level, then, Jesus is the wisdom of God. Whereas the Hebrew 
traditions had reflected more and more upon the personifica
tion of wisdom next to God, in James this personification has 
now reached its culmination in its identification with the per
son of Jesus Christ, as the Lord of glory. On the other level, 
wisdom is the greatest of God's gifts communicated to 
humanity. It is highly significant that this same communica
tion is referred to in other traditions as the gift of God's Spirit. 
To my mind, this is an illustation of the early nature of the 
Epistle of James. One may perhaps note here the root of what 
in other traditions will develop into a fully fledged trinitarian 
theology. In embryonic form one has reference to the Father, 
and to the Son, as identified with wisdom, and to the commu
nication of this very essence of divine wisdom, divine life to the 
believer which works a moral regeneration. This communi
cation of divine wisdom will become in other traditions the 
communication of God's Spirit, proceeding from the Father 
and the Son. 

4.4 James as an independent witness to the existence of the Q 
source 
From a tradition outside of the synoptic Gospels, James bears 
witness to the Q source. Not only does James show an aware-
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ness of the Q tradition, but he is also conscious of the way it 
developed within the Matthean community. James shows that 
he has emerged from a world which holds as sacred traditions 
that are common to the Gospel of Matthew. This perspective 
again places James in an intermediary position between Q and 
the Gospel of Matthew. This does not mean that Matthew uti
lized the Epistle of James or vice versa. The knowledge that 
James has of the traditions and sources that go into the Gospel 
of Matthew is such that the epistle situates itself before the 
codification of these sources took place within the Gospel of 
Matthew. 

4.5 The transmission of the sayings of Jesus in the early 
community 
Like Paul, James does not quote the sayings of Jesus verbatim. 
Instead, he uses them freely, interweaving them into his 
admonitions and advice. No distinction is drawn between the 
words of James and the sajdngs of Jesus. The latter are all 
deeply embedded in the paraenetical advice offered by James, 
and indirectly form the very basis and authority for the advice. 
The epistle comes as a communication from the leader of the 
church in Jerusalem to the Jewish-Gentile Christians of 
Antioch who acknowledge his authority and leadership and 
adopt a particular stance regarding the admission of Gentiles 
within their community. As the 'first fruits' of the 
reconstituted people of God they live in the eschatological age. 
As 'the twelve tribes in the Dispersion' they have a responsi
bility to the world around them to aim at reconstituting the 
New Israel. 

4.6 James bears witness to being an early writing 
Its early appearance is evident from its connections with the 
Jewish wisdom heritage, its early relationships to the Jesus 
traditions, and its picture of the relationship of Jesus to 
wisdom. As such James is an important writing for it presents 
a picture of the early Christian community and the way in 
which the traditions stemming from Jesus were handed on 
and developed. 



244 James and the 'Q' Sayings of Jesus 

4.7 The whole assessment of the Epistle of James needs to be 
changed 
If the Epistle of James is viewed as one of the earliest writings 
of the New Testament, as this study contends, its value and 
importance is inestimable because it provides a link in the 
chain bringing one closer to the traditions dealing with the 
sayings of Jesus. A study of James brings one to a clearer and 
deeper appreciation and understanding of the early Christian 
church in its attempt to preserve its heritage and at the same 
time grasp the full understanding of the novelty that the 
teaching of Jesus brought with it. Through its emphasis on 
wisdom James shows its firm roots in its Jewish heritage. 
Through its close affinities with and use of the Q tradition and 
other Jesus traditions, James affirms its adherence to the very 
centre of the Christian message. Through its relationship to 
both wisdom and the Q source, James shows the heritage of 
Judaism flowering forth into the new world of Christianity. In 
this sense the Epistle of James becomes 'the first fruits'. It pre
pares the way for other Christian traditions to put forth in 
writing their own understanding and witness to the message 
taught by Jesus. 



APPENDIX A 

SUMMARY OF THE STRUCTURE OF THE EPISTLE OF J A M E S 

SECTION 1: OPENING ADDRESS 
Pericope A Opening formula (1.1) 

SECTION 2: INTRODUCTORY FORMULAE EXPRESSING THEMES (1.2-27) 
PART ONE: INTRODUCTORY FORMULA OF JOY (1.2-11) 

Pericope B Testing of faith produces steadfastness (1.2-4) 
Pericope C Asking for wisdom in faith (1.5-8) 
Pericope D Antithesis between the rich and lowly (1.9-11) 

PART TWO: INTRODUCTORY FORMULA OF BLESSEDNESS (1.12-27) 

Pericope E Endurance under testing (1.12-18) 
Pericope F A series of sayings (1.19-27) 

SECTION 3: BODY OF EPISTLE (2.1-5.6) 

Pericope G Partiality and distinctions made between rich 
and poor are excluded by the Christian faith 
(2.1-13) 
Relationship between faith and works (2.14-26) 
Speech and the tongue (3.1-12) 
The wisdom from above (3.13-18) 
The art of living happily: advice from a wise 
man (4.1-10) 
To speak evO (4.11-12) 
Do not neglect God in what you do (4.13-17) 
Arrogance of the rich (5.1-6) 

SECTION 4: CONCLUSION TO THE EPISTLE (5.7-20) 

Pericope O Exhortation to patience (5.7-11) 
Pericope P The oath (5.12) 
Pericope Q Prayer and concern for others (5.13-18) 
Pericope R Bringing back a sinner (5.19-20) 

Pericope H 
Pericope I 
Pericope J 
Pericope K 

Pericope L 
Pericope M 
Pericope N 
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SECTION 1: OPENING ADDRESS 
Pericope A Opening formula (1.1) 

SECTION 2: INTRODUCTORY FORMULAE EXPRESSING THEMES (1.2-27) 
PART ONE: INTRODUCTORY FORMULA OF JOY (1.2-11) 

Pericope B Testing-steadfastness (1.2-4) (E) 
Pericope C Asking for wisdom (1.5-8) (D)-v-

Pericope D Rich-poor (1.9-11) (A)"*• 

PART TWO: INTRODUCTORY FORMULA OF BLESSEDNESS (1.12-27) 

Pericope E 
Pericope F 

(i) 
(ii) 

(iii) 

Endurance-testing (1.12-18) 
Series of sayings (1.19-27) 
Anger (1.20-21) 
Doers of the word (1.22-25) 
Bridling the tongue (1.26-27) 

(F) 
(B>-i 
( C H — - . 

SECTION 3: BODY OF EPISTLE (2.1-5.6) 

Pericope G Partiality: rich-poor (2.1-13) 
Pericope H Faith and works (2.14-26) 
Pericope I Speech and tongue (3.1-12) 
Pericope J Wisdom from above (3.13-18) 
Pericope K Advice from the wise (4.1-10) 
Pericope L To speak evil (4.11-12) 
Pericope M Doers of right (4.13-17) 
Pericope N Arrogance of rich (5.1-6) 

(A)-
(B)-
( O * 

(D)|J 
(D)J(D) 
( O -

( B ) -
( A ) -

..J 
(C)(B) (A) 

SECTION 4: CONCLUSION TO THE EPISTLE (5.7-20) 

Pericope O Exhortation to patience (5.7-11) 
Pericope P The oath (5.12) 
Pericope Q Prayer and concern for others (5.13-18)-" 
Pericope R Bringing back a sinner (5.19-20) 

T H E COMPOSITIONAL RELATIONSHIP AMONG THE 
PERICOPAE 
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