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CHAPTER I

INTRODUCTION

The identity of the poor man in the teaching of Jesus has long
been a point of contention amongst scholars. Some have understood
the poor man terminology to have been understood in a purely spirit-
ual sense. The cue for this has been taken from Matthew's first
beatitude where the term "poor" is really given the spiritual inter-
pretation "poor in spirit," while Luke has the simple word "poor."
Others have contended that the term must primarily be understood
according to the secular Greek usage of the terﬁ in all its socio=-
economic meaning--referring to one who is destitute, a beggar.

This, it is argued, thus highlights the absolute grace of God.

Since Jesus used terms related to poverty of himself, it becomes
imperative that a thorough understanding of the background of the
poor man motif be reached in order to see what implications it has
for Christology. This is fundamental. For it 1is only when we have
a full understanding of Christ's mission as he saw it thaﬁ we can
fully appreciate his message to us téday.

Studies have been carried out in times past on the poor man
motif in the Old Testament. The results of these have varied and
few have deemed it necessary to suggest any implications their con-
clusions might have for the Gospels. Consequently, investigations
of the motif in the New Testament area have been negligible and
generally disappointing. For this reason, I have undertaken this
study of the poor man motif, particularly as it appertains to the

Messianic role as Jesus himself understood it.
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It is proposed only to deal with the motif as it directly
touches on the words and works of Jesus. It would not be possible
in the scope of this thesis to cover all the implications that the
motif may have for every aspect of Jesus' life and teaching.

In order to deal with the subject adequately, it will be
necessary to make a thorough study of the motif in the 0ld Testament
and in relevant literature of the intertestamental period. The
results of this will then be related to those sections of Jesus'
teaching which speak directly of the poor man. After examining

references to the poor elsewhere in the New Testament in order to

see what light they may throw on the motif, we shall examine some

of the wider aspects of the motif. This should lead us to some con-—-
clusions as to the ldentity of the poor man, thus allowing us to
examine the motif in its relation to Jesus' mission. From this we
shall be able to arrive at the implications the motif has for
Christology, particularly as it touches upon the Suffering Servant
concept, Jesus' use of the title "Son of man® and messianism as a

wholee



CHAPTER II
THE POOR MAN MOTIF IN THE OLD TESTAMENT PERIOD

The problems that face us in a study of the poor man motif in
the 0Old Testament are many. Not the least of these is the matter
of terminology. For the different terms used of the poor man can
in one context have a purely socio=economic meaning and in another
a thoroughly religious meaning, although the two may never be
entirely separated, In fact, this is probably the basic problem
faced by exegetes: Do the terms used for the poor man indicate
distress of an economic and social order or a spiritual attitude of
meekness and humility? Connected with this is the problem of the
Old Testament'!s attitude to poverty and riches: Are riches good or
evil? Does poverty become an ideal to the extent that voluntary
poverty is advocated? Is true spiritual life regarded as attainable
only through material poverty? Moreover, do the poor become a
special class, or group, or even movement which carried over into
New Testament times? Associated with this problem is the relation
of the poor man to the "holy one" (uS il i;), the "pious man" ('1"9["),
and the "righteous one" (P"_I,S_ ) as these terms are used in the
prophets and especially in the Psalms. The complexity of these
problems has been aptly stated recently by Coert Rylaarsdam:

As economic and social terms, the biblical vocabulary of

poverty speaks about human conditions and situations that are

inimical to the realization of man's true meaning and destiny.

But viewed theologically, and perhaps, morally, this same

vocabulary refers to a human state and attitude that is the

prime requisite for man's fellowship with God and, therefore,
for the realization of his true meaning and destiny. This is




This is thf real "problem of poverty" for the interpreter of
the Bible.

A solution to these problems is necessary. Besides, we need
to find out to what measure the poor man was the predecessor of the
Pharisee or of the Qumran sectarian, or the precursor of the disciples
of Jesus.2 It is then n=cessary to discover the relationship of
Jesus to all of these and, particularly, to see to what extent this

motif has colored his concept of his role as Messiah.
Terminology of the Poor Man Motif

Before proceeding further it is necessary to examine the Hebrew
vocabulary for the poor man motif. The most important words for
this study are the related terms ’:'¥ and Iay 9y both of which derive
from the verb ﬁ;g. This derivative has generally been taken to
mean: "to be bowed down," "to be afflicted."3 Birkeland, however,
is not wholely satisfied with this meaning and widens it to denote
anything that deviates in a negative directicn from the normal

position==the normal position for a man being that of ﬁla',l__s,

lCOert Rylaarsdam, "Poverty and the Poor in the Bible,"
Pastoral Psychology, XIX (March 1968), 13-l1l4.

2As suggested by Robert Martin-Achard, "Yahwe et les 'anawim,'"
Theologische Zeitschrift, XXI (1965), 349.

3Cf. Francis Brown, S. R. Driver, and Charles A. Briggs, editors,
A Hebrew and English Lexicon of the 0Old Testament with an Appendix

Containing the Biblical Aramaic: Based on the Lexicon of William

Gesenius as Translated by Edward Robinson (Oxford: Clarendon Press,
1957), pe 776. They list this as the meaning of [NYIII. Other

identical stems are listed (pp. 772=777) as ({1J¥I, "to answer,
respond”; {J12VII, "to be occupied, busied"; and 1JYIV, "to sing."
Jacques Dupont, Les Beatitudes (Paris: Gabalda et Cie Editeurs,
c.1969), II, 26, also takes the meaning of T1IVIII as "be abased,
bowed down."




"righteousness."4 He defines ﬂ§¥5 therefore, as denoting "a
position of weakened power, capability and worth."s This comes
closer to the general meaning possible in the various contexts in
which the verb is found. But recently it has been argued by

L. Delekat that there are only two separate ﬂ%!-stems, the one
meaning "to sing" and the other "to turn to," "to be accomodating."
From this latter root Delekat takes the meaning of ﬂ;¥ to have
been originally "ser\rant.“6 However, on the basis of the various
references quoted both by him and Birkeland, it seems best to define
the general basic meaning of ﬂe¥ as "to be in a position of
inferiority."

With the basic meaning of its root verb thus established, it
would follow that '?! means "one who is in a position of inferior=
ity" and consequently a perscn who, by comparison, may be "poor,"
"powerless," "afflicted." The word expresses a relationship rather
than a state.7 The 5%¥, when in a state of poverty, sickness, or

distress of any kind, becomes "the wretched man" "the afflicted one"

4Harris Birkeland, 'Ani und 'Anaw in den Psalmen (Oslo: I

Kommisjon Hos Jacob Dybwad, 1933), p. 3.
sIbid. ') p- 6.

6L. Delekat, "Zum HebrBischen WBrterbuch," Vetus Testamentum,
XIV (1964), 14-42. This corresponds to some degree with the posi-
tion already taken by Ernst Bammel in "‘l'ran; £, Tnakila , m)(a‘a "
Theological Dictionary of the New Testament, edited by Gerhard
Priedrich, translated and edited by Geoffrey W. Bromiley (Grand
Rapids, Mich.: Wm. B. Eerdmans Publishing Company, c.l1968), VI, 888.
Bammel 's contention is that means being in an inferior position
in the face of one who demands an answer, and that j;ﬂ'is the
"hearer."

7In agreement with Bammel, VI, 888,




as compared with the man who is seemingly blessed with health, wealth
and happiness. He is the "oppressed" in relation to the oppressor.
Delekat's contention that 'J.y originally had the meaning of "bondman,"
"servant” is interesting in view of the close relation of this poor

man motif with the ebed-theme found in Deutero-Isaiah and in the
Psalms. He finds a remnant of this idea in those texts where ')_,z

is used to describe the relationship of Israél to Yahweh (Is. 49:13;
Ps. 72:21; 74:19), who as the worker and beneficiary under the covenant

8

of God's land, is really God's servant. ’J¥ is certainly a covenant

term, as we shall see; but 1f Delekat is correct, the word has cer=
tainly lost this servant concept as its basic meaning, particularly
in the relationship of one individual to another under the covenant.
There the basic meaning appears to be one of being wrongly treated
by another and only thus having been made inferior (for example,
Ex. 22:22-24). Moreover, such an expression as found in Deut. 24:14,
"You shall not oppress a hired servant who is an ‘.‘_I.¥ ¢" would be
redundant if "servant" were the basic meaning of '.‘I¥ o

The term "?¥ is frequently coupled with both ]i‘?i& and B'f_l -
and in the legal sections of the 0Old Testament it comes to mean "one
without basic possessions"; that is, one who does not have sufficient
possessions to make his own living and must, therefore, either hire

himself out as a servant, or receive charity.9

8pelekat, XIV, 42-44.

9Ci.-'. EXe 22:24; Lev. 19:10; 23:22; Deut. 15:11; 24:12,14,15.
See also Delekat, XIV, 35.



Thus the lj.! can be one who is socially and economically depressed.
Consequently, he is often associated with those who have no inheri-—-
tance or are economically poor. That includes sojourners, widows

and fatherless,lo the hungry and homeless (Is. 58:7), and even those

who are unable to work and must rely on charity, such as the blind
and lame (for example, Job 29:15). However, while the ’J! may be a
"poor man," economically speaking, that is not necessarily its mean-

ing. Nor is this where the emphasis lies. For the term ‘:.l.\_r’ is

also associated in a different direction with the "righteous" (“)‘7!3,‘ )y
the "pious" (7"_0{_! ), the "holy" ( Wiy E) and the "contrite in spirit"
(nﬂﬁ“nge).

Moreover, we need to look also at the terms placed in opposition
to ’.!g e Thus we find that the ‘.].;.l is contrasted not with the "“rich,"
but with the "violent," "wicked man" ( .yu_; 'J )or!  Thus )Y comes to
be the "righteous" in contrast to the "wicked." He is "humble" in
contrast to the "haughty" (Ps. 18:28; Zech. 9:9). He is "godly" in
contrast to the "godless" (Job 36:13), and the '"oppressed" in the
face of the "oppressor."

It is important to note that while the ‘g.;f very often belongs

to the economically poor, his poverty is never regarded as punishment

10: g. Ex. 22:20-23; Lev. 19:10; 23:22; Is. 10:2; Zech. 7:10;
Job 29:12; et al.

'u'Forcefully asserted already by Sigmund Mowinckel, Psalmen-—
studien I: Aw&n und die Individuellen Klagepsalmen (Kristiania: In
Kommission bei Jacob Dybward, 1921), p. 117. Cf. also Bammel, VI,
888; A. Kuschke, "Arm und Reich im Alten Testament mit besonderer
Berficksichtigung der nachexilischen Zeit," Zeitschrift Flr die
alttestamentliche Wissenschaft, LVII (1939), 49.




for a sinful and wicked life. This is so in spite of the belief
current at the time that any kind of misfortune was God's way of
punishing the evildoer.12 The only reason given for the unfortunate
circumstances of the 'Q¥ is that he has been wrongfully treated,.
reduced to wretchedness, and dispossessed by the wicked. The.y!ﬂ;
is always the cause of the suffering of the ’J'.\rl L3

Much of the discussion of the meaning of this word has reveolved
around the point whether the word originally has a socio-economic or
a religious meaning. Some have argued that it was a socio-economic
term prior to the exile, but that after the exile it took on moral
and religious meaning.14 But Mowinckel has satisfactorily demons-—
trated that these two aspects of the term are inseparable and have
been so from the beginning. He argues this partly on the basis of
his understanding of the root meaning of 5.!.!: "to be bowed down.™
He maintains that being bowed down is the sign of outer and inner
humility in religion. More important is his argument that the
social, economic and religious ideas of the Israelites are insepar-

ably associated with one another under the Sinaitic Covenant. Every

12C:E. Proverbs and Job.

13This conclusion has been reached also by others, e.ge Bammel,
VI, 888; Dupont, II, 29. Birkeland's suggestion that the %y must
have been less than "gcod" to have become "wretched" (p. 8) has been
refuted by Kuschke, LVII, 48-=49,
14For a description of the various views expressed on this see
especially J. van der Ploeg, "Les Pauvres D'Isra¥l et Leur Piete,"
Oudtestamentische Studién, VII (1950), 236-270, and Paul van den
Berghe, "'Anli et 'Anaw Dans Les Psaumes," Le Psautier: Ses Origines,
Ses Probldmes Littéraires, Son Influence tudes présentées aux Xile
Journées Bibliques (29-31 aolt 1960), editees par Robert De Langhe

(Louvain: Publications Universitaires, 1962), pp. 273=295.




man has a right to a happy life and his share of the promised land
in the protection of his "brother" and of the covenant. Whoever
breaks this covenant relationship becomes an "evildoer" and a
"sinner." The '_3-‘1! is the one who suffers at the hand of this evil-
doer and, therefore, in contrast to the y'é;, the covenant-breaker,
the 'J.y is regarded as essentially "righteous" (P'J%). In the
covenant community, it is the guardians of the covenant--God and his
representative, the king=-=who are to restore the '-"ly and to recog-

nize his ne;r_‘.{. Consequently the $}¥ will claim this divine res-
15

toration and, as such, he is "pious."
Thus we come to the deeper meaning of '.!..! ¢ he is one who is
caused to be inferlor by the evildoer. As such he may be economic-
ally poor and made wretched; he may be the "persecuted," the
"sufferer," the "oppressed." Instead of meeting violence and oppress-
ion by further violence, he seeks justice under the covenant, restora-
tion by God or God's representatives. He has this legal claim as a
worthy member of the covenant to share in the blessings of the
covenant-promises. When this justice is not forthcoming from God's
elected representatives then he appeals directly to God in worship
and prayer. Thus ‘lx comes to mean also a person in the position of
praying, one who is "humble before God (Zeph. 2:3; 3:12; Zech. 9:9;

Ps. 18:28; Prov. 3:34).16

15yowinckel, pp. 113, 116-117. He is followed here by Kuschke,
pp- 49"‘50.

165ee Kuschke, LVII, 50-52.
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Another term which is very important to the poor man motif is

lse!, obviously also coming from the basic root-=verb Tﬂyz. This
word is found only in the plural except in the case of Num. 12:3, a
text which is generally regarded as a late addition. The plural is
found 20 times:'’ 5 times in the prophets (Amos 2:7; Is. 11:4;
29:19; 61:1; Zeph. 2:3), 3 times in the Book of Proverbs (3:34;
14:21; 16:19), and 12 times in the Psalms (9:13; 10:12,17; 22:27;
25:92; 34:35; 37:113 69:33; 76:10; 147:63 149:4). That it is a dif-
ferent word from ’?e’, bearing a more religious content, has been
argued by some scholars following Alfred Rahlfs who takes it to mean
"humble" over against ’.l.‘b_l meaning "wretched." On the basis of
this supposed difference, Rahlfs and others have attempted to date
those psalms and passages containing 1) as exilic or post-exilic
in contrast to 'ﬁy used generally in the pre-exilic or post-exilic
literature.18 Yet this argument is, as Delekat puts it, "offensicht-

lich falsch“19 since, as we have seen, '%y’ can also mean "humble™

1"a!!kcc:ord:l‘.ng to Solomon Mandelkern, Veteris Testamenti
Concordantiae Hebraicae atque Chaldaicae (Lipsiae: Veit et Comp.,
1896), ad loce It appears 19 times according to Alfred Rahlfs,
:uund 1d¥ in den Psalmen (Leipzig: Druck von August Pries, 1891),
Pe 3, who is followed by Birkeland, p. l. This is a result of the
confusion in the Massoretic text over the two terms ".!-¥ and ‘ég .
18E.g. Martin-Archard, XXI, 350. Only the first chapter of
Rahlf's work has been available to me (cited above). I am also
dependent on various other authors for his views, especially
Birkeland, pp. 23-=-25; but also Van der Ploeg, VII, 237; Delekat,
XIV, 45; and Johann Jakob Stamm, "Ein Vierteljahrhundert Psalmen-
forschung," Theologische Rundschau. Neue Folge, XXIII (1955), 55-60.

19De1ekat, XIV, 44.
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and is also found in some of the writings of exilic or post=
exilic times, while \£¥ is also found in pre-exilic prophets
(Amos 2:7; Is. 1l:4; Zeph. 2:3).

Both '§¥ and )gy come from the same root-verb, and there is
no clear indication of any difference of meaning in them. Moreover,
the Massoretes appear to be confused over whether to use U‘fy_‘or
n’!&ﬁ « Consequently, we notice 4 times where there are Qere
corrections of the Ketib from W'Y to T**IY (Is. 32:7; Amos
8:4; Ps. 9:19; and Job 24:4) and 5 times where'tff?}tis corrected
to n"l,g._g(ps. 9:13; 10:12; Prove. 3:34; 14:21; and 16:19). The
Qere must have understood these two words differently in spite of
the fact that in Psalms 9 and 10, originally one complete alphabet-
ical psalm, the two words in the plural are used quite indiscrimin-
ately. Birkeland suggests that scribal error appears to be behind
the confusion, that scribes were influenced by their Aramaic dialect
sometimes to chang the yodh to a ggg.za Yet this does not answer
all the problems; and it is likely that Delekat is right in suggest-
ing that n‘}gg was originally the plural of *gg, and that laxity

in the use of yodh and waw developed 1ater.21

Therefore, for our
purposes, the meaning of Q_;’ will be exactly the same as ‘;! with

its various nuances.

2°Birke1and, PP. 14-20. It is interesting to note here that
the scribe of the "War Scroll" of Qumran, while distinguishing clearly
between other letters of the alphabet, uses the yodh and waw inter-
changeable. See E. L. Sukenik, editor, The Dead Sea Scrolls of the
Hebrew University (Jerusalem: Hebrew University, the Magnes Press,
c.1955), p. 35.

21

Delekat, XIV, 46=47,
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Another important word is )i'?g , found 61 times in the Old
Testament--twice in the Book of the Covenant (Ex. 23:6,11), 6 times
in Deuteronomy (15:4,72; 9:112; 24:14), 16 times in the prophets,

24 times in the Psalms, 10 times in Proverbs and Job, and cnce in
Esther (9:22). The fact that the bulk of the references are found

in the psalms of lament gives an indication of its meaning in general
usages It derives from the stem T!?ri_swhich means "to be willing,"

"to wish," "to desire" in Hebrew and Arabic dialects. Accepting

this as the stem for \\"Jg 9 Birkeland then assumes that in the
-

primitive way of thinking "to wish" really expresses "to wish to
have." From this he finds the basic meaning of ft‘:‘:iﬁ to be "one who
wishes to have," that is, one who has a constant and actual need in
one way or another, hence "needy."22 This assumption has been gener=
ally accepted and reiterated since then by scholars. It is accepted
to some extent even by Paul Humbert, who, while demonstrating that
‘\.‘?._‘.s is not to be confused as regards to meaning with the word
"poor" agrees that ]‘\‘?g is a poor man considered first of all under
his aspect of begging. According to him, therefore, \“?!_‘- is to

be translated as “beggar.“23 Yet in all the 51 instances that

is found in the 0ld Testament, not once does it mean "wish to have."

2ZBirke1and, Pe 21.

23Paul Humbert, "Le mot biblique 'ebyon," Revue D'Histoire et
de Philosophie Religieuses, XXXII (1952), 2,6« He is followed by
Bammel, VI, 888. Kuschke simply reiterates Birkeland's argument,
LVII, 53. Albert Gelin, The Poor of Yahweh, translated by Kathryn
Sullivan (Collegeville, Minn.: The Liturgical Press, c.1964),
following Humbert, gives it the meaning "covetous man,"” pp. 19-20,
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It always implies a "willingness to listen and obey." 1In fact, the
verb yg\g is coupled with 'ﬂ;'&‘l_' either as a qualifying infinitive

or in synonymous parallelism no less than 18 times.24 Further,

is often used with the negative to express Yahweh's unwillingness

to break the covenant made with his people, and also of men unwill-
ing to break the covenant relationship with one another.zs This has
implications for the meaning of the word )\‘?3:! e It is a covenant
word which is very closely connected to ‘J¥ and 1.3_ .y e This
ralationship is further demonstrated by the fact that it is coupled
with 'Q.¥ in the stereotyped formula, \i"?i&! '?.}_’ s some 18 times.2®
In this close relationship it takes on by association generally the
same meaning as '?9’--one who has been dispossessed and consequently
made poor. And as with 'Jnr and | ;'l‘-y » being a covenant term, it
never loses its religious coloring although it may often be used in

a predominantly socio-eccnomic sense. Thus in the Book of the

24Lev. 26:21; Deut, 23:63 Joshua 24:10; Judg. 11:17; 19:25;
20:13; 2 Same 13:14; 163 1 Kings 20:8; Is. 1:19; 28:12;5; 30:9; 42:24;
Ezek. 3:72; 20:8. Note especially the parallelism in Ps. 81l:12:
"But my people did not listen ( %AW ) to my voice, but Israel
was not willing to obey ( T =¢Y )me." At least another 23 in—
stances imply the idea of listening to a request and obeying it.
Indeed, it follows that the reference in 2 Sam. 6:10 to David not
being willing "to take the ark of the Lord into the city of David"
implies disobedience on his part. Cf. also Matt. 23:37 for this
same Semitic thought: "And you would not."

25(.':f. especially 2 Chrone. 21:7: "Yahweh was unwilling (13‘&"‘3)
to destroy the house of David because of the covenant which he > had
made with David." Also, Deut. 10:10; 29:19; 2 Kings 8:19; 13:23;
24:4. Into this covenant relationship may come also 1 Sam. 26:23;
22:17; 31l:43 1 Chron. 10:4,

26Deu‘l:. 24:14; Jer. 22:16; Ezek. 16:49; 18:12; 22:29; Ps. 35:10;
37:14; 40:18; 70:63 74:213; 96:1; 109:16,223 Prov. 31:9; Job 24:14.
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Covenant the )\".:_xg; is associated with the innocent and righteous
(P”T?} ‘D.i'l_) as opposed to the wicked ( .vug_"_? ) who seeks to per=—
vert justice, to make false charges and to bribe officials (Ex. 23:
6-8). In the next few verses the \\":‘3!}' is clearly depicted as one
dispossessed (23:10-11). Similarly also in the eighth=century
prophet Amos the P‘“? and the \i‘q}f are made parallel to each other
(2:6;5 5:12). But in the historical development the term ccmes to
be syncnymous to some degree with "poor man" (for example, Deut.
15:4,7,9,11; 24:14;3 1 Sam. 2:8; and Job 31:19), and as such is even
contrasted with the rich (D¢ '{J.g) in Ps. 49:3.

Nevertheless the moral implications of this word must not be
underestimated as it generally has been; and it must be granted that
the religious coloring of the word 1s foremost in the majority of
the psalms, as we shall see. It is not true exegesis to read back
into the Hebrew the meaning given by the Septuagint translationj;
nor can we assume an etymology which does not stand up to analysise.
Therefore, the \\'?-\f is essentially neither "one who wishes to have™
nor a "beggar," but a man whose right has not been upheld under the
ccvenant, a man who is oppressed and dispossessed in spite of the
covenant relationship. He may well have been unwise or unfortunate
but he who takes advantage of him in his circumstance is his evil
oppressor. Hence it develops as a covenant term for "the innocent
poor man," the "dispossessed," similar in meaning to ’?.! and \'3_.¥ .

Belonging also to this special group of covenant terms is .S'_‘] °
Deriving from 3332 , "to hang," "to be low," "to be weak," 73:'

has this basic meaning of "one who is weak," "one who is brought
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iow." He is the "weak one" in the things that count as power--
wealth, political influence, intrigue, and to a less degree, physical
strength. Consequently, he is an easy prey for the oppressor, and
as such joins the fellowship of the 5.!._): and the \\‘,‘_‘!.‘(‘ « However,

is given a more socio-economic tone in that Jéremi;h, for instance,
uses this term to denote those people who owned nothing at the time
of the exile and who were left behind by the Babylonians to be vine-=
dressers and ploughmen (Jer. 39:10; 40:7; 52:15,16; compare 2 Kings

24:15; 25:12). The word 71'_! is also used in contrast to the riche.

But this use if found almost entirely in the Wisdom literature
(Job 34:19; Prov. 10:153 19:43 22:16; 28:8,11; and Ruth 3:10). It
is also contrasted with the "great" (1Tr1a-iev. 19:15) and gener-
ally with the wicked together with ’Jy and \.\"D.}"L e It is, in
fact, used in such close association with ‘J.TY and \i‘:g that the
stereotyped phrase, )7‘3‘:{\ "]¥, sometimes changes to \\‘:._SI(} 3"_‘( (Ps.
72:13; 82:4) and even to ?:2_}_ 52/ (Zeph. 3:12). Thus 57 will
generally have the same shades of meaning as 3._].? and \\‘:.\C .27

The words dezlt with so far constitute the vocabulary for the
poor man motif, but there are a few associated words which must be
mentioned. l#j) is one of these. It is found in Psalm 82 in an
important series of couplets (verses 3,4.):

Give justice to the weak and the fatherless (DIN%) ),

Maintain the right of the afflicted and the destitute ( uljr"i_ y),
Rescue the weak and the dispossessed ( \\‘:H_L_I‘ 1 ).

27pirkeland finds no essential difference between 35 and 1Y
pe. 23, and Kuschke follows him in this view, LVII, 52,
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In an incidental way, it is also assocliated with 'J-‘}_I in Prov. 14:
20,21 and with -93 in the parallel verses of Prov. 17:5 and 14:31.
The Iié; also is one who is oppressed (Prov. 13:23; 17:5; 29:133
Eccl. 5:7) but also despised (Prov. 14:203 19:7). The word is
generally used as a neutral term indicating a "poor man" as opposed
to the rich (1 Sam. 18:23; 2 Sam. 12:1-4; Prov. 10:4; 13:7,8; 14:20;
18:23; 22:2,7; 28:6). Another term is ?TQ s which is found only
in Ps. 9:10; 10:18; 74:21; and Prov. 26:28 and which means "one who
is crushed," "oppressed." It differs from ‘.!-z only in emphats:l.s.28
Closely associ'.ated is Tl?.'sﬂ meaning "unfortunate one." It is
found only in Ps. 10:8,10,14. The phrase ﬂiﬁ"‘z\?\lﬁ s "humble in
spirit," is connected only to q_.y in the saying: "It is better

to be humble of spirit with the D"_‘:lg: s than to divide the spoil
with the proud" (Prov. 16:19). Elsewhere this phrase is found in
Prov. 29:23 and Is. 57:15, and the word E“-} g’ sy "humble one," is
generally used of one who is humble in contrast to the proud (compare
2 Sam. 6:22; Ps. 138:6; Job 5:11; Mal. 2:9). Two words which do not
fit into this poor man motif at all are }3'0"5 and \Df_'] . ]D.D“ﬂ
is one who is "dependent," ''meedy" but not totally indigent. It is
a neutral term found only in Ecclesiastes (4:13; 9:152; 9:16).
strictly means "needy," "one who lacks." It is used of one who

lacks wealth (for example, Eccl. 6:1), but it is generally found in

the Book of Proverbs to express a lack of understanding.

281n agreement with Birkeland, p. 23.
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On the basis of this examination of the revelant vocabulary,
we find ourselves at variance with statements often made that the
theological aspect of the terms was a gradual development from their
purely socio=economic function. %Ue find this common concept clearly

expressed by Rylaarsdam:

When we ponder the story of the development of the terms it
becomes very clear that the development is an organic one.

That 1s, thelr function as theological symbols is one that
merged very gradually, almost imperceptibly, out of their
function as socio=economic terms. Thus, in the oldest strata

of the Bible one can often read references to the poor and their
poverty in an uncluttered, descriptive way. But very quickly,
notably in the Book of Psalms, this is complicated by the intro=
duction of the theological factor.29

First of all, we have seen that these terms are covenant terms.
That is, they are used to describe those who are wrcocngly treated
according to the covenant laws and are consequently dispossessed and
reduced, in many cases, to poverty. In the covenant relationship
this is a moral and theological matter at the same time it becomes
a socio=-economic one, although the two aspects may rarely be sepa-
rated. Moreover, it must also be recognized that in the oldest
prophetic writing, the Book of Amos, the terms for the poor man are
strongly theolégical. It is, of course, natural to expect that in
the legal codes it would not be the theclogical aspect which is em=-
phasized but the socio=-economic one. This also must be taken into

consideratione.

29Ry1aarsdam, XIX, 13. Cf. also Gelin, p. 26.
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Various Views Concerning the Poor Man

Since the end of the nineteenth century there have been many
different views concerning the real significance of this group of
oppressed and dispossessed people whom we shall call for want of a
better term, '"the poor." Heinrich Graetz held that the poor as a
group began as disciples gathered by Isziah and were imbued with his
spirit of gentleness, patience and resignation to God. Consequently
they were called the "gentle ones" ( D% I'Z'I_.! ) and "the poor" (D.q?';'! -
D‘]‘l’?.\' Yoo They became a strong party in opposition to the
court faction at the time of Manasseh but were severely persecuted
under his cruel reign.31 They were present again during the reign
of Josiah and helped with his reforms,32 and they became the nucleus
of a new party of the faithful formed during the exile. It was this
party which was responsible for the penitential psalms.33 Ernest
Renan held a similar view. For him these poor became a fixed piet=—
istic party at the time of King Hezekiah, the predecessors of the
Pharisees.34 They became an influential power under Hezekiah but

lost out to the aristocratic party when Manasseh came to the throne-35

3oHeinr:Lch Graetz, Histo of the Jews, (Philadelphia: The
Jewish Publication Society of America, c.1891), I, 253.

311bid. [ ] I’ 283.

321pid., I, 286.

33 Tb1d. 0 T, 3374

34Ernest Renan, History of the People of Israel (Boston:
Roberts Brothers, 1891), III, 31-40.

351pid., IIT, 103-105.
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Their voice is heard in the later prophets, but it is in the exile

that they become the most influential: "The anawim, hitherto a

persecuted minority, were henceforth the whole of Israel."36

Shortly after the works of Graetz and Renan, two well-known
works on the poor were published. Isadore Loeb, in his La littera-

ture des pauvres dans la Bible.37 saw the poor as a class of pious

and humble Jews, formed during the exile, who claimed to be the ser-
vant of Jahweh destined to atone for the sins of the Jewish people

and to suffer for them in order to merit their deliverance. They

were responsible for the greatest part of the psalms, Deutero-Isaiah,
and most of the songs inserted in the historical books. The most
significant point of Loeb's study is his connection of the class of
poor with the TIT*T MY motif of Deutero-Isaiah. The other

work has already been mentioned, '-'l-l und llin den Psalmen, by

Alfred Rzhlfs. According to him, differences of opinion during the
exile led to the formation of a party of pious men who believed that
the exile had come upon them because Israel had not humbled herself
before the will of Yahweh. They, therefore, insisted on doing this
themselves as a party. For this reason they called themselves the

DS \-_'; Y , the "humble ones." In their task as the 1Y they also

saw themselves as being the TN~ 12y g38

361pid., III, 321.

37Published in Paris, 1892. As this work was not available to
me, I am dependent on Van der Pleog, VII, 237, and Van den Berghe,
pPe 284, for information.

38<:f. Birkeland's review of Rahlfs theories, pp. 23-24.
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A popular presentation of the poor man motif, although it was

almost entirely dependent on previous statements, was that of
Rudolf Kittel. He saw the D'LJ_Q{_ party as being formed during the
exile from the lower eccnomic and social ranks. They therefore
called themselves '"the poor," D‘)\':K y and "the needy," 'D“jyr
but because of their piety and meekness they were also known as the
DS \'J,__}wl « In the post-exilic period they ranked as the defenders
of the non-legalistic party and of Messianic expectation. Kittel
saw the Israelites as divided into two distinct groups at this time,
those who were worldly and godless, and those who were the pious and
true to Yahweh. These latter became the U‘?pg: s and from these
the Pharisees later broke away to form their own party, when the
Ds:l"b_rl‘ became worldly. Meanwhile, Kittel believed, the real

D% 3y, the "quiet of the land," continued on and were the fore-
runners of the early Christians.39

Important work con this theme was carried out by A. Causse. In

his book of 1922, Les Pauvres d'IsraEl,q'0 Causse stressed the

sociological aspect of the motif, although he made no distinction

between the "poor" and the "righteous." Highly significant is his

39Rudolf Kittel, The Religion of the People of Israel, trans—
lated by R. Caryl Micklem (New York: The Macmillan Company, c.1925),
Pp. 212=216., See also his excursus, "Die Armen und Elenden im
Psalter," Die Psalmen, dritte und vierte Auflage, in Kommentar zum
Alten Testament, herausgegeben von Ernst Sellin (Leipzig: A.
Deichertsche Verlagsbuchhandlung Dr. Werner School, c.1922), XIII,
284-288. See also Van den Berghe, p. 280.

40 Causse, Les Pauvres d'Isradl (Prophetes, Psalmistes,
Messianistes), (Strassbourg: Librairie Istra, J. Gabalda et Cle,
1922). ‘
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contention that the poor were those who remained faithful to the
patriarchal ideal and who consequently lost out through the dis-=
integration of the family and clan solidarity with the growth of
the power of the monarchy.41 He regarded the Psalter as being the
"Book of the Poor," written by the poor for the poor. It is a
post-exilic book, although some of the psalms are more ancient.42
The DD ?;éﬂ y according to Causse, saw themselves as the true
people of Israel, a real brotherhood, a spiritual family, who can-
didly loved their poverty and found fulfilment in it.43 Causse was
not ready to say that they became a definite party but were at least
a strong religious movement. In his later hook44 he accepted to
some degree Mowinckel's idea that the enemies of the poor in the
psalms may have been sorcerers, a view which he had previously re-
jected.45 But he contended that this concept was gradually lost,
and the enemies of the poor were later understood in the sphere of

ethics and social life as the rich and mighty.46

41Ibid.’ PPe 14=31.
421pid., pp. 81-135.
431p14., p. 100.

44

A. Causse, Du Groupe Ethnique A La Communaute Religleuse:
Le Probleme Sociologique de la Religion D'Israel (Paris: Libraire
Felix Alcan, 1937).
45

A. Causse, Les Pauvres d'Isragl, p. 103.

4SA.Causse, Du Groupe Ethnique, pp. 243-248. Cf. also the
critiques of Causse by Birkeland, pp. 27-28; Van der Ploeg, VII,

2393 Van den Berghe, p. 284; and Stamm, XXIII, 56.
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Sigmund Mowinckel has contributed many facets to this motif
besides the one already mentioned. One of these was the idea that,
like the Babylonian lamentations, the psalms of individual lament
were magical formulae composed by the faithful poor who were under
the spells of sorcerers and sought God's help. On this basis the
sorcerer was the enemy of the poor man, and the poor man's suffering
was sickness caused by the sorcerer.47 Strong criticism of this

theory later led Mowinckel to modify it considerably. He strongly

rejected the belief current at the time that the poor constituted a
party. Rather, they were simply the pious in general, the sick and
suffering, those needing any kind of help, and also the actual poor
who came along to thank-offering feasts according to custom (Ps. 22:
273 69:33; 34:9).48 Mowinckel believed that the prophets were usually
people without possessions and in need, and so they readily spoke up
on behalf of the economically and socially depressed lower class.

The same must be sald, he claimed, for the psalmists who depicted
themselves as humble and pious in contrast to the wicked upper classe.

For this view Mowinckel was largely dependent on Causse.49

47Mowinckel, Psalmenstudien I. Cf. also Sigmund Mowinckel, The

Psalms in Israel's WorﬂhIE, translated by D. R. Ap-=Thomas (Oxford:
Basil Blackwell, 1962), II, 2-8,

48Sigmu.nd Mowinckel, "Psalmenstudien VI: Die Psalmdichter,”
(1924), Psalmenstudien (Amsterdam: Verlag P. Schippers, 1961), II,
59-60.

491b1d., II, 60-64. Also, Mowinckel, The Psalms in Israel's
Worship, II, 91-=92,
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Mowinckel's student and disciples, Harris Birkeland, followed
his master in maintaining that the poor never formed a particular
party. He also developed the thesis that in the majority of cases
the ‘?%y in the psalms speak of the sick and unfortunate troubled
by the evil powers of the sorcerers.so However, in his second book
of the same year he quickly modified his views and admitted that the
sufferings of the poor man could also be caused by a permanent situa-
tion of poverty. With this came his thesis that the enemy of the
poor man need not be understood as the sorcerer, but as national

enemies of Israel.s1

Albert Gelin, in The Poor of Yahweh, a book that is often more

fervently devotional than scholarly, held that the biblical vocabu-
lary of poverty underwent a spiritual transformation with Zephaniah.
Terms which had previously denoted only actual poverty came to depict
man before God in the "religious attitude of client."52 Thus there
developed a mystical lineage of Israel, the D,‘);ﬁ s including
Jeremiah, the author of the Book of Job, the psalmists, and culminat-—
ing in Mary. The faithful D‘_I ‘)_.x gradually became a community of

"church" from which variocus sectarian groups were derived; for

50'59; und 'Anaw in den Psalmen.

51Harrié Birkeland, Die Feinde des Individuums in der

Israelitischen Psalmenliteratur: Ein Beitrag zur Kenntnis der

Semitischen Literatum-und Religionsgeschichte (Oslo: Grgndahl &
Sgns Forlag, 1933). Birkeland answers his critics in his later book,

The Evildoers in the Book of Psalms (Oslo: I Kommisjon Hos Jacob
Dybward, c.1955). Cf. Van der Ploeg, VII, 239-240, and Van den
Berghe, p. 289.

52

Gelin, pe 1l1l2.
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instance, the Pharisees and the sect of Qumran. While the D’l_.la_l_:
in the period of the psalmists had no love for theilr poverty and
sought earthly retribution,53 a transition came at the threshold of
the New Testament with the Qumran sect's realization that "true
spiritual poverty can never exist without material poverty."s4

Gelin also asserted that the Suffering Servant songs of Deutero-—
Isaiah played an important part in the poor man motif, showing how
the emphasis on messianism was changing from the Messiah=King to the
Messiah-Prophet among the IJ‘)QQS B Through the influence of

these passages, Gelin suggested, the ideal of humility became a part

of the messianic figure fulfilled by Christ. Thus Jesus became the

great Poor Man espousing actual poverty as a value whereby spiritual

poverty finds growth.s6
It is the ideas of these writers which must now be examined on

the basis of Scripture. The hypotheses made by some, particularly

Gelin, will carry us over into ensuing chapterse.
The Poor Man and Kingship

At the beginning of théir history the Israelites were semi-

nomadic shepherds and cattle-breeders who had been admitted into

531pid., p. 45.

54Ibid., Pe 74. This asserticn of Gelin will be examined below.

SsIbid-, PPe 75=82,.

561b1d. 9 Pe 112.
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Eqypt at a time of famine. They had settled in the fertile Nile
Delta where they increased in strength and numbers. They were be-—
coming too powerful for the Pharaohs of the Nineteenth Dynasty (ca.
1310-1200) and these pharaohs needed cheap labor in order to carry
out their huge building program, particularly at their new capital
at Raamses. So the Israelites together with other foreign elements
were pressed into service.s7 In this way they became, right at the
beginning of their history, a people poor and oppressed.

It was from this period of the Nineteenth Dynasty in Egypt that
a group of hymns and prayers stand out as being quite different from
the usual priestly and official texts of Egyptian religion. VWhereas
the usual texts are boastful and complacent as the worshipper claims
reward for his good deeds, these hymns and prayers are striking for
their spirit of humility and dependence upon their gods. These
worshippers call themselves the "humble men," the "helpless ones,"
the "silent" and the "poor" and seek the aid of the gods against.
the mighty, the proud and the r:l.ch.s8 A hymn of gratitude from this
period to Amon-Re, the God of Thebes, is striking for its similarity
to later Israelite psalms. The petitioner prays to Amon-Re

Who comes at the voice of the poor and distressed,

who gives breath (to) him who is weake.

57Cf. G. E. Wright, "The Book of Exodus," The Interpreter's
Dictionary of the Bible (New York: Abingdon Press, c.1962), 1Ii,
190-191.

5BBattiscombe Gunn, "The Religion of the Poor in Ancient
Egypt," Journal of Egyptian Archeology, III (1916), 82.
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Thou art Amon, the lord of the silent man, who ccmes
at the voice of the poor man. If I call to thee when
I am distressed thou comest and thou rescuest me,
Thou givest breath (to) him who is weak;
thou rescuest him who 1s imprisoned.59
In another inscription fround on a shrine at Turin the god is ad-
dressed as
That beloved god who hearkens to humble entreaties,
. Who stretches forth his. hand to the humble,
Who saves the wearied.60
Another manuscript from this period also shows the humble submissive-
ness of a worshiper to his god. In this, the worshiper pleads with
Amon to be the vizier of the poor man, to see that the poor man is
vindicated in spite of those who seek bribes from him under the
guise of court fees. '"May the poor man surpass the rich," he
cries.61 Gunn concludes that we have here evidence of a popular
religious development during this Dynasty. It was found in the
general literature of the time but was especially appealing to the
poor, who saw their gods as their only helpers in their need. He

suggests also that this religious phenomenon may have been the re-

sult of Semitic influence.62 If this were so, we could then assume

sgaames B. Pritchard, "Grace for a God's Mercy," Ancient Near
Eastern Texts Relating to the Old Testament (3rd edition with
supplement; Princeton, N.J.: Princeton University Press, c.1969),
pPe 380, lines 3,4,14,15.

6J'Pritchard "A Prayer for Help in Court," p. 380.. Cf. also
Chester C. McGown, nPhe Beatitudes in the Light of Ancient Ideals,"
Journal of Biblical Literature, XLVI, (1927), 54, 55.

62Gunn, IXI, 93.
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that already before the exodus, the Israelite religion strongly bore
the concept of a gracious and merciful God who looks after the poor
and oppressed. However, this in only conjecture. Nevertheless, the
least that can be said is that here we have the concept of a personal
God who delivers those who are in need, particularly those oppressed
by the evildoer. Such a concept is found also in Mesopotamia and
among the ancient Canaanites.

When Moses is called by Yahweh to lead the exodus of the op-
pressed Israelites from Egypt, Yahweh tells him: "I promise that
I will bring you out of the affliction ( ‘q% ) of Egypt, to the
land of the Canaanitese ¢ o« " (Ex. 3:17). And after some forty
yvears of nomadic existence in the Sinal Desert, the Israelites
finally settle in the promised land, conscious that Yahweh has ful=-
filled his promise to them and graciously given each of them a share
in this land. W%When they settled in this new land they at first re-=
tained the absolute social equality and democracy known during their
nomadic period. This was retained as long as the old system of
family and tribal solidarity remained untouched. In this system,
the elders of the clan directed the life of the community. They
rendered justice at the gate, presided over sacrifices, and lead the
people in combat in the case of war. But they did this only on the
basis of the acceptance of the other men of the clan who had the
same rights, for they were all equal and members of the same race

with Yahweh as their covenant God.63

63Cf. Causse, Les Pauvres d'Isra¥l, pp. 14-17. Also, Roland
de Vaux, Ancient Israel (New York: McGraw-Hill Book Company, c.1961),
I' 4-23.
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In such a tightly knit group each man had concern for his brother
and the group was obliged to protect its wezker and less fortunate
memberse.

Wiith the growth in numbers and the coming of the monarchy,
there was a breakdown in this family and tribal solidarity. Ties
gradually shifted from the clan to the king, centralization tended
to destroy the power of local authorities, and the weak and unfor=
tunate began to find themselves without protection from the greedy.
These changes must have been felt already in the reign of Saul, who
spent most of his reign in fruitless fighting against the Philistines.
This alone helped to add to those without family. But Saul also be=-
gan a practice which was undoubtedly followed to a much greater
degree by those kings which followed, particularly Soclomon. This
practice was to confiscate fields and vineyards to give them to his
soldiers (1 Sam. 22:7; compare 1 Sam. 8:14). Samuel is depicted as
warning against the dangers of kingship in terms which mean an
annihilation of the old concept of equality and democracy. Their
sons and daughters will become servants of the royal household and
their property will either be taken from them or reduced by taxation
(1 sam. 8:10-18)., It was inevitable that this should happen, and
with the disruption of the old order the avaricious soon grabbed
opportunities to oppress those who were left without protection.
The clan elders lost their authority as the king became more power-
ful and set up officials around him to judge the causes of men at
the gate. But in comparison to the old system of clan elders see-—
ing to the problems within their own clans this proved highly in-

adequate.
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It was about this time that the vocabulary of the poor man
motif became popular. This vocabulary was used to express the evil
causes of poverty--oppression, affliction, and weakness through
lack of protection or help from the brother. They were socio=
economic terms inasmuch as ill-=treatment often led to poverty, but
they were theological terms inasmuch as they involved the trans=-=

gression of the covenant laws by the oppressor. The upholder of the

covenant was Yahw=h, and consequently victims of covenant trans—
gressions would appeal to Yahweh when his representatives, the clan

elders and eventually the king, proved incapable of giving justice.

This led to a new religious emphasis: with the breakdown of the
covenant community, religious expression became more individualized.
This phenomenon was to grow as time went on.64

Kingship from its beginning had a religious basis. David, in
particular, was very careful to make clear to the people that he wa§
anointed by Yahweh and had been established as his representative.
The king's victories are Yahweh's victories. He is judge and exer-
cises for all the members of the people the justice of Yahweh.ss
But the king is also the religious leader of the people and as such

he presides over the sacrifices and cultic ceremonies. The presence

of Yahweh in the city of David symbolized by the presence of the ark

64Cf. the individual expressions in the Psalms and Ezek. 18:2.
Also, John Wick Bowman, "Travelling the Christian Way--The Beatlitudes,"
Review and Exoositor, LIV (1957), 380; Rylaarsdam, XIX, 16, 1l7.

650£. 1 Kings 3:16-23; 2 Kings 8:1-6. Causse, Les Pauvres
d'Israé&l, p. 32.
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of Yahweh which David finally led into his city (2 Sam., 6:12-=19),
With the building of the Temple under Solomon, worship and cult
gradually became centralized with a corresponding lessening of popu-
lar religious life. This, too, was a contributing factor to the
breakdown of community responsibility.66
As the representative of Yahweh, the king was to bear Yahweh's
righteousness and justice to the people. This gave his a special
responsibility towards the weak, the oppressed and the poor. The
protection which the orphan, the widow and the stranger had as their
covenant claim in the clan was now the responsibility of the king.
This responsibility shoculd have been fundamental to the Israelite
kings since it was not only basic to Yahweh religion but such was
also the prime responsibility of kings and leaders of other nations,.
Among other nations, kings and leaders were regarded as having
a special responsibility towards the weak, afflicted and oppressed.
Thus, from the Middle Kingdom of Egypt (20th-18th Century B.C.),
there comes a fascinating document, "The Protests of the Eloquent
Peasant."” In this story a peasant who has been wronged appeals to
the Chief Steward who is regarded as "the father of the orphan, the
husband of the widow, the brother of the divorcee, and the apron of

him that is motherless."67

66Causse, Les Pauvres d'Israél, pp. 33, 34.

67pritchard, p. 408, lines 63-64.
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Another instance of the relationship of a king to the poor is
found in the Code of Hammurabi (ca. 1700 B.C.). This was set up by
Hammurabi in order that justice might prevail and that the strong
might not oppress the weak. The emphasis in this Code is not on
equal justice as this 1s generally understéod in the iiestern world
but on the protection of the weaker ones of society, as a shepherd

cares for the weaker sheep in his flock. This comes out clearly in

the Epilogue of the Code:

They prospered under my protectionj;

I always governed them in peacej;

I sheltered them in my wisdome.

In order that the strong might not oppress the weak,

that justice might be dealt the orphan (and) the widow « « »

I set (it) up in order to administer the law of the land,

to prescribe the ordinances of thgeland,

to give justice to the oppressed.
This Code gives us a clue as to what was meant in the Semitic world
by justice. The Graeco-Roman world guaranteed equal justice to
everyone without distinction, but in practice this amounted to the
protection of the tranquility of those who have possessions. By way
of contrast the Semitic world practised an "equalizing" justice
whereby the weak and oppressed were to be protected, and those who
abused their power or riches in order to exploit those without de=-
fence were to be dealt with. This was and remained the central

criterion for the just king (compare Psalm 82; Dan. 4:24).69

685 ritchard, Epilogue xxiv:50-75, p. 178.

69Cf. Dupont, pes 55.
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Moreover, for the Israelite kings there were examples of such
justice closer to home. The ancient Canaanite kings were to guaran-
tee and sustain justice in their city-states in this way. In the
Ugaritic legend of King Keret, the king is confronted by his own
son Yassib who reproaches him:

You do not judge the case of the widow,

You do not give judgment to the oppressed,

You do not expel those who rob the poor,

At your feet you do not glve the fatherless to eat,

(nor) the widow behind your back.’©

He then asks Keret to abdicate because he has_failed thus in his

royal duty. Similarly, in the legend of Agqat, King Denel's normal
functions are described: "He decided the case of the widow, he
upholds the suit of the orphan.“71 Here again the signs of a
righteous king are his readiness to protect and to uphold the cause
of the weaker members of society. It is likely that Psalm 82 depicts
the God of Israel, "The Most Highj" as having destroyed the gods and
kings of Canaan by allowing Israel to conquer their city-states be-
cause they had not fulfilled their primary function of protecting

the weak and the oppressed.72

7°As quoted by E. Hammershaimb, "On the Ethics of .the 0ld

Testament Prophets," Congress Volume: Oxford 1959, in Supplements
to Vetus Testamentum (Leiden: E. J. Brill, c.1960), VII, 91, lines
45-51, Cf. also Pritchard, pe. 149; Dupont, ppe. 59=60; John Gray,
"Social Aspects of Canaanite Religion," Volume du Congres, Geneve
1965, in Supplements to Vetus Testamentum (Leiden: E. J. Brill,
C.1966), XV, 172=173,.

71

Gray, XV, 172.

72In agreement with Rylaarsdam, XIX, 1l4.
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Since kings were the representatives of thelr gods, and even
in some cases their visible incarnations, it was natural to expect

that the gods themselves were fundamentally concerned about the

protection of the poor, as we have already seen in the case of Egypt.
This is evident also in Assyria in a hymn to the Sun-god Shamash
dating from the reign of Ashurbanipal (668-633 B.C.), where Shamash
is celebrated as the avenger of right, the protector of the poor and
needy, of those oppressed, and of widows and orphans.73 Other gods
and goddesses are described in similar ways. For instance, at the
Babylonian New Year Festival, the goddess Beltiya is praised as
one

Who impoverishes the rich, who causes the poor to become wealthy,

Who fells the enemy who does not fear her divinity,

Who releases the prisoner, grabs the hand of the fallen——

Bless the slave who blesses you! 74

Decree the destiny for the king who reveres you!
All this must have had some influence on the Israclite kings. Yet
the Israelites did not merely follow the custom set by other cultures
of the Near East in their concern for the weak and oppressed. Such
concern and responsibility toward the weaker brethren was already
an integral part of the covenant relationship. The Israelite kings

were kings of Yahweh who had a covenant with his people, and the

kings as his representatives were to be the guardians of that covenant.

73See Pritchard, "Hymn to the Sun-god," p. 389; Dupont, p. 57.

74Pritchard, "Temple Program for the New Year's Festivals at
Babylon," p. 332, lines 258-263.
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¥When Israelite kingship was instituted, the intimate relation-
ship of the king to Yahweh was symbolized by the ceremony of anoint-
ing. This had the significance of setting the king apart as inviol-

able and imbued with the spirit of Yahweh. This anointing was

strictly a religious ceremony following the anéient custom of anoint-
ing that which was to be set apart for God (compare Gen. 28:18; 31:13;
35:14; Ex. 29:36; 30:26; 40:10). The king was known, therefore, as
the NMIN¢ Tl‘@jﬁa s "Yahweh's Anointed One" (for example, 1 Sam. 24:
7,11; 26:9,11,16,23; 2 Same 1l:14,16;5 19:22; Lam. 4:20; Is. 2:35;
Ps. 132:17;‘1 Sam. 2:10). He was set apart to be Yahweh's special
representative.75 As such, he was also the chief religious author-
ity in the nation and carried out the functions of high priest
(compare 2 Sam. 6:14-20; 24:25; 1 Kings 8:22,54,633 12:32—33).76

The intimate relationship of Yahweh to the king and the king's
representative quality are further expressed in the analogy of the
relationship of father to son. In 2 Sam. 7:14, this relationship
is expressed in regard to the Davidic dynasty and this is later
found again in the Psalms (Ps. 2:7; 89:26,27). Such divine sonship
was probably applied to the king in the double sense of representa-
tion. He was to represent Yahweh to the people of Israel, and he

was also to represent his people to Yahweh. This is further

75Cf. C. R. North, "The Religious Aspects of Hebrew Kingship,"
Zeitschrift flir die Alttestamentliche Wissenschaft, L (1932), 13=16.

76Cf. Julian Morgenstern, "A Chapter in the History of the

High-Priesthood," The American Journal of Semitic Langquages and
Literatures, LV (1938), 10=l1l.
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indicated by the fact that Israel had been described as Yahweh's
son (Ex. 4:22,23; Hos. 1ll:1l; Jer. 31:9; Deut. 32:6).77 Kingship

in Israel was incorporated into a covenant relationship whereby the
xing was to exercise justice on behalf of the people in accordance
with the old covenant laws (Deut. 17:18; 1 Sam. 10:25; 2 Sam. 3:21j
5:33 1 Kings 12:1; 2 Kings 11:17)., As priest he was to represent
the people to Yahweh, and as guardian of the covenant laws he was to
represent Yahweh to the people.78 The responsibility of the king
to the poor, the weak and oppressed was, therefore, in both areas
of representation. He was to represent them before Yahweh, as well
as representing Yahweh in giving them justice and protection from

the wicked.
The Poor Man and the Prophets

To see that the kings were reminded of their duty, a new and
creative phenomenon arose in the persons of the prophets, for whom
the covenant faith was basic to Israel's life and well=being., It
was only under such a unique democratic kingship that prophets could
arise and wield such influence as they did. When David took Uriah's
wife it was not without reason that the prophet Nathan described his
wrongdoing in terms of a rich man oppressing a poor man (although
the word UJ'K: is used here, 2 Sam. 12:1-=6). Such injustice was

repulsive to a just kings In the light of the king's responsibility

77c¢. North, L, 25-27.

78, Ibid., L, 37.
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to protect the rights of his people, the sin of King Ahab in covet-
ing Naboth's vineyard was in complete contradiction to his duty.

This brought upon him the wrath of Yahweh as the prophet Elijah was
quick to point out. Only by humbling himself before Yahweh is Ahab

saved from dying the ignominious death of one rejected from the

covenant community of Israel (1 Kings 21).
By the eighth century B.C., there had grown up in Israel a
privileged class which had benefited through growth of trade, war

and greed. Included in this class were the merchants and officials

and warriors of the king. Injustices and oppression which were not
checked added to the growing divisicn between the rich and the poor.79
The prophet Amos arose to protest against the luxury and revelry of
the rich who used their riches and power only to oppress and exploit
those less fortunate. He addresses this merchant class as oppressors

and swindlers:

Hear this, you who trample upon the dispossessed ( \1':‘( A
and bring to an end the afflicted of the land ( ¥R~ ;.uy )y
saying, "When will the new moon be over, g
that we may sell grain?
And the sabbath,
that we may offer wheat for sale,
that-we may make the ephah small and the sheckel great,
and deal deceitfully with false balances,
that we may buy the weak ( in? ) for silver
and sell the dispossessed ( 1‘:‘5) for a pair of sandals,
and sell the refuse of the wheat?“

79Roland de Vaux mentions how this inequality in the standards

of living is so evident through excavaticns. Whereas 10th century
houses are all of the same size and arrangements, 8th century houses
on the same site are striking for their contrast: "The rich houses
are bigger and better built and in a different quarter from that
where the poor houses huddle together." de Vaux, I, 72=73.

80pmos 8:4; cf. 4:1-3. The translation used in this thesis will
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He warns them that such rapacity and exploitation would mean their
destructicon. They will be carried away captive to a strange land
and will have no opportunity for enjoying their ill-gotten gains
(3:11,13-15; 5:11; 6:14). The royal officers who have the duty of
rendering justice at the gate are likewise condemned. For they sell
their judgments for bribes, and so afflict the P‘TE". and will not
listen to the cause of the innocent poor ( \i'?gf, 5:12).

Because the leaders of Israel have completely reversed the
primary function of justice, to protect and care for the weak and
less fortunate, the same condemnaticn must come upon them as came
upon the Canaanite city-states of old referred to in Psalm 82, As
in that Psalm,” Yahweh calls the divine council tocgether, this time
to witness the condemnation (3:9-11l). Together with other nations
Israel is condemned to destruction by Yahweh:

"For three transgressions of Israel,

and for four, I will not revoke the punishmentj

because they sell the righteous ( D¢ ) for silver;
and the innocent poor ( V'3 ) for a pair of shoes—

they that trample the head of' the weak ( B'$7 ) into the
dust of the earth, 81

and turn aside the way afflicted ( T* \.'.l,.gg o0 O

generally be based on the Revised Standard Version of the Bible.
Verse numbering, however, will be in accordance with the original
text.

81Amos 2:6=7. It is interesting to note here how close Amos
comes to the thought of some of the Psalms. On the basis of this
similarity Arvid S. Kapelrud has recently suggested that Amos was
dependent on many of. these psalms for his ideas. Hence a much
earlier date must be given to these psalms than has been done by
the majority of scholars. See Arvid S. Kapelrud, "New Ideas in

Amos," Volume du Congres, Geneve 1965, in Supplements to Vetus
Testamentum, XV, 204-205,.
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However one translates the vocabulary of the poor man motif,
the emphasis in these terms is never on poverty in contrast to
riches, but rather on innocence in contrast to injustice, on weak-
ness in contrast to power, on affliction in contrast to oppression.
This is particularly so of the word )i‘?.s which is twlce used in
parallelism with P* 7% (2:6; 5:12). Nor is the emphasis on the
goodness of the poor man. He is righteous and good only in relation
to the evil and unrighteousness of the oppressor. Yahweh's concern
is for mercy and justice. The poor become his special concern be=
cause they have been deprived of their rights to the blessings
guaranteed to them under the covenant.82 Since these blessings are
also material, it is impossible to make any real distinction here
between economic and religious aspects of Amos' message. In fact,
the two aspects are generally inseparable in Israelite thoughte.
Wealth and good health were always considered blessings from Yahweh,
as a sign of his love, and the lack of these things was never re-
garded in any way as preferable. That is further demonstrated by
the fact that the time of deliverance of Yahweh's people is pictured
in terms of material prosperity for all (9:13-15),.

The rich are condemned, therefore, not because they are rich
but because they have not reflected Yahweh's covenant love to their

fellowmen, and indeed, have even thwarted the action of Yahweh's

82'.I!his point is missed by Van der Ploeg, who is more con-
cerned to point out the economic nature of the poor, VII, 244,
It is taken up by Gelin, p. 19, and also by Martin-Achard, XXI,
352.
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love for his people out of their greed and avarice.83 Yahweh's

concern is that his justice be practised and so the cry of the
prophet is continually heard: "Seek the Lord and live . . . you
who turn justice to wormwood, and cast down righteousness to the
earth" (5:6,7; compare 5:4,14); "let justice roll down like waters,
and righteousness like an everflowing stream" (5:24). Without this
justice their worship with its sacrifices and tithes and sacred pomp
is useless and even an affront to Yahweh (4:4-5; 5:21-24). 1Israel
needs to return to the old patriarchal ideals, to the simple life
of the desert wandering (5:25), where one learns to have respect for
one another and of one's dependence upon Yahweh, bound together by
faithfulness as the covenant community.84
Some years after Amos, when the destruction of the Northern
Kingdom of Israel by Assyria was much more imminent, another prophet,
Hosea, arose to warn and condemn. Hosea'g central theme was Yahweh's
covenant love for his people, and thelr repudiation of that covenant
relation with Yahweh. Hosea does not get down to the speéifics of
the poor man motif and does not use any of its terminology as Amos
did, but the same concern for the covenant relationship is there.
Israel is "a trader, in whose hands are false balances, he loves to
oppress" (12:8). Hosea also condemns the corruptions of the priests

and prophets (4:4-10), the degeneracy of the cult (4:11-14), and

83See Kuschke, LVII, 39.

84See Causse, Les Pauvres d'Isra€l, pp. 52-54.
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the wickedness of the kings and leaders (5:1; 7:3=7; 8:1-14; 9:15=
17). He even went so far as to condemn the whole institution of
the kingdom with its kings and princes and priests and prophets as
evil because it had let to the repudiation of the covenant relation-
ship. He believed it necessary that all this be destroyed in order

that they might get back to the old covenant relationship as they

knew it in the desert. In the desert there will be reconciliation
(2:14) and Israel will return to the simple desert life dwelling in

tents (12:9-10). The ideal of the covenant relationship will begin

again in messianic renewal, and once more the people will say:
"Thou art my God" (2:24; 14:5-7).85
In Judah the same cry is heard somewhat later uttered by the
prophet Isaiah. While Isaiah speaks the same message in regard to
the poor man as Amos, he differs from Amos in that he has all the
appearance of being one of the nobility, having easy access to the
king. Yet Isaiah's message is even sharper in its denunciations of
the king and the king's officers. He denounces the princes as rebels
and thieves who seek bribes rather than defend the orphﬁns and widows
(1:23). Consequently, they will be judged:
Yahweh enters into judgment
with the elders and princes of his people
"It is you who have devoured the vineyard,
the spoil of the afflicted ( %3¥ ]&) is in your houses.
What do you mean by crushing my pedp

by grinding the face of the afflicted T "f:_l.z_ )2m
says the Lord God of hosts.

85.p1d., pp. 55-57.

8654: 3:14-15.
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Like Amos (4:1-3), he condemns them together with their women (3:16-
26) whose vanity and implety are so manifestly part of the current
spirit of pride and godlessness. They trust in man and despise their
God. In one of his characteristic puns Isaiah dramatically displays
the contrary nature of Judah (5:7), for Yahweh has looked for 'lﬂ?(y“:
(justice) but there is only nbw'-:_: (bloodshed), he looked for 'nl?_zﬁf
(righteousness) but he gets only a ﬂee’_frs (a cry)! There is no end
to the greed and graft and corruption of the leaders and officials
of the country (5:8-23). They have even changed the laws to suit

themselves:

Woe to those who decree iniquitous decrees,
and the writers who keep writing oppression,
to turn aside the weak (D%%7 ) from justice
and to rob the afflicted ( £33 ) of my people of their
right v
that widows may be their spoil, 87
and that they may make the fatherless their prey!

Even those oppressed are led astray by their oppressors (9:15,

16):
For those who lead this people lead them astray,
and those who are led by them are swallowed up.
Therefore the Lord does not rejoice over their young men,
and has no compassion on their fatherless and widows,
for every one is godless and an evildoer,
and every mouth speaks folly.
Such a statement rules out a mechanical coupling of "poor" and
"pious." Yet there is a definite connection between "afflicted"

( D**23Y) and "my people” ( @Y, Yahweh's). This clearly

points out once again that it is not the inherent goodness of the

87Is. 10:1-2; cf. also Kuschke, LVII, 4l.




42

afflicted that moves Yahweh to come to their aid, but simply the
fact that they are his people in covenant with him who are being
unjustly treated and therefore have the need to call on him. In
contrast to the oppressor they are "rightous."

Yet in the messianic passages, where the king 1s spoken of
ideally (9:6=7) and the desert becomes a fruitful field (32:15-20),
the poor and afflicted become those who find joy in Yahweh and exult
him for delivering them f¥om oppression and injustice (29:19).88
The piety of the poor man is never highlighted here. The emphasis
is on the grace and mercy of God who through his representative will
judge the weak with righteousness and decide with equity for the
afflicted of the land (1l1l:4). The poor man is understood here
simply as the man who looks to Yahweh and Yahweh's representative,
the anointed one, for justice. Thus in the so-called apocalyptic
section (Isaiah 24 to 27), a psalm of thanksgiving is included
celebrating the power and justice of Yahweh who takes care of his
people: "“For thou hast been a stronghold to the weak ( -S] )y &
stronghold to the innocent poor man ( \f'??tﬁ) in his distress"
(25:4). Here the poor man is really the people of Israel whose
members have realized their helplessness in the face of the enemy,

have called on Yahweh, and Yahweh has come to their aid and made

88'J.‘h:l.s passage has often been regarded as coming later from a
disciple of Isaiah. However, whether authentic or not, the spirit
of this saying is still present in Isaiah. Cf. Van der Ploeg, VII,
246; Herbert Donner, Israel Under den Vdlkern: Die Stellung der .
Klassischen Propheten des 8. Jahrhunderts v. Chr. Aussenpolitik
der K3nige von Israel und Juda (Leiden: E. J. Brill, c.1964), p. 158.
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them victorious. Similar is the prayer for full deliverance in 26:
l-6. There the oppressed and weak are made victorious by Yahweh,
they are a nation which keeps faith with him, they trust in him for-
ever.

In the Eastern countrles the accession of a new king was her-=
alded as "good news." In this "good news".all the hopes for an
ideal reign were expressed, wherein all those who are wretched would
find goodness. An example of this is found in Egypt, heralding the
accession of Ramses IV to the throne (ca. 1162=1157 B.C.):

A happy day! Heaven and earth are in joy, for thou art the

great lord of Egypte.

They who were fled have come (back) to their towns; they who

were hidden have come forth (again).

They who were hungry are sated and gay; they who were thirsty

are drunken.

They who were naked are clothed in fine line, they who were

dirty are clad in white.

They who were in prison are set freej they who were fettered

are in joy. The troublemakers in this land
have become peaceful « « « 9

Similarly, in the messianic sections in Isaiah "good news" of
a new reign are given in this way. But when the actual rule of the
king did not measure up to the "good news" proclaimed, the hope be-
came the future ideal. So the messianic hope gradually developed.
Such messianic sections as Is. 9:1=-6 and 1l1:1-4, for instance, must

be understood in this light, as also must the messianic overtones

in the message sent to the Philistines (14:30,32). But it is always

the poor, the weak and oppressed, who figure in the "good news" as

89Pr:l.tchard, "Joy at the Accession of Ramses IV," pp. 378=379,.
cf. Dupont, pp. 60, 6l.
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those who will recelve justice and protection against the oppressor
in the new reign. These are not necessarily pious and God-fearing
but persons who have been unjustly treated according to the covenant.
According to 29:18-21 they have looked to Yahweh for help, and when
he vindicates them, they obtain fresh joy in him. As such, they

are spiritually a step above those who are mentiocned together with
them, the deaf who shall hear the words of a book and the blind who
out of their gloom and darkness shall see. The latter are persons
who have been ignorant of Yahweh's will (compare 29:9=12).

The wisdom poem of Is, 32:1-8, which is regarded by some as
coming from the circle of Isaiah's disciples,go or of the later
wisdom writers,gl describes the blessings to be gained for a coun-=
try where a righteous king reigns. The ideal king will reign in
righteousness with justice and mercy. The will of Yahweh will be
understood and followed. Eyes will see, ears will hear, the rash
will make good judgment, and the stammerer will speak clearly.
Those who afflict the poor man will no longer be regarded as noble
men. Here again it is simply a matter of those unjustly treated
receiving justice.

The cry for justice is represented also by the prophet Micah,
a contemporary of Isaiah and one who was almost certainly influenced

by the country preaching of Amos. He, too, raised his voice against

905. Mowinckel, He That Cometh, translated by G. W. Anderson
(New York: Abingdon Press, 1954), p. 174.

91R. B. Y. Scott, "The Book of Isaiah: Chapters 1-39," The
Interpreter's Bible (New York: Abingdon Press, c.1956), V, 342,
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the greedy oppressors who took over the hereditary family properties
to make themselves great land-owners (Micah 2:1-2). He likewise
condemned the rulers of Judah who do not know justice, "who hate the
good and love the evil," and who consume the-people to satisfy their
own desires (3:1-3). Love of possessions has corrupted leadership

in every phase of life: "Its heads give judgment for a bribe, its
priests teach for hire, its prophets divine for money" (3:11; com-
pare 6:10-12). In such a vacuum of justice and godliness, Micah

also gave expression to the messianic hope for a righteous and merci-
ful shepherd (5:2-4).

The Scythian invasion of Palestine (630-625 B.C.) prompted the
Jerusalem prophet Zephaniah to rise up and pronounce judgment on
the evil and corruption of Jerusalem's officials, judges, prophets,
and priests (3:3-6). Zephaniah was not, like Amos and Micah, a
country prophet come to the wicked city, but rather like Isaiah, a
man of the city and probably a member of the nobility. His great-—
great=-grandfather had been Hezekiah, king of Judah. Therefore,
Zephaniah had no personal grudge against the rich and powerful but
was moved to speak out in the face of imminent judgment. Yet in
the midst of the wicked and shameless nation he sees a group of
people who do the will of Yahweh, "the humble of the land" ﬂ?‘ﬂ! '?_‘Jg).
He urges these people to continue to seek the Lord, to seek right-—
eousness and humility ( TT;#;L) so that they might escape the day of
the wrath of Yahweh (2:3). It is this holy remnant which shall be
left after Yahweh has destroyed "the proudly exultant ones" and

nthe haughty" (3:11):
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For I will leave in the midst of you
a people humble and lowly (1:[ Yy ).
They shall seek refuge in the name of Yahweh,
those who are left in Israel;
they shall do no wrong
and utter no lies,
nor shall there be found in their mouth
a deceitful tongue.
For they shall pasture and lie downé
and none shall make them afraid.?
Thus Zephaniah unreservedly gives to the poor man terminology a
thoroughly religious content. However, this is no abrupt transition
as those would have it who have seen these words as originally being
only socio=economic terms,93 but is the inevitable develcpment of
their religious basis in the covenant. Zephaniah also goes further
than Amos and Isaiah in coupling the poor man with the idea of a
holy remnant (2:7), as a people obedient to Yahweh.

Jeremiah, a younger contemporary of Zephaniah, is also dis-
gusted with the greed and corruption which leaves the innocent poor
unjustly treated and oppressed by the great and rich (2:343 5:28).
He does not hesitate to hurl invectives against the kings for not
carrying out their primary duty of governing the people with justice
and righteousness and delivering from the hands of the oppressor
"him who has been robbed." Their job 1is to protect the alien, the

fatherless and the widow, not to harm them and shed innocent blood

(21:12; 22:3). His strongest condemnation is reserved for king

92Zeph. 3:12,13,

93As held, for instance, by Van der Plceg, VII, 248-249; Gelin,
Pe 30. Gelin's claims, however, are unfortunately iniluenced by
his desire to find a spiritual basis for the monastic vow of poverty.
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Jehoiakim (22:13=19) who, in shedding innocent blood and in practis-—
ing oppression and violence, has been the very opposite of what a
king should be. He was very unlike his father Josiah who did justice
and righteousness and judged the cause of the oppressed and innocent
poor man (\\'?S_(! '-_?.¥, 22:16). Because Jehoiakim has been the op-
pressor of the weak instead of their defender, he himself will be
given the burial of one disowned and dispossessed (22:18,19). But
the time will come when Yahweh will change all this. He will make

a new covenant with his people and will forget their sins, and they
will keep his commandements (31:31-34),

While Zephaniah had stressed only the religious aspect of the
poor man motif, Jeremiah appears to go to the other extreme. Jer.
5:4 is always c'l\;oted as an instance where the prophets could be as
critical of the poor as of the rich and powerfu1.94 In the context
Jeremiah sees himself searching in vain for an upright man. Then
he says to himself: "These are only the weak ( D"z;'-J ), they have
no sense; for they do not know the way of the Lord, the law of their
Gode I will go to the great ( D"'_S"I 2 ) and speak to them « « « "
But they are all unrighteous. Jeremiah gives a thoroughly socio-
economic stress to the word here as is quite evident also in 39:10
where the D's."_h:l OY7 are the "poor people who possessed nothing"
(compare 40:7; 52:15,16).

Like Jeremiah, Ezekiel, a prophet of the exile, uses the phrase

] i‘gx: ’_!el as a technical term for the oppressed. In 16:49 one

943.9. Van der Ploeg, VII, 248; Kuschke, LVII, 40, 4l.
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of the sins of Sodom has been that it has not come to the aid of its
)V:l-\"! 'IAI e« In his doctrine of individual sin deserving :i:ndividual
punishment, Ezekiel describes the evil man as oppressing the]i’.?{ﬂ '?;’
(18:12). The corruption prevailing among all the people is enumer=
ated by Ezekiel in terms of greed and oppression, and it is the
people of the land who oppress the \\"?5 } sbg by violence and robbery
and lawlessness (22:29). The exile is certainly a judgment for such
lawlessness. But a man can escape further punishment by now turn-
ing to the covenant law of Yahweh and living according to it.

In Deutero=Isaiah the poor man motif takes on a new dimensione.
For it is in the suffering of the Babylonian Exile that the whole
people of Israel become the poor and oppressed in both the religious
and economic sense. Deutero=Isaiah begins with the traditional cry
of "good news" proclaimed at the accession of a king. But the king
now is Yahweh himself who will "feed his flock like a shepherd"” and
"gather the lambs in his arms" and "gently lead those that are with
young” (Is. 40:9=11)., Yahweh himself will come as the righteous
king to bring judgment on the oppressors of his people. For beside
the physical sufferings of the exile, they have also experienced the
loss of their temple and their cult. So in personal and national
humiliation they learn the lesson of the oppressed.95 In their
suffering they must turn to Yahweh in utter dependence upon him,

for "they who wait for the Lord shall renew their strength" (40:31).

95Rose Eileen, "The Spirit of the Anawim," Contemporary New
Testament Studies, edited by Sister Rosalie Ryan (Collegeville,
Minne: The Liturgical Press, c.1965), pe. 70.
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As their king, Yahweh promises that the very desert will become a
fruitful garden (41:17-20);
When the oppressed and innocent poor @II¢3IXM D*41Yil) seek water
and there is none, R R
and their tongue is parched with thirst,
I Yahweh will answer them,
I the God of Israel will not forsake them.

These messianic "good news" continue to be proclaimed to Israel,
as again in 49:10-13 where Yahweh is depicted as having compassion
on his people, his afflicted ( \': 2y, verse 13). He comes to the
people of Jerusalem, the afflicted ( Tl','..).g) who have drunk with
the cup of suffering to plead thelr cause (51:21,22; compare 54:11).
So the poor are the people of Israel who, being oppressed and af=
flicted, are dependent upon Yahweh, and as such they can be called
the Servant of Yahweh (41:8,9; 43:10; 44:1,2,21; 45:4; 48:20; 49:7).
Such a term, of course, requires and presupposes a response on the
part of his people. So Israel, as the poor man and as the Ebed
Yahweh, is in reality confined to those who "wait for the Lord"
(41:31), who seek after him (51:10) and "who know righteousness,
the people in whose heart is my law"“ (51:7).96

This picture of Israel as the poor man who trusts in Yahweh
for deliverance, who is Yahweh's Servant to carry out his will, forms
the background for the more individualized Suffering Servant of the
Servant Songs (Is. 42:1-43 49:1-6; 50:4-1l1; 52:13; 53:12). This

Suffering Servant is depicted as a kind of "super-poorman" who knows

suffering and rejection in its worst form and finally dies for the

96Cf. Causse, Du Groupe Ethnique, pp. 241, 242,
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sins of many, so that many might be accounted righteous. His task

is to "bring forth justice to the nations.” But he will do this

not by preaching on street-corners, but by his faithfulness and
concern for the "bruised reed" and the "dimly burning wick." However,
in his desire to bring back and gather the people of Israel to Yahweh
he labors in vain. So Yanweh widens the scope of his mission to em-
brace all mankind in the Second Song.

The Third Song reveals some of the insults and indignities to

which the Servant is subjected. Here the Servant, like the poor man
in the psalms of individual lament, expresses his complete confid-
ence that Yahweh will uphold the afflicted one and vindicate him.

The apex of righteous suffering 1s reached in the Fourth Song, where,
after being despised and rejected by men and having known oppression
and affliction, the Servant dies vicariously for the many. And even

though he dieé, in spite of ‘his innocence, the death of evil oppressorsg7

971 believe this is the meaning of Is. 53:9 which reads: "And

they made his grave with the wicked and with a rich man in his death
although he had done nc violence « « « " This is a difficult verse,
and most commentators regard it as corrupt. Nevertheless, the con-
trast is between the innocence of the Servant and the viclence and
deceit of the "wicked" and the "rich man." The rich are often con=
nected with the wicked in their tyranny and oppression of the afflicted
and innocent poor man. Yet, since "wicked" is in the plural, one
would expect "rich" to be plural also. For a discussion of the pro=-
blem, see James Muilenburg, "The Book of Isaiah, Chapters 40-66,"
The Interpreter's Bible, V, 626=627. The innocence of the Servant
here would tend to rule out the people of Israel from consideration
for the title as they are often regarded as sinful. Cf. 40:2; 42:
243 43:24; etc. See on this point Harry M. Orlinsky, "The So=-
called 'Servant of the Lord' and 'Suffering Servant! in Second
Isaiah," in Studies on the Second Part of the Book of Isaiah, in

Supplements to Vetus Testamentum (Leiden: E. J. Brill, c.1967),
X1V, 23-24.
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he will be exalted and lifted up by Yahweh. It is particularly in
this Fourth Song that the Servant is described in terms of the poor
9
mane
Much discussion has been generated by the question: Who is

the Ebed Yahweh?99 The discussion will continue. However, there

are some important points here in regard to the poor man motif. The
Servant is depicted as a combination prophet-=king since his task is
to establish justice (& Q'D.ﬂ ) and to proclaim the will of Yahweh.
In this sense he is to represent Yahweh, who already has been pro-
mised as coming as king to do these things. In his task as Yehweh's
representative he will come not with power and force but to win
people by the power of speech. He will be gentle with the weak ﬁhd
oppressed, but when his justice and message of truth are opposed,
he himself becomes the oppressed. In this way he suffers vicariously
for his pecple, giving himself up as a sin offering (53:10)., He is
finally vindicated by Yahweh who will deliver all the oppressed of
his people. Thus the Servant becomes the messianic means for the
vindication of the poor and at the same time the first-fruits of

such exaltation,.

98Cf. especially Is. 53:4,7 where the verb "ﬁ;¥ is used.

99For the discussion of the subject see Christopher Re. North,
The Suffering Servant in Deutero=Isaliah: An Historical and Critical
Study (2nd edition; London: Oxford University Press, 1956); H. H.
Rowley, The Servant of the Lord and Other Essays on the O0ld Testament
(2nd edition, revised; Oxford: Basil Blackwell, c.1965); W. Zimmerli
and J. Jeremias, The Servant of God (Naperville, Ill.: Alec R.
Allenson, Inc., 1957); Mowinckel, He That Cometh, pp. 187-257; and
North's excellent summary, "The Servant of the Lord," The Inter-—

preter's Dictionary of the Bible (New York: Abingdon Press, c.1962),
IV, 292=294.
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In the third part of the Book of Isaiah, and closely related
to the Servant Songs, is the familiar passage of Is. 61:1-2, where
the afflicted are again put into the center of the picture of the
inauguration of the messianic kingdom.loo There the prophet des-

cribes himself:
The Spirit of the Lord God is upon me,
because the Lord has anointed me
to bring good news to the afflicted (0 %) i.y )3
he has sent me to bind up the broken-he r%ed,
to proclaim liberty to the captives,
and the opening of the prison to those who are boundj;
to proclaim the year of the Lord's favor,

and the day of vengeance of our God:
to comfort all who mourn « « « «

Again, it is the poor man who will finally be vindicated with the
beginning of the messianic rule. Then he will receive peace, liberty
and consolation. It will be a time of joy, for no longer will there
be any oppressor to trouble them (compare 65:25), for it will be the
time of judgment for them (61:2; 66:5).. At this time it will bg the
poor man to whom Yahweh turns and with whom Yahweh dwells (57:15),
with him who is "humble and contrite in spirit ( n_',‘“— ﬂ?’.!-) ':’9_’ )
and trembles at my word" (66:2). The dependence of the poor man

upon Yahweh becomes the ideal for the people of the messianic king-

dom.

1°°For instance, Mowinckel, He That Cometh, pp. 254=255, sees
a "distinct and striking linguistic similarity" and "marked spirit-
ual affinity" between the Servant Songs and the prophetic descrip-
tions of himself here, implying that they were probably written by
the same hand, that is, by Trito-Isaiah. This is probably the case,
but there is also a close affinity here with the whole accession
theme of Deutero-Isaiah.
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The prophecies of Zechariah (chapters 1l- to 8), mainly con-
cerned with the rebuilding of the tumple after the return from exile,
contains one conventional reference to the poor man. The re-
building of the templelo1 was regarded as a necessary prelude to

the coming of the messianic kingdom so high in the hopes of the

people at this time. In this kingdom they will live once again in
the covenant relationship of obedience to Yahweh and in service to
one another, showing kindness and mercy to each other, and not op-
pressing the widow, the fatherless, the sojourner, or the afflicted
( %3y ,7:10).

By the time that the oracles in Zechariah 9 to 14 were written

(probably about the time of the campaigns of Alexander the Great,
C.330 B.C.), the unfulfilled messianic hope had reached a high pitch,
bordering on despair. The returned exiles were only a little flock
whose leaders had let them down. It is at such a stage of frustrated
hope that the prophetic tends to blend into the apocalyptic. 1In
this situation we find one of the most important instances of the
poor man motif in prophetic literature, that of the messianic king
entering Jerusalem (Zech. 9:9-10):
Rejoice greatly, O daughter of Zion!
Shout aloud, O daughter of Jerusaleml
Lo, your king comes to youj; o+ ~
righteous and saved is he (VPN P*715),

afflicted ( '1¥ ) and riding on an ass,
on a colt the foal of an asse.

Before such a hymn of welcome can be understood, it must be

recognised that there are a number of ideas which have been brought

101; mpleted 516 B.C., Ezra 6:15.
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together here. First of all, the reference to the king riding upon
a young ass may signify to some degree the humility of the king and
his desire for peace in contrast to coming on a horse, the animal

of war.lo2 But the more obvious explanation is that the ass was

the traditional mount for-the tribal leaders and early kings (Gen.
49:10-11; Judg. 5:103 10:43 12:14; 2 Same. 19:26=27). The signifi-
cance of this is clearly that the Messiah is expected to come like
the patriarchs of old and lead his people in justice and righteous-
ness. This is the patriarchal ideal found so often in the prophets.

For such a leader the main concern will not be to gain power and

force through wars but grant peace to his pecple.

Another influence came to bear on this picture, namely, that
of the Suffering Servant motif of Deutero-Isaiah. The king here 1s
pictured as "saved, rescued." This .yg"ﬂ is a Niphal participle.
Like the Suffering Servant thec messianic king here is entirely de-
pendent on Yahweh for rescuing him and vindicating him. Such de=
pendence is expressed in Is. 45:21-=25, More important are the re=
ferences to the kiﬂg being‘"righteous" and “afflicied," forms from
the Suffering Servant in the Fourth Song. The Servant is known
there as "the righteous one" (Is. 53:11) and is esteemed smitten of
God and "afflicted" ( TIJ‘QJ s Is. 53:7). It is possible also, as

Paul Lamarche has pointed out,103 to see a number of parallels

102Views mentioned by Benedikt Otzen, Studien ilber Deutero=
sacharja (Copenhagen: Prostant Apud Munksgaard, c.1964), p. 140.

1039$u1 Lamarche, Zacharie IX-XIV: Structure Litteraire et
Messianisme (Paris: Librairie LeCoffre, J. Gabalda et Cie, Editeurs,
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between Zech. 9:9-10 and the First Servant Song (Is. 42:1-4). And

I believe we can go further than this and see, with Lamarche, the
influence of the four Servant Songs of Deutero=Isaiah on four similar
passaged concerning the king. Like the First Servant Song, the per-—
son of the king is presented in Zech. 9:9-10. Like the Second Song,

1l1:4-14 deals with the efforts of the leader to save his people who

do not accept him (compare Is. 49:1-4). The third and fourth pas-
sages of Zechariah (12:10-13:1 and 13:7=9) deal with the death of
the shepherd which finally brings his people to remorse and repent-—-

ance in much the same way as the Fourth Servant Song (Is. 52:13-53:

12). "He was wounded for our transgressions"” (Is. 53:5) becomes
"they look on him whom they have pierced" in Zechariah 12:10.104
The "afflicted of the flock" ( )?('SD ‘;‘?-!e) in 11:7,11 may refer
to a small faithful group who know the word of Yahweh (11:11), and
who have been "afflicted” ( 1J1M3) for want of a shepherd
(Zech. 10:2).19°

The Book of Daniel was written in the turmoil of the Maccabean
wars. The messianic hope had turned apocalyptic, and the Messiah
was now seen as coming out of times of persecution and suffering as
"one like a son of man" (Dan. 7:13) to rule his everlasting king-

‘dom with "the saints of the Most High" (7:18,27). But first there

will be kings who will persecute and "wear out the saints of the

104;154., pp. 139-140.

105Cf. F. F. Bruce, "The Book of Zechariah and the Passion
Narrative," Bulletin of the John Rylands Library, XLIII (1960-1961),
342=346.
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Most High" (7:18,27). But first there will be kings who will per=
secute and "wear out the saints of the Most High" (7:25). Yet the
faithful will stand firm and will even convert many to understanding
in spite of thelr being persecuted "by sword and flame, by captivity
and plunder" (11:33-35). Finally, there will be deliverance for the

faithful, even from the dead, and they will shine as the stars in

the sky, particularly those who turn many to righteousness (12:1-4).
In these times of tyranny all in Israel are the oppressed, so
the poor man terminology loses its significance. It is found only

once in the Book of Daniel (4:24), where Daniel gives advice to

Nebuchadnezzar that by practising righteoﬁsness and showing mercy to
the oppressed ( 7‘-_7'_»_‘:) he may prolong his sanity. Otherwise, the
faithful are known as the "saints" ()*¢AR) or the "wise" (D"!P?Q de
These wise who will shine and turn many to righteousness (Dan. 12:3)
are reminiscent of the Suffering Servant who "deals wisely" (Is.
52:13), is a light to the nations (Is. 49:6), and makes many to be
accounted righteous (Is. 53:11). The same theme of suffering and
vindication is found in both pictures, and it is probable that
Daniel's visions were influenced somewhat by the Suffering Servant
motif.lo6

In the prophetical writings we have been able to observe the

growth of the poor man motif. The "poor man" is the weak and the

1°6F. F. Bruce, "Qumran and Early Christianity," New Testament

Studies, IT (1955-1956), 176; and D. S. Russell, The Method and
Message of Jewish Apocalyptic: 200 BC=AD 100 (London: SCM Press Ltd,
cC.1964) 9 PPe 337=338. 2 0
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oppressed and the mistreated, and only in consequence is he economic-
ally poor and needy. In his oppression he turns to Yahweh. From
this point he becomes the faithful and righteous, humble before
Yahweh as he seeks justice and protection from the violence of the
wicked. This is no abrupt transition but a gradual and natural
development which comes about because the poor man terminology is
essentially covenant language. On this basis there can be no real
separation of the rcligious aspect of the poor man motif from its
socio=-economic aspect. The two are integrally connected. Under
this motif of oppression and injustice, essential messianism has its
birth. Messianism is central to the poor man's search for justice
and righteousness. But the Messiah is seen as coming to the whole
man. His bringing of justice and righteousness means freedom of
faith as well as opportunity to prosper and live equally under God
with his fellowman. The messianic community will be a society where
the weak are protected and the unfortunate are cared for. But be-
cause of continuing wickedness in the face of which anyone who is
good is oppressed, and because oppression and suffering purifies,
the Messiah himself is seen as coming out of oppression and afflic-
tion as one afflicted, an ‘JA'_J e At the same time, this Messiah is
regarded as divine by association through the double yearning of the
poor man for a righteous king to reign under Yahweh, and for Yahweh
himself to reign directly. All this takes on deeper significance

in the Psalter, as we shall see.
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The Poor and the Law

The three main law codes, the Covenant, Deuteronomic, and
Holiness Codes, all seek to legislate in the interests of the poor
man. The oldest of these is the Covenant Code (Ex. 20:22-23:33).
This is generally dated soon after the entrance of the Israelites
into Canaan, although it is acknowledged that its present form may
come from the end of David's or during Solomon's reign.1°7 An indi-
cation of revision during the monarchy is evidenced by references
to bribes and off.tcials.lo8

The laws dealing with oppression (22:20-26) do not have recourse
te a human court but are entirely dependent upon each man keeping
them according to his conscience, although they do carry curses upon
the evildoer. By means of these curses the hearer is reminded that
Yahweh himself is the judge and can condemn and punish. The laws
show that Yahweh's compassion for the helpless rises above legal
logic and that his justice is merciful.lo9 He expects the same from

man. Thus, that which was formerly patriarchal custom and the general

practice which members of the clan had among themselves is here

1°7See W. J. Harrelson, "Law in the OT," The Interpreter's
Dictionary of the Bible (New York: Abingdon Press, c.1962), III, 83,
84; Causse, Les Pauvres d'Israél, p. 68. Norman /. Porteous, "The
Care of the Poor in the 0ld Testament," Living the Mystery: Collected
Essays (Oxford: Basil Blackwell, c.1967), ppe 145-147, finds no
reason for dating the Code any later than the period of the settlement.

108Officials took the place of the elders at the gate during
the monarchy.

1°9Causse, Les Pauvres d'Isra&l, p. 72; Albrecht Alt, Essays

on 0ld Testament History and Religiol History and Religion, translated by R. A. Wilson
(Garden City, N.Y.: Doubleday & Company. Inc. c.1966), p. 148.
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legislated in this casuistic way. The ‘gy » the afflicted one,

is not to be charged any interest, for this would only be taking

advantage of a brother in his misfortune (22:24). One who afflicts

a widow or orphan is threatened that Yanweh will destroy him. 1In

turn his wives will become widows and his children orphans (22:21-23).
e Th this section dealing with honesty in law-suits (23:1-8),

warnings are made against perverting justice and oppressing the

"weak" ( 33, verse 3); or "your innocent poor man" ( \\"?g. )

verse 6). )i'?;\' is mentioned here with the innocent and righteous
and this probably colors its meaning, although in the next section,
the law of the seventh year (23:10,11), \{‘?é{ is used more in
the sense of "one dispossessed," "one without propefty" (verse 1l).
The word therefore indicates not simply one who experiences poverty
but one who has been deprived of his rightful share of the land.
The land, after all, belongs to Yahweh, and he has given it to all
his children.llo That the people miéht be reminded of this fact
was probably the original purpose of the fallow year. In the light
of Yahweh's ownership of the land, debts and obligations which an
individual had incurred during the previcus six years in the culti-
vation of the land were abrogated.lll This situation of debt and
oppression, and particularly that of being dispossessed of one's

family land, only became common during the monarchy. Consequently,

it is likely that this part of the Covenant Code came from that period.

11°Causse, Les Pauvres d'Isradl, p. 77.

111,1¢, p. 165; followed by Kuschke, LVIT, 36.
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The Deuteronomic Code (Deuteronomy 12 to 26), is even more con-
cerned with the widow, the fatherless, the poor and oppressed. It
represents the teaching of the Covenant Code as it has developed
in sermonic style up to the time of its recovery under the reign of
Josiah (2 Kings 22:8=10). Consequently, it bears the influence of
the changed social situation under the monarchy and seeks to deal
with injustices which have come about through this change. It seeks
to restrain the power and wealth of the king and to recall him to
obedience to Yahweh "that his heart may not be lifted up above his

brethren" (Deut. 17:18-20)112

It seeks to legislate for integrity
in court procedures (Deut. 16:18-20; 19:15-20) as well as regulating
assistance for the poor.

There is evident in this Code a desire to return to the old
familial solidarity of early times when Israel was like a family.
Therefore, the integrity of the poor man is to be upheld and he is
to be shown mercy and kindness (Deut. 24:10=13), even to the extent
of giving him what he-needs without hope for return because of the

113 And in times

closeness of the year of release (Deut. 15:9-=10).
of feasts, at the family rejoicings and religious festivals, the
dispossessed, the widow and the fatherless, the Levite and the stran-
ger are to be invited to take part and share in the good things in

conformity to the old custom of clan gatherings (Deut. 14:22-27).

112Causse, Les Pauvres d'Israél, pp. 68, 69; Kuschke, LVII, 43;
Van der Ploeg, VII, 251. -

113Causse, éﬁrGroqggfﬁthniggg, pp. 161, 1633 Rylaarsdam, XIX,

18,
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Other legislation was set down to alleviate the situation of the
dispossessed, such as allowing them to eat the grapes and the grain
from their neighbour's land, provided they did not carry the produce
off with them (23:24-25) and to glean what was left over after har-
vest (24:19-22)., Moreover, these dispossessed were to have the ex-
clusive use of the tithe of produce consecrated to Yahweh every three
years (14:28,29). So a definite attempt was being made to put the
disinherited back into the picture of the famillial or clan environ-
ment where justice would not be a matter of legal logic but of
brotherly love and concern, just as Yahweh had had concern for them
when he brought them out of Egypte.

The emphasis on this legislation in the Deuteronomic Code indi-
cates that there was a growing problem at this time caused by the
change in the social and economic structure. Not only was there a
growth in the power and influence of the ruling and merchant classes,
but the burden of state taxes was unequal and unjust and a real
threat to the economic freedom of the rural peasant. Consequently,
he was often forced to borrow and even in some cases to sell him-
self into slavery. Furthermore, as Von Rad suggests, when a year
of release arrived, "it was he [the peasant] alone who had to bear
the burden of this ordinance whilst the financial side of the economy
experienced no interruption.“ll4 The Code attempted to relieve this
grave situation. To the Levites and sojourners who had no inheri-

tance there were added the widow and orphan who would have had

114Gerhard von Rad, Deuteronomy: A Commentary (London: SCM Press

Ltd.' c.1966)’ Pe 106.
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difficulty in working their ancestral plots to pay the taxes. They
were an easy prey for the greedy and the oppressor. Included were
others who througﬁ misfortune, affliction or oppression were dis-
possessed. All of these had become known as the )\'q%\‘ ‘!.!(15:11;
24:14). They were not simply the "dispossessed,” the "afflicted.”
In having their property taken from them, they had been treated un-
justly, and so Yahweh would hear their cry.lls The right of every
member of the covenant people to share in and enjoy the fruits of
their promised land given aé an inheritance must be maintained.
This must be the implication of Deut. 15:4: "But there shall be no
dispossessed ( \\‘?g ) among you (for Yahweh will surely bless you
in the land which Yahweh your God gives you for an inheritance to
possess)." Then the following verses have more force, since they
deal with the unjust situation of the dispossessed. His "brothers"
are to open their hands to him and to help him in his need (15:7-11)
and thus partially correct the injustice done to him by their society.
As the community has wronged him, so the community must make good
(verse 11):
For the dispossessed ( \.\'-?-.‘g ) will never cease out of the landj;
therefore I command you, You shall open wide your hand to
gﬁ:r(br%%:‘e;;’. gl:ao g{\i:;:sa{t;ligt;gu:ni a::f to your dispossessed
12 w ==
To take advantage of such a man's depressed situation and oppress
him in any way would cause him to cry to !aﬁweh against his oppressor

(24:12-15). Yahweh will certainly come to his defense for he takes

special care of the disinherited.

11sPorteous, Pe 149,
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An attempt to get around the problem of ancestral property be-
ing sold to pay debts was made again in the Holiness Code (Leviticus
17 to 26) which was assembled following the fall of Jerusalem in
587 B.C.ll6 Regulations were set down whereby every fifty years,
the Jubilee Year, all fields and houses which had been alienated
would return to their original owners, except the town houses which
had to be redeemed within a year after thelr sale (Leviticus 25).
This way a man might give up his familial land temporarily to re-=
duce a debt, but eventually it would return to him. The only prob-—
lem was that this Jubilee Year remained a pious dream. It was never
put into practice.ll7 Other than that, the Holiness Code repeats
the prescriptions for leaving the gleaning of the harvest for the
afflicted and for the sojourner (ﬁhsl 'J!&, Lev. 19:10; 23:22) and
also for being just in judgment towards the weak ( EEI s Leve 19:15).

Of course, in the law it is to be expected that the focus would
be on poverty per se. The plea of the law is a social one: alleviate
and correct the unjust and unhealthy state of the poor and dis-
possessed. Certainly, poverty and lack are rzgarded here as un-
healthy and contrary to God's plan as it was also by the prophets.
The religious aspect is played down but it is still present in the
concept of justice--Yahweh's and the brother's—which involved love

more than logic. It is also involved in the concept of the covenant

relationship between God and man in which God is seen ultimately as

116Harrelson, III, 149.

117De Vaux, I, i75-177; Causse, Les Pauvres d'Israél, pp. 78-80.
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the owner of everything and man as dependent upon him. Obedience
in this relationship means continued blessing in that land which
Yahweh has given. Therefore Yahweh 1s always ready to come to the

aid of the oppressed when they cry out to him.
The Poor Man in the Wisdom Literature

When we come to the Wisdom literature we find that poverty is
sometimes spoken about in disparaging terms. But there is also a
new vocabulary for poverty here which may signify that there are

secular terms for poverty to be distinguished from the more religious

vocabulary of the poor man motif. This has been claimed by Kuschke118

and denied by Van der Ploeg.ll9 An examination of the terms as

found in the Book of Proverbs where most of the new vocabulary 1s

concentrated should lead us to the correct answer.

In turning to the normal vocabulary for the poor man motif as
it is found in the Book of Proverbs, therefore, one would think that
since poverty here is dealt with more from a secular viewpoint than
is found in the prophets, a word like \i'aik' ¢ Which most scholars
have taken as having the more secular me;n;ng, would be prominent
here. But \\.’3'}5 is found only 4 times, over against 8 occurrences
of $1¥, 1Y and 14 of 37 . Of those 4 times, at least 3
(14:31; 30:14; 31:9) are in the context of warnings against oppress-—

ion and injustice; and in 3 of them (30:14; 31:9; 31:20) \\':‘:‘5

118Kuschke, LVII, 44-47.

119Van der Ploeg, VII, 253=258.
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is coupled with ‘J_)r’ e This means that )\' D‘K has exactly the

same meaning here as found in the prophets, one who has become poor
or dispossessed through the greed or oppression of another. The
same is true about'?¥_which is found 3 times in the context of warn-
ing against oppression (22:22; 30:14; 3159), 2 in the sense of
"humble" as opposed to the "proud" (3:34; 16:19), and 3 times the
meaning is more neutral (15:153 31:20; 14:21. 14:21 is only incident-
ally associated with W.') of verse 20.,) The term 131! is clearly
used in the Book of Proverbs in the sense of "weak and helpless."
It also is prominent in warnings against oppression and injustice
(14:31; 22:16,22; 28:3,11,155 29:7,14) and is used in contrast to
the rich (10:15; 28:11; 19:4). To help the helpless 733 is to lend
to Yahweh (19:17) and to insure blessings (22:9). He who denies such
help will himself be denied it (21:13). Two interesting references
clearly distinguish between the socially poor man ( UJ':I ), and the
helpless man ( .Q:I Je Prov. 28:3 reads: "A U"; who oppresses the
Dﬂ_lf'_l is a beating rain that leaves no food." And Prov. 10:15 says
that while the rich man's wealth is his strength, the ruin of the
helpless 2‘1;'_1_ is their poverty (U"‘: )¢ Thus we find that these
terms continue to be used of the afflicted, the oppressed and the
helpless who are under Yahweh's special protection. Nowhere are
these terms used in a derogatory sense.

The same cannot be said for the derivatives of 39 and 9 Q.'n -
Poverty, indicated by U.-\Nl and its derivatives, 1s regarded as the
result of laziness (6:11; 10:4; 24:343 28:19; 20:13), of foolish=-

ness (13:18), and of gluttony (23:21). It can also be destructive
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in that it causes ruin (10:15), misery (31:7), and may also lead

to theft and the profaning of God's name (30:8). Generally, the
word u;:lindicatcs a man who is purely and simply poor in the
soclo-economic sense, and as such is often contrasted to the rich
(13:7,8; 14:20; 18:23; 19:1,22; 22:2,7; 28:3,6). In his poverty he
may also be a man who shows integrity (19:1), yet he is hated by
friends and neighbours (14:20; 19:7). He needs to receive charity
(28:27) and to be treated with dignity (God is his Maker, 17:5).

He is also subject to oppression because of his vulnerable state

0 From this it becomes clear that 4*\\ and its

(13:23; 29:13)-12
derivatives have rather a secular and, consequently, negative em=
phasis which is not found in the vocabulary of the poor man motif,
This we have to grant to Kuschke over against Van der Ploeg.121
The same must be said also of ‘l.b'!;l and its derivatives. For
can mean here simply "one having need" (Prov. 12:9) but is under=-

stood more often as "one who lacks understanding" (Prov. 6:32; 7:7;
9:4,16; 11:12; 12=11).‘1}DEM9 is "want" caused by petty thriftiness
(Prov. 11:24), talkativeness (14:23), foolishness (21:5), pleasure

(21:17), and laziness (6:11; 24:34).122

1ZOCf. treatments of this word in Kuschke, LVII, 45; Van der
Ploeg, VII, 256, 257; and Jesus Maria LiaMo, "Los pobres en el
Antiguo Testamento," Estudios Biblicos, XXV (1966), 121-123,

IZIVan der Ploeg's statement that \"?5'_!‘- is mors akin to _
as a purely social term for "poor" does not bear up under investi-
gation. Consequently his claim that %3y and \V'Q¥% are so often
associated because )I'?}S furnishes the meaning of "poor" which 'J,
does not express sufficiently is quite wrong. See VII, 258.

122

Kuschke, LVII, 45-46,
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So we find ourselves in agreement with Kuschke that in ¥Wisdom
literature-terms for poverty are found which are both neutral and
secular and must be distinguished from the terms of the poor man
motif,

In the Book of Job the traditional stand of the wise men that
the wicked will be punished-and those who fear God will be vindi-
cated is critically questioned. 1In this the poor man again plays
the role of the man who is oppressed and afflicted unjustly. The
message of this book is that there is no simple arithmetic of divine
justice and that both God and man are more complicated in their
actions than popular wisdom teaching likes to assume. The conven-
tional lines of thought are represented by Job's protagonists, as
in 5:11,15,16:

He sets on high those who are lowly,

and those who mourn are lifted to safety.
But he saves the fatherless from their moutn,

the oppressed ( \1*]%) from the hand of the mighty.
so the weak ( 39 ) have hope,

and the injustice shuts her mouth.

Job criticises their viewpoint and gives a devastating des-
cription of the misery of the poor man who is completely at the mercy
of the wicked and godless oppressor, 24:1-4:

Why are not times of judgment kept by the Almighty,
and why do those who know him never see his days?
Men remove landmarkss;
they seize flocks and pasture theme.
They drive away the ass of the fatherless;
they take the widow's ox for a pledge.
They thrust the dispossessed (DI)V'JK) off the road;
the afflicted of the land (¢)¥~‘'4y) all hide themselves.

And so the poor man is exploited. His lands have been taken from

him, and he is left cold, naked and hungry. His children are sold




into slavery and he is deprived of just wages by the oppressor. For
the little that he may still own the poor man is murdered and robbed
without redress (24:5-14). Yet "God prolongs the life of the mighty
by his power." He gives them security and they are exalted before
they die (24:22-24). So the argument continues.

Job claims that he was righteous in the way he upheld the cause
of the oppressed and delivered the afflicted (29:11-16; 30:25-26;

31:16-23), yet he himself came to know "days of affliction" (“Sp¢

‘JEV s 30:16,27). But his protagonists remain unshaken, and Elihu
repeats that God always gives the D"'_‘..l.!_ their right and the sl_'.l_):
is destroyed (36:5-=7). The afflicted may have had to be purified
of transgressions and so God delivers the "afflicted by their
affliction: ( "3-}!3'3‘?, 26:15).

During the interplay of the dialog in Job, the poor man comes
out first and foremost as the helpless one who is sorely oppressed
by the wicked and godless. He appears to be completely at their
mercy with no redress at all. But insofar as he is the one being
oporessed and treated unjustly he is the innocent and righteous one
to whose aid, according to the conventional line, God will surely
come. i‘his is more implied than said, although the D"'.‘-_'l _5..’ are
mentioned in association with the P*T1% in contrast to- the N\#'J
(36:6=7). However, in accordance with the theme of Job, the poor
man is by consequence socially and economically poor, a wretched,

and unhappy man.
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The Poor Man in the Psalms

In our examination of the poor man motif in the Psalms, we are
confronted with a problem. We have here a literature which in its
individual parts has been divorced from its original environment,
and probably has been altered and polished to suit the need for
general use in worship in many situations in Israel's history. Con-
sequently, date and authorship of the Psalms are impossible to as-—
certain, although attempts have been made, particularly in studies
of the poor man motif. Thus, for instance, Causse has held that
the Psalter has been written by the poor and for the poor. Poverty
has been for them "the marvellously fertile terrain on which they
have planted the most beautiful flowers of religious poetry."123
Yet Causse's vzlid assertion that the sincere piety expressed in
the Psalms is neither clerical nor ritual but has arisen out of the
pious faith of the ordinary man should act as a restraint to those
who would emphasize the purely cultic use of these psalms. Attempts
made to find a particular cultic basis for the majority of the psalms
have led to theories of a New Year Festival at which took place

either the Festival of Yahweh's Enthronement according to Mowincke1,124

or a Covenant Festival of Yahweh, according to Artur weiser-lzs

123Causse, Les Pauvres d'Israédl, p. 96« Cf. also pp. 81-83.

124Mowinckel, He That Cometh, pp. 81-86.

125Artur Weiser, The Psalms: A Commentary, translated from the
German by Herbert Hartwell (London: SCM Press Ltd, c.1962), pp. 27=
29, For a summary of the idea of the New Year Festival and its sup-
posed connection with the autumn festival see Hans—Joachim Kraus,
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Related to his idea of Yahweh's annual enthronement at the New Year
Festival, Mowinckel has also claimed that there was a kind of re-
enactment of the enthronement of the king. In this re-enactment,

the king symbolically suffers on behalf of the people and is raised
up again, renewed in strength by Yahweh. The king is seen as "the
channel through which Yahweh's blessings flow to the people, being
conveyed primarily through his cultic functions.“126 Parallels for
this idea were found in the original Canaanite Harvest Festival with
its idea of the dying and rising God, and with Babylonian practices.
This theory has been further developed and modified by Aubrey Johnson

who sees the king as "a potential extension of the pefsonality of

Yahweh" and is thus described as Yahweh's Son, Servant and Messiah.

His suffering of defeat and rejection and then deliverance by Yahweh
as a kind of rebirth in the annual festival is seen as the origin

of such concepts as the Suffering Servant and the humble Hessiah.127
While these scholars highlight aspects in the inter=relation of
Yahweh, king, and people important for our study, many of the ideas

expressed cannot be satisfactorily substantiated. Therefore, Kraus

is correct in warning against adopting theories and principles seeking

Worship in Israel: A Cultic History of the Old Testament, translated
by Geoffrey Buswell (Richmond, Va.: John Knox Press, c.1966), pp.
7—9’ 15-18' 61_67.

lzsﬂowinckel, He That Cometh, pe. 8%5.

127Aubrey R. Johnson, "Living Issues in Biblical Scholarship:

Divine Kingship and the Old Testament," Expository Times, LXII (1950=-
1951), 39-42. See also Aubrey R. Johnson, Sacral Kingship in Ancient
Israel (Cardiff: University of Wales Press, 1955).
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to co—-ordinate the great complex variety of detalls on worship

scattered throughout the 0ld Testament.128

Of the poor man terminology in the Psalms '.J.g, 1'3_1)! is found 40
times, \\‘:')K 22 times, Z:l is used only 5 tinmes and 3% and .'I")_'Jﬂ
occur only 3 times each. All these words are used of the worshiper
to express his position of affliction and oppression, his wretched
state before God. They are often used synonymously and in associa-
tion with such passive terms as '"righteous," and "godly," and are
usually placed in contrast to the "wicked," "the proud" or the
oppressor. An example of all this is readily given in the acrostic
poem spanning Psalms 9 and 10, In this p&ém alone the writer in-
cludes himself under the category of "one who is crushed" ( 7T3

9:10; 10:18), "the unfortunate" ( TI')STI, 10:8,10,14), "the afflicted"

[
"‘

X

(W or 13Y, 9:13,19; 10:2,9,12,17) and the "dispossessed" (\'\'_?
9:19). He is also "innocent" (10:8) and one who trusts in Yahweh

and seeks after him (9:11). For him Yahweh is the just king "en=
throned forever" (9:8), and through him justice is established for
all (9:5,9). Therefore Yahweh is the refuge for the oppressed (9:10)
who will avenge them (9:13), deliver them from their troubles (9:15),
and give them courage against their enemy (19:17,18). This enemy
(:fjsn is seen variously as the "nations" ( :f{\l, 9:6,16,18,20,21;
10:16), the "wicked" N!é'p, 9:6,17,18; 10:2,3,13,15), and the
"avildoer" (N: 910:215). There are obviously two different strata

in this poem which led the Massoretes to divide it into two psalms.

128Kraus, Worship in Israel, p. 208.
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Thus Psalm 9 is predominantly a national psalm, while Psalm 10 is

is rather an individual lament. In the latter the enemy is des-
cribed 1in more personal terms as a godless oppressor arrogantly op-—
pressing the weak and helpless. He can hardly be regarded as some
foreign nation. He is greedy for gain and godless, and yet he pros-
pers and is quite confident that he will continue to do so. He

believes he can do what he likes, for there is no God to punish him
(10:3=11):

His mouth is filled with cursing and deceit and oppressionj;
under his tongue are mischief and iniquity.
He sits in ambush in the villages;
‘in the hiding places he murders the innocent.
his eyes stecalthily watch for the unfortunate ('TDEI'!),
he lurks in secret like a lion in his covert; 7
he lurks that he may seize the afflicted ( 'J )y
he seizes the afflicted ( *1Y ) when he draws him into his net,
The unfortunate ( 712 34rm is crushed, sinks down,
and falls by his might.
He thinks in his heart, "God has forgotten,
he has hidden his face, he will never see it."

It is significant to note that the poor man always has an enemy,

who is sometimes described as wild animals (22:13-17; 74:19), as
malicious witnesses (35:11), as "those who seek to snatch away my
life" (40:15), as a band of ruthless and violent men, and generally
as the wicked, the evildoer, the oppressor, or the arrogant. The
poor man's cnemy is sometimes seen as a group of evil men who sur-—
round him, plotting against him, seeking his deathj; they band to=-
gether and bear false witness against him. Sometimes they hunt him
like a wild beast and wet all kinds of traps for him to catch him
and destroy him. This is what G. W. Anderson has aptly called "on

the one hand a confusing variety and on the other hand a conventional
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monotony."129 The use of stock phrases sometimes accounts for this

monotony. Theories have been put forth that these enemies are
essentially sorcerers who have cast the=ir evil spells on the afflicted
(Mowinckel), or that they are national enemies of Israel-—either
powerful foreign nations or their leaders who tyrannize Israel's

king (Birkeland).l3° But while there may be some truth in both of
these claims, there are other equally valid possibilities. Generally,
the enemies of the poor man are just the same as they were in the
prophets——the rich, the powerful, the arrogant, the oppressor, who
use their power to take advantage of the weaker. They ridicule the
simple faith of the believer who accepts the credo that the righteous
will be blessed and the wicked destroyed by Yahweh. In his state

of weakness and helplessness, the poor man fears sickness or famine
or other misfortune, for then he knows he becomes so very vulnerable

to the wicked. Falsehocod and deceit come so easily to the evildoer,

and the righteous man can do nothing but call upon Yahweh to vindi-

cate him.131

1296eorge W. Anderson, "Enemies and Evildoers in the Book of

Psalms," Bulletin of John Rylands Library, XLVIII (1965-1966), 20.

130Su ra, notes 47 and 5l.

131por fuller discussions of this theme, see Birkeland, Die
Feinde des Individuums; Birkeland, The Evildoers in the Book of
Psalms; Mowinckel, The Psalms in Israel's Worship, II, 2-8; A. R.
Johnson, "The Psalms,"” The Old Testament and Modern Study: A
Generation of Discovery and Research, Essays by Members of the
Society for 0ld Testament Study, edited by H. H. Rowley, (Oxford:
Clarendon Press, 195l1), pp. 171=-203; Anderson, XLVIII, 18=29;

Causse, Les Pauvres d'Israél, p. 99; and Causse, Du Groupe Ethnique,
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We need to remember, however, that these psalms have been used
at different times and for varying occasions and consequently may
have lost some of their original meaning and content. Originally,
there may have been references to specific afflictions and specific
men who caused them. Psalm 14, for instance, may have been a peti-
tion seeking deliverance for Israel, symbolized by the "afflicted"”

( '_ng ), from the oppression of a godless nat:l.on.132 Then again,
this may have been a threat directed against the leading circles of
Israel who in their gcdlessness and greed were riding roughshod over
all, impoverishing the afflicted and eating up God's people "as they
eat bread" (verse 4).133 Whatever the situation, however, Yahweh

is still the refuge of the afflicted. He is with the righteous and
will deliver them.

The sufferings of the afflicted also appear in great varietye.
Many afflictions are caused by oppressors (10:2,8-=13; 37:14; 107:
39). They have caught him in their net (9:16,17; 25:15; 35:7,8).
He has been robbed of his possessions (12:6). He has to contend
with the worry of their false accusations (68:5~7) and unjust judg-
ments. Very often the afflicted depicts his suffering as a grave
sickness (22:7-9) which only turns his friends from him (41:10) and
causes him to be mocked at (41:4,6). Surely he is guilﬁy of some

iniquity to have had so much trouble! (41:5; 40:12)., The idea of

sickness and suffering must have been caused by some definite offence

132, rkeland, Die Feinde des Individuums, ppe 53-57.

133weiser, Pe 164.
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against God is often present.134 Suffering and affliction were re-

garded as a lessening of life, and so the fear of death was always
present. The afflicted is conscious of being close to Sheol (9:14;
18:5,6; 22:16; 88:4-13) and already engulfed by the waters of the
Underworld (69:2-3,15,16). 3> Sometimes it is simply living in fear
of oppression and persecution which is the poor man's affliction,
particularly the fear of those who "trust in their wealth and boast
in the abundance of their riches" (49:7). Their riches give them
power., Yet they are apart from God; hence, advises the psalmist,
"be not afraid when one becomes rich" for "when he dies he will
carry nothing away" (49:17). Very often the poor man's affliction
is a whole combination of things such as false witnesses, scorners,
evildoers, creditors, sin and sickness. They are inseparable from
each other (40:12):

For evils have encompassed me without numbers;

my iniquities have overtaken me till I cannot sees;

they are more than the hairs on my head; my heart fails me.

Poverty may indirectly be a contributing factor, but this is
never reéarded as the basic cause of the wretchedness of the
afflicted.136 Even when sickness and closeness to death are very
prominent, the poor man's enemy is still there. This is strongly

evident, for instance, in Psalm 22. The worshiper there was cast

down into the depths of suffering. He was so close to death that

l34Kraus, Pe 219,

13Sthnsqn, "The Psalms," p. 1l7l.

136pgainst van der Ploeg, VII, 262.
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the avaricious stood ready to divide his garments among them (verse
19). He had lost weight so that he could count all his bones (verse
18). He had no strength (verse 16). And as sickness was regarded

as a punishment from God, he was shunned and mocked by all men (verses
7 to 9).137 These mockers form part of his enemies. But there are
others who are described as "bulls of Bashan" (verse 13), as a "roar=-
ing lion" (verse 14), as "dogs" (verses 17,21) and as "wild oxen"
(verse 23). This reminds us of Amos 4:1, where the wives of the rich
opnressors are called “cows of Bﬁshan.“ These wild animals are prob-
ably the typical oppressors of the afflicted who wait to take over
his property in payment for debts when he is sick. A sick man in
debt is very vulnerable and, knowing the greed of his oppressors,

he has much to fear. But God has answered his prayers and has raised
him to health once more. God has not deszised or abhorred the afflic-
tion of the afflicted one ( '!¥ ﬂ*l%? verse 25). Therefore, he
who has been afflicted gives thanks with a thanksgiving offering in-
viting his less fortunate friends, the afflicted ones ( D".Ii.y‘,

verse 27), to share with him the thanksgiving meal according to cus-
tom (Deut. 12:17-19; 16:11,14).

It is possible alsq to understand this "sickness" of Psalm 22
more as anxiety and fear in the face of the oppressors. The wor=
shiper would then have been mocked and despised for his lack of cour=
age. He would then be, as he himself says, "a worm, and no man"

(verse 7). Harris Birkeland, while first interpreting the worshiper's

137Causse, Les Pauvres d'Isra&l, p. 123; Birkeland, 'Ani und
tAnaw in den Psalmen, p. 40.
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affliction as physical sickness, soon changed his interpretation to
being the fear of the king in the face of foreign aggressors, the
Uf.)z .138 There are certain references in the Psalms which lend
credence to this view, particularly verses 28 to 32 where Yahweh is
seen as ruling over the nations, that is, through his Anointed, as
Birkeland explains. The similarities of this Psalm and some other

psalms of lament with the Suffering Servént Songs should also be

139

notede. The possibility of this interpretation should not be ruled

out, particularly in the light of the New Testament understanding of
it. However, the impcrtant point is that the afflicted one has put
his trust in Yahweh, and Yahweh has vindicated him before his ene-—
mies.

Justice is a constant theme of the poor man in the Psalms. His
cry is for his rights to beheld and his own righteousness to be

acknowledged.l4o When he does not gain this justice from his

fellowmen he appeals to Yahweh who will come to his aid and vindi=

cate him. The worldly and rich man, on the other hand, resents the

13eBirke1and held that the affliction was sickness in his 'Ani
und 'Anaw in den Psalmen, pp. 38-46, changing it to a "psychic
suffering"” in the Die Feinde des Individuums, pp. 216=228, published
later that same year.

139See Otzen's discussion in regard to the 1@¥—King of Zech.
9:9, pp. 136=140. There is no reason to take this further and see
this as a cultic=psalm referring to the assumed dying and rising of
the king in the cult-drama of the New Year Festival as proposed by
the Scandinavian school. Cf. Johnson, Sacral Kingship, pp. 102=1043;
Ootzen, p. 180; Mowinckel, He That Cometh, pp. 234-237.

140 50ns. Pedersen, Israel: Its Life and Culture (London: Oxford
University Press, 1926), I-II, 348-=349.
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law for it compromises his indépendence. But the poor man is a man
of the law for here he finds his strength and shield. Yet sometimes
the covenant law does not protect him very well. Psalm 35 is a case
in point. The psalmist seeks salvation from Yahweh who delivers the
afflicted ( ‘J‘&_f and ))‘23) ‘_l\'_l. verse 10) from the despoiler. He
has been put on trial at which false witnesses have accused him of
things he knows nothing about (verses 11,20,21):
For they do not speak peace,
but against those who are quiet in the land
they concelve words of deceit.
They open wide their mouths against mej;
they say, "Aha, Ahal!l
our eyes have seen it!"
Thus the false witnesses show their unthankfulness to him. For
when they were sick, he had grieved and prayed for them as a friend
and brother (verses 12-14).141 Now they hate him without a cause

(verse 19). So his only recourse is to call upon Yahweh to judge

his cause and to vindicate him according to his righteousness

(verses 23,23).

The afflicted one ( ‘@?, verse 30) of Psalm 69 is in the same
predicament. He has been accused of stealing and he is asked to
restore what he has not taken. Already, like the Suffering Servant
of Deutero-Isaiah, he has been smitten and afflicted by God (verses

27,30). This may be sickness which his accusers regard as God's

141We cannot draw from this thct the petitioner's own afflic-

tion was sickness as does Hans Schmidt, Das Gebeék der Angeklagten
im Alten Testament (Beihefte zur Zeitschrift fUr die Alttestament-
liche Wissenschaft, 49) (Giessen: Verlag von Alfred TSpelmann,
1928), PPe 36’ 37.
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indication of his guilt.l42 Therefore, once agzin the psalmist can

only turn to Yahweh from whom nothing is hidden (verse 6). The
psalmist believes that it has been his fervent piety and righteocus-
ness which aroused the envy and hatred of the wicked and which has
led them to hate him without a cause. But Yahweh will deliver him
that he may offer thanks and praise, and that the afflicted (R®1Y
verse 33) may see it and be assured. A similar situation is found
in Psalm 109 where the psalmist calls himself P'?a,\:.' 1Y (verse 22)
and sees Yahweh as his advocate, "for he stands at the right hand
of the )i‘?,% » to save him from those who condemn him to death"
(verse 31).

The fact that the righteous suffer and the wicked appear to
prosper was an impenetrable mystery to the poor man. But the faith

of the poor man held steadfastly to the conviction that Yahweh would

rise up and destroy the evildoer with his fearful arm and give to

the afflicted and oppressed the final victory, blessing them with

prosperity and the possession of the land.143

Yahweh is always the
righteous judge; the vindicator of the oppressed. When Israel be-
comes oppressed in war, they call on Yahweh to render them justice.
For he saw them as the ‘._).y in Egypt and brought them to the pro-
mised land (Ps. 68:11), he is the "Father of the fatherless and

protector of widows" (68:6). He establishes judgment to save "all

142,11 34., pp. 33-34.

143Causse. Les Pauvres d'Isra€l, pp. 116-119; Causse, Du Groupe
Ethnique, pp. 256=258,
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the oppressed of the earth" ( U7 Q%" ‘]_?._9"5?,!’5. 76:10) which means

that Yahweh would also be against them if they were the oppressor.l44
This theme of justice is central to the poor man motif in the Psalms.
Consequently, the emphasis always remains on the justice and righ-
teocusness of God and not on the faith of the afflicted. The piety,
innocence, and righteousness of the poor man is evident only insofar
as the petitioners often claim to be innocent and righteous over
against the wicked. But this never becomes the main point. The
poor call on Yahweh because he is just and merciful, and the pro-
tector of the weak and helpless, not because of their piety.145

When justice and retribution were long in coming, the afflicted
did not give up hope in Yahweh but were reminded that Yahweh will
surely bring forth their vindication as the light and their right

as the noonday (Ps. 37:6). "Fret not yourself," they were told

for the wicked shall be cut off;
but those who wait for the Lord shall possess the land.

Yet a little while and the wicked shall be no morej
though you look well at his place, he will not be there.

But the afflicted ( W*1dY) shall possess the land,
and delight th:mselves in abundant prosperitye.

The wicked plots against the righteous,
and gnashes his teeth at himj;

But the Lord laughs at the wicked,
for he sees his day is cominge.

The wicked draw the sword and bend their bows, .
to bring down the afflicted and oppressed ( )1’? ] ¢
to slay those who walk uprightly; S

their sword shall enter their own heart,
and their bows shall be broken.

144Cf. Dupont, II, 69=70.

1451n agreement with Martin-Achard, XXI, 351=352.
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When this hope was not quickly fulfilled, the oppressed loocked to
the last times, the day of Yahweh, when the powerful would be
humbled and trampled underfoot as they had always done to the af=
flicted. The wicked will be cast out the land of the living. But
the righteous oppressed will be exalted, and the righteousness of
Yahweh will be proclaimed forever. This longing for justice and
retribution was paving the way for the doctrine of the resurrection
and life eternal.146
It is very noticeable in the Psalms that the poor man motif is
often used in connection with a group of worshipers. This has led
to the theory that there was a definite party of the poor ( the
E?'}ggﬁ) existing in Israel who were in direct opposition to the
aristocratic party of the rich and powerful, known by the ;‘J!Hz
party as the "wicked." But the evidence does not lead us this far.
It speaks only of the cult-cbmmunity, the congregation, which is
sometimes addressed as "the afflicted," "the oppressed," "the
humble," and also as '"the righteous" even in those psalms of indi-
vidual lament and thanksgiving (Ps. 22:25,26; 32:11; 34:2,9, 17,18;
69:32,33; 107:41,42). It appears that these psalms of thanksgiving
were also sung by the worshiping congregation as a whole. The con=-
gregation could join in with the psalmist and regard themselves‘as

the "afflicted," also needing Yahweh's protection and aid in the

face of wickedness and evil. This, of course, comes out more clearly

in the so=called community psalms.

146¢c¢. Causse, Les Pauvres d'Isra¥l, pp. 132-133; Causse, Du
Groupe Ethnique, pp. 257-258. Also Kuschke, LVII, 55.
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In Psalm 12, for instance, the worshipers obviously regard
themselves as the only faithful to be found among the sons of men
because there is so much deceit and falsehood everywhere (verses
1-2). In order to escape this oppression and wickedness they turn
to God as the D'y and the DIV (verse 6). In Psalm 74, the
congregation (ingf, verse 2), bewailing the destruction of the
Temple, 47 pleads with God not to forget them, his dove, his "afflicted
ones" (']"Jl[, verse 19),148 but to remember his covenant with them.
Their cry is the familiar one: "Let not the crushed (%J7) be put
to shame, but let the )\‘?S_ﬂ ’gy praise thy name" (verse 21). An
individual lament like Psalm .140 closes with an obvious reference
to the congregation (verses 12,13):

I know that the Lord maintains the cause of the afflicted (‘Qy').

and executes justice for the oppressed (Dﬂh‘ R).

Surely the righteous one shall give thanks to t y names

the upright one shall dwell in thy presence.
Similarly, in the psalms of praise the congregation is clearly
associated with the afflicted in contrast to the wicked. An example
of this is found in Ps. 147:6: "The Lord lifts up the D'WY, he
casts the wicked to the ground." We see this again in Ps. 149:4
where "people" and "afflicted" are in synonymous parallelism: "For

the Lord takes pleasure in his people, he adorns the D'!ey, with

victory."

147weiser, pP. 518,

148This is the only time that the dove 1s connected so closely
with the poor man motif. The dove is a symbol in the 0ld Testament
for innocence, simplicity and love (Hos. 7:11; Song of Songs 2:14j;
5:2; 6:93 cf. Matt. 10:16), and the moaning of a dove was a figure
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From this it becomes clear that the poor man terminology takes
on deeper spiritual meaning in the Psalms. The poor man is not only
the righteous one in that he is unjustly treated by the wicked.

He is the humble one over against the proud princes and kings of the
earth (Ps. 76:9,12;5 107:39-41; 113:7=-9), He is the godly and up=-
right man over against the godless evildoer. Moreover, because of
the very nature of the Psalms he is generally seen in the position
of worship, being in the Temple praying to Yahweh. To attempt to

reconstruct the socio=economic Sitz im Leben of these psalms is no

longer useful. The psalms have been polished through much use.

It is not always possible to ascertain what the social status of
the original composer may have bz=en. All that can be said about
some of the psalmists is that they were not men of wealth, power or
influence, because they were afflicted and oppressed. But they are
not necessarily, therefore, stricken with poverty and want. Poverty
itself is never an issue. The issue 1s always oppression, afflic=
tion, false accusation. Sickness is only an issue insofar as it is
connected to the others. The rich are not denounced per se but
only insofar as they oppress, lie, deceive, and tyrannize. It 1is
cnnceivaﬁle, therefore, that as time went on and the worshiping
congregation used the poor man terminology in its liturgy, the wor-
shipers would see themselves as the "poor man" in their humility

before God in worship whether they wére soclally poor or not.

for crying to God for justice and forgiveness (Is. 38:143 59:11;
Ezek. 7:16; cf. Nah, 2:7). Here it depicts the helplessness and
innocence of Israel.
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This point is evident in many of these psalms. Let us take,
for example, Psalm 34. This 1s a thanksgiving Psalm reclted in the
congregation. The thankful psalmist proclaims to the congregation:
"This ‘;¥ cried and Yahweh heard him and saved him out of all his
troubles" (verse 7). And what Yahweh has done for him, he can do
for all those present, so "let the 'D"\gg. hear and be glad" (verse 3).
He then paints his picture of a "poor man" (verses 18 to 20):

When the righteous cry for help, the Lord hears

and delivers them out of all their troubles.
The Lord is near to the broken-hearted,
and saves the crushed in spirit.
Many are the afflicticons of the righteous onej
but the Lord delivers him out of them all,
The poor man portrays a very realistic attitude to affliction.
Righteousness does not help a man to escape suffering. On the con-
trary, it may very well be the reascn why a man suffers. But true

happiness and joy can come through suffering and affliction when a

person turns to God, seeking his help, and experiences his abiding

nearness. Only he who is broken-hearted and crushed in spirit will

experience what the nearness of God can really mean.149

It thus develops in the Psalms that the afflicted are the pious
insofar as they see themselves to be the servants of God, as his
righteous and upright ones, aﬁq insofar as they put their trust in
him. But while they may realize that affliction has helped to purify

their faith, suffering is never looked upcn as a blessed state nor

J"l'gl-.rej.ser:, Pe 299. Birkeland's desperate attempt to make
Psalm 34 into a national psalm (The Evildoers in the Book of Psalms,
pr. 35=36), with the D‘H_y_, as Israel and the ntywq ‘as gentiles is
thoroughly unconvincinge. LTt
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is poverty ever seen as an ideal. Nor ;re they poor voluntarily.

If they were poor it was simply because of unfortunate circumstances
over which they had no control, or because of the greed of others
against which they cried out to God. Wealth and prosperity are
always for them the signs of God's blessing (Ps. 37:11).150 Yhile
these afflicted may worship together as a kind of a "spiritual fra-
ternity,"151 there is no evidcnce that they ever were a party or
formed any kind of organization. The Psalms certainly show no evi=-
dence that they became a social movement.152 Their féllowship was
simply in suffering and oppression, as well as in the common depen=
dence upon Yahweh. Thus the term "afflicted" could at different
times refer to an individual, to a group, or to the whole nation of
Israel.

Influenced by the prophets, the psalmists also had looked for

the fulfilment of their hopes for justice, righteousness, and peace

ful prosperity in Yahweh's Anointed, the king. If their present
king did not fulfil their hopes then they waited for another. Their
hopes became the messianic ideal. But the king, who represented
Yahweh on earth, had the grave responsibility to be a righteous and

wise ruler, and thus carry our the justice which Yahweh offers.

lsongainst Causse, Les Pauvres d'Isra€l, pp. 100=101.

1SJ'Causse, Du Groupe Ethnique, p. 259.

152Against Causse, Les Pauvres d'Israél, p. 85; and in agree=
ment with Hans-=Joachim Kraus, Psalmen, in Biblischer Kommentar:
Altes Testament.(Neukirchen: Verlag der Buchhandlung des
Erziehungsvereins, c.1960), Xv, 83,
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Commenting on Psalm 72, a royal psalm, A. Re Johnson makes an impor=—

tant point:

The nation cannot be expected to be righteous and therefore
prosperous, if the king does not prove to be righteous; and,
as we learn from the opening line of the psalm, he cannot

do this in his own strength; but is ultimately dependent upon
Yahweh,153

The king was Yahweh's Anointed One, his special representative. On
his enthronement the king became Yahweh's Son (Ps. 2:7; compare
2 Same. 7:14), his royal son (Ps. 72:1). Because Yahweh has a special
concern for the weak and afflicted, so the king is expected to re-=
flect this same concern. Consequently, in Psalm 72, the people pray
that the king may show this divine righteousness (verses 1,2,4):
Give the king thy justice, O God,
and thy righteousness to the royal son!
May he judge thy people with righteousness;
and thine afflicted ( ¥ °JJ¥ ) with justicel
May he defend the cause of the agflicted of the people (n¥":_3:),
give deliverance to the oppressed one ( \l';ﬁs )
and crush the oppressor! C 4
Then they continue on in confidence that he will have dcminion over
all the land and its inhabitants with kings and nations subject to
him because he acts in righteousness. Then Yahweh is with him
(verses 12 to 14):
For he delivers the oppressed one ( \'l‘? ) when he calls,
the afflicted one ( f23 ) and him who has no helper.
He has pity on the weak and the oppressed ( }i'?!ﬂ T),
and saves the lives of the oppressed ones ( R)VIX ).

From oppression and violence he redeems their 1ife:'
and precious is their blood in his sight.

153Johnson, Sacral Kingship, p. 1ll.
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The one requirement of the king is to mirror the righteou#ness
of Gode He is to transmit to his people Yahweh's promises, his
blessings and his power. In a very full sense he is, therefore,
to represent Yahweh to the people. But in a very real sense he is
called to represent the people to Yahweh too. As such, he inter-—
cedes with Yahweh on the people's behalf as Yahweh's servant (Ps.
132510; 89:4,51). As such he bears the suffering and humiliation
of the nation in himself before Yahweh. In this sense he becomes
the "afflicted one" himself, pleading deliverance from his afflic-
tions. This is brought out in Psalm 89 where the king is depicted
in his double role. As the representative of Yahweh, he is Yahweh's
first-born son (verse 28), and so he can address God as "my Father"
(verse 27). As the representative of his people before Yahweh, he
is the suffering Servant pleading to be delivered from scorn and
humiliation (verses 39 to 52).154 Into this context should also be
recalled the royal interpretation of Psalm 22, Even if we discount
this interpretation it must certainly be granted that there is a
close connection between the Davidic king, the Suffering Servant,
and the righteous afflicted one in all these psalms. For this rea=
son the association of the Psalter both with Jesus' kingship and

with his suffering is readily understandable.

154;,44., pp. 23-24, 108. If with North, Zeitschrift, L, 26,
we regard the Psalm as composite and the last verses as exilic,
the interpretation of a suffering Messiah must still remain.




We sum up. In the Psalms we have found that the "poor man' is
the man who suffers unjustly not so much from material poverty but
from oppression, affliction, or persecution. In this state he turns
to Yahweh, knowing that it is only from Yahweh that he can be judged.
righteously and receive vindication and retribution. The poor man
finds himself weak and helpless before the rich and powerful, but
he finds strength in the Lord. Because of this rellance upon Yahweh
he is depicted as righteous, upright, godly, and humble. When the
nation suffers and turns to God for help, it turns to him as the
afflicted one, the poor man. In oneness with his people and as their
representative, the king becomes the afflicted one before Yahweh.

He suffers on their behalf and intercedes on their behalf befcre
Yahwehe In the development and use of the Psalms this has become
the messianic ideal. But also, the messianic king will be Yahweh's
representative to the afflicted in showing Yahweh's righteocusness
and justice and mercy, giving protection to the weak and oppressed,
and setting the perfect example of righteousness. The royal Messiah
will suffer on their behalf and intercede for them, but he will also
lead them in the fulfilment of Yahweh's promises to possess the land

and rejoice in abundant prosperity (Ps. 37:11).
The Poor Man Terminology in the Septuagint

As we move into the Greek speaking world, the poor man motif
becomes considerably more complicated in that a vocabulary is used
which has a basically different emphasis. Whereas the Hebrew voca-

bulary for the motif is originally theologically based in the
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covenant and emphasizes helplessness and oppression, the Greek voca-
bulary chosen by the Septuagint translators is.entirely secular and
stresses material poverty. This naturally leads to a certain amount
of confusion in the expression of the poor man motif.

For the main Hebrew words of our motif ( ':L.if ’ "31! ,)i‘:!( ’ Ztl)
the Septuagint translators come up with M’DXOG ’ l!t'\npr ’ ﬂ’PufS ’
and Td-ﬂ'trvoi' « These are the important words although they do
use a number of others such as }thn'f(poor, impoveriéhed),'é’éat\'"f
(weak, sick), :-SU’M”(powerless), oy ‘t?JMf(a person in need),
et cetera. The above four important words, however, are also used
to translate words related to our motif such as 33 and ;'I?:S!’I ’
as well as those words which are neutral or negative in meaning and
therefore not part of our poor man motif, such as w: and ])Dn o
Nevertheless, ’ﬁ]D F? is translated in various ways but never by
rroxes , wivms Tpads , or vaTEvis .

In the Greek world of that time these words had well=defined

V4
meaningse. ﬂr“)«,/‘ originally comes from the root TMrwéday, "to

bow down timorously," "to cower with fear," and in practice comes
to mean "beggar." That is, the n‘ru)(o{f is a man who is without
possessions, completely destitute, and forced to seek the help of
others by begging. It was quite alien to the Greek world to think
of a f‘ruke{{ as being under the special divine protection, nor

could he expect any help from the gods in time of social c:on:f.‘l:l.c:t.:l's5

’ s
1551_?riedr:l.ch Hauck, " ﬂ-rdkc’! ,'ﬂ‘rﬂX:lq ,f'ﬂ"xtod,"

Theological Dictionary of the New Testament, VI, 886-887, Cf. also

Dupont, Les Beatitudes, II, 21-22; H. Clavier, "L'Acces au Royaume

de Dieu," Revue d'Histoire et de Philosophie Religleuses, XXII (1942),
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r’S;}P7S differs from 1F734k0§ in that it denotes one who
simply has few possessions and has to work for his living.
is related to ITS;qynal y "to work hard,"” and was applied to the
laboring class, craftsmen and small peasants. They are the "poor"
in contrast to the "rich" in that they work for wages while the rich
live on their income without working. The difference between ﬁ?h%ﬁ?
and TC;HQ is shown in a statement by Aristophanes (Ploutos 552-
554):
The life of the bedgar (ﬂWHkﬂa3 consists of living without
having anything; the life of the poor man ( WLvi7veS ) consists
of living thriftily and applying himself to his work; he does
not have too much, but he does not lack what he really needs.136
ﬂ/av{e denotes a person who is '"milk," "friendly," "gentle,"
"pleasant”" as oprosed to one who is Yrough," "hard," "violent."
The Septuagint translators may have chosen this word for le_¥ be-
cause it often has the sense of the calm acceptance of fate or human
injustice.157 Ta W"Vﬂ’f has the meaning of "humble," "lowly,"
"insignificant," "weak," "dejected," and even “modest."l58
An analysis of the use of these Greek words in translating the

Hebrew vocabulary of the poor man motif reveals no consistencye

The four Greek words are used interchangeably in translating the

173 Edwin Hatch, Essays in Biblical Greek (Oxford: Clarendon Press,
c.1889), Pe 73.

1565ee‘ Hatch, ’b. 73; Dupont, Les Beatitudes, II, 213 Friedrich
Hauck, " TsVure , m'w)(,ar »" Theological Dictionary of the New Testa-—
ment, VI, 37-38. :

Z -
157priedrich Hauck and Siegfried Schulz, "Wjaus, fpROTUS
Theological Dictionary of the New Testament, VI, 645, 647.

’
_ 158Wa1ter Grundmann, " 'rq-rﬂw? s TRESIVWIS ;" Theologisches
Worterbuch zum Neuen Testament, herausgegeben von Gerhard Friedrich
(stuttgart: W. Kohlhammer Verlag, c.l1969), VIII, 3.
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Hebrew vords. . There 1s no indication anywhere of an attempt to
retain the distinctive meanings of the word in secular Greek, ex-
cept to some degree in the case of ﬂ’d; which is used to translate
only ‘3')_’ and l?_‘-}' in certain instances. An indication of how inter-
changeable the words can be is given in Psalms 9 and 10, which the
Septuagint takes as one psalm, Psalm 9. In verse 10 {3 is trans-
lated as ﬂt‘wg s but then in verse 13 l;_}_l is also translated by
1rs1m.r e« In verse 19 ﬂfw)(:f'is used for p‘:.;j( s While ﬂt(mS is
retained for I._!y « Yet in verse 23 (10:2) ‘J.y is- translated with
177'0-*.02 « Verse 29 (10:8) finds .—Q'S'n translated with Trt’\fll! and
in the next verse the two instances of 5}? are again translated with
""kae'; e In verse 31 (10:10) Tl-?_-.:a!'.l is again fevne , as is also
1-11_-3! in verse 33 (10:12). However, in verse 35 (10:14) n.;f!:n
becomes ﬁu}go’s and m:mr is retained for ﬂjg in verse 38 (10:
17). In verse 39 (10:18) 73 , previously translated by trt'vn.r
(verse 10), is now translated by TaUl§ we;‘. The only possible dis=—
tinction noticeable here is the attempt to reta:l.n-a distinction be-

tween ‘J.‘\_l and 'Ig_‘).l s although this distinction is not generally re-

tained elsewhere as the following comparison of translations shows :159
v
Times ﬂw\g’r weins TRV O WpAUS - others
Yy 75 38 14 8 5 10
1.;;_\: 20 4 3 5 8 e
1i*oy 61 11 30 2 — 18
[y

51 46 20 8 3 - 15
wy 22 9 7 1 - 5
'«b:? 4 e 4‘ Sunem—" amen =nem

159paged on the table of comparisons and the study made by Liaflo,
XXV, 162-166.




92

From the table it is clear that there are no real distinctions
made but that the translators had preferences. mXos for -‘Jy and
E‘g 5 ﬂt\ms for \\' 24 , and 1\'{-vs for 11¥ . It is also
clear that they made some endeavor to distinguish between ’Jy and
\_:!_A'I in accordance with the tradition at that time, although this
distincticn is not always retained. There may be evidence in some
instances that the translators are sometimes translating according
to their interpretation of the meaning. Evidence for this is seen,
first of all, in the use of other words or phrases such as 'a"ba(vqg,
dSu,vg'ras s and a:\,ruf) iv """")‘""""' .160 But it may also be
seen in the use made of 7"{60" and 7.!‘8"'0? in translating only
’J;V and )31-\_‘_’ .
In turning to other Greek translations of the 0ld Testament we

find little evidence of consistency. For example, in Ps. 11(12):5,

both ’Jy and \.\'D.‘! are translated by the Septuagint and by
kS -

2
Symmachus with Ty) &S s and by Aquila with WEVye ; in Is. 66:2 “J.y

y o
is translated TewfiveS by the Septuagint, 17/)40.\‘ by Aquila,
16l

T Tew X ofs by Symmachus, and 6&ouv TETP Lfup q\’l.v by Theodotion.
H. J. Schoeps, in studying the translation of th.e Ebionite Symmachus,
has found that Symmachus always translates \\‘?x with ftﬂqr
and also, for the most part, Eﬂ . But the word ?TNXQS is

a translation of ’J¥ 13 times and of u’} and 7:-':! once each.

160(:1-'. Joseph Ziegler, Untersuchungen zur Septuaginta des
Buches Isaias (Mlinster: Verlag der Aschendorffschen Verlagsbuch-—

handlung, 1934), p. 834

1615ee Hatch, p. 75 for further examples.
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Since nfw)\é was still the word connected with the Ebionite
Christians, Symmachus may have regarded \\‘:)‘al as too degrading a
term to be translated by the Ebionite name, 'bt;t regarded 'J..? as
having a more religiocus connotation. This becomes more evident in
his translation of special passages such as Zech. 9:9, Is. 11:4 and

2
66:2, in all of which TTwXef appears as the term denoting the

Ebionite fellowship or their Messiah.lsz

Important inferences can be made on the basis of all this.

= » ‘(

First of all, the main Greek words Tr‘rwxo’s sy MMEVy S ,ﬂ'pm
’

and TN WWO2E form a group closely corresponding to the group of

Hebrew words forming the poor man motif, ’Ji\j S \$¥ - \'\‘D'L' ;

and 13:! « Because the translators assumed that the Hebrew words

referred to one and the same class of people with very little dis-
tinction in terms, they followed suit and used these four words in
the same way to refer to the same class.163 To a large degree,
therefore, they became interchangeable with one another and belong
to one another by association. Consequently, the terms lost much
of their original Classlcal Greek meaning and took on, at least in
Jewish circles, to some degree the meaning the equivalent terms had
in the 0ld Testament. The Septuagint translation, therefore, can=-

not be used as a criterion for the meaning of words like ’.'.l.lg and

\5‘3,}( s but rather the contrary is the case. All this, as well
T

162Hans Joachim Schoeps, Theologie und Geschichte des Juden=
Christentums (Tlibingen: Verlag J. C. B. Mohrl?aul Siebeck], c.1949),
ppe 352=355.

163Hatch, PP. 75, 76.
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as the evidence of other Greek translations of the 0ld Testament,

must be indicative of how these terms were used at the time of the

New Testament. This was bound to be the cause of some confusion as

the early Church moved into the Hellenistic world where there was

the confrontation of the variant meanings of this poor man vocabulary.
The study of the poor man motif in the 0ld Testament leads us

to a number of important conclusions which have a bearing on the

the motif in the New Testament and subsequent implications for

Christology. First of all, material poverty is not the important

element or the motif. "Poor man" is therefore really a misnomer,
although the weak, afflicted and oppressed were obviously mostly

poor by consequences. They were certainly less powerful than their

enemy, the evildoer, and usually without defence. They were the

oppressed and afflicted before the oppressor and the greedy who had
more power either by political influence or wealth. So justice is
the cry. But it is more than simply asking for their due. They
realize that they are entirely dependent upon Yahweh's mercy and
everlasting kindness to come to their aid and bring them to
righteousness.

Basic to the whole motif is the covenant relationship. As with ..
all relationship based on familial or fellowship ties, when all
observe the rules of the relationship there is benefit and blessing
for all. But when a section of that fellowship does not keep the
rules those who are still committed to the fellowship are at a grave
disadvantage. They become the easy prey of the greedy and powerful.

This is the dilemma of the poor man. It is in the covenant
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relationship that the poor man terminology has its essential force
and meaning. On this basis such terms as uj:.' and its derivatives,
while loosely related to the poor man terminology, do not belong to
the motif, being neutral and secular terms for poverty.

It is quite clear, moreover, that the ethico-theological and
socio—-economic aspects of the motif are inseparable. Therefore it
is not correct to speak of the terminology as sometimes having an
economic meaning and sometimes a spiritual meaning. A development
is noticeable in emphasis as we move into the Psalms but this is be-
cause it is generally the poor man himself speaking who is concerned
to point out his innocence and his reliance upon Yahweh. Therefore,

insofar as the emphasis is turned to the poor man's approach to

Yahweh, he becomes by implication the humble, the obedient, the

righteous. This has been evident right from the beginning in a terms$
like '?¥ and \I‘?g e« But the emphasis even here is still on the
poor man's need for justice and the fact that only Yahweh can finally
give this to him graciouslye.

When the monarchy was introduced, the king, as Yahweh's repre-
sentative to the people and also as the people's representative to
Yahweh, was the natural defender of justice and the protector and
helper of the weak and oppressed. Yet too often the king was either
inaccessible and surrounded by corrupt officials or he was the
oppressor himself. He was the oppressor indirectly when he employed
corrupt officials at the gate and when his unequal taxation put a
great burden on small farmers and those who had suffered misfortune

so that they were often at the mercy of avaricious creditors. But
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there are also evidences of a king being the oppressor directly.

The typical example of this is the case of Ahab taking Naboth's
vineyard by confiscation after his false witnesses had accused
Naboth at the gate and had him stoned to death. In the longing for
a just and righteous king messianism was nourished. In fact, mes-
silanism finds its basic core in the poor man's cry for justice. It
is a blend of his hoping for an ideal king in his own situation in
life and his realization that Yahweh is finally the only one who can
fulfil that ideal and bring justice and righteousness.

The Day of Yahweh then becomes the day of vindication, when
Yahweh himself will rule, and will destroy the wicked oppressor,
manifesting his mercy and righteousness in favor of the afflicted
and oppressed, the weak and the helpless. Then the poor man will
be the true Israel, living in peace and prosperity in the kingdom
of God. But from his own experience the poor man has seen that
righteousness and suffering go together. It is always the righteous
who are persecuted and oppressed, so it was logical to expect that
the righteous Messiah would have to suffer too. He would be a
Suffering Servant for his people, willingly giving himself for them,
but always remaining righteous in his obedience to Yahweh.

These hopes and ideals were no party program. There is no evi=-
dence that there was an B‘H! party in 0ld Testament times which had
consolidated their forces against the party of the wicked. Certainly,
people with common needs, a common faith and common ideals must have
felt theQ were a spiritual brotherhood, the heirs of the new covenant

kingdom, but there are no signs of organization. Nor was poverty
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part of their ideal. They hoped for material prosperity governed
by a spiritual relationship with God and their fellowmen, a hope

which was partly to be fulfilled in the coming of the Messiah.




CHAPTER III

THE INTERTESTAMENTAL PERIOD AS BAC;(GROUND
OF THE POOR MAN MOTIF
The literature of the intertestamental period provides a bridge
to the thought world of the New Testament. It is through the study
of this literature that we are able to gauge whether the poor man
motif has changed; and, if so, what impact this might have had on

the teaching of Jesus.
The Poor Man Motlf in the Apocrypha and Pseudepigraphal

The Wisdom of Jesus ben Sirach (ca. 190 B.C.) has much in com=-

mon with the Book of Proverbs and other Wisdom literature, including

its vocabulary for the poor man; The confusion in the use of this
vocabulary noted already in regard to the Septuagint is compounded
here. The most frequent word used is rero} (23 times), and it

has been used to translate ;'_'_I' (6 times), ‘3_'.? (5 times), \i‘:}g
(twice), and )}?'3 and W'_? (once each). Cor:fsequently, it ranges
in meaning from a beggar dependent on alms to a méﬁ who 1is afflicted
and oppressed. (Ti;ns is found only 4 times, but it translates 3
different Hebrew words, ‘!l"_l ’ 'J¥ s and w ; y and generally refers
to a poor man in contrast to the rich. [ﬁ°=5= occurs only twice,
translating fa.y and WY, but T',ll"ﬁ'f is also found, occurring 6

times, usually for "I)J_'I TREJNOS occurs 9 times and translates

lFor a brief summary on the social aspects, see Abraham Cronbach,
"The Social Ideals of the Apocrypha and Pseudepigrapha," Hebrew Union
College Annual, XVIII (1944), 122-148.
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7:] 4 times and ’J.')_l once.? It is evident particularly with
of -
the use of Mgavs and Tafives that there is a conscious desire
to intérpret the original Hebrew terms according to their context.
Otherwise there has been no attempt to differentiate in meaning bet-—
ween different Hebrew words except, perhaps, in the case of 11¥ .
rr
One of the striking characteristics of the Wisdom of Sirach is
the antithesis between rich and poor. Sirach sees nothing wrong
with riches if they are free from sin (13:24), but this does not
prevent him from making a devastating attack on the rich and those
who seek their favors. He devotes a whole chapter (13) to denounc-
ing the rich as proud, godless, and greedy, determined to oppress
the poor. The antithesis between rich and poor is made irrecon=-—
cilable:
What fellowship has a wolf with a lamb?
No more has a sinner with a godly man.
What peace is there between a hyena and a dog?
And what peace between a rich man and a poor man (M w; )2
Wild asses in the wilderness are the prey of lions;
likewise the helpless (TTwXei, B'®Y] ) are pasture for the
riche.
Humility ('mmtwmr, {3;{) is an abomination to a proud manj;
likewise a poor man ( #rwXec , ]\':H ) is an abomination to
a rich one.
When a rich man totters, he is steadied by his friends,
but when a helpless man (1hﬂhv08, '57 ) falls, he is pushed
away by friends.3

So it continues. The reader is warned to have nothing to do with a

rich man on the grounds that "he will exploit you if you can be of

2Cf. Jesus Maria LiaMo, "Los pobres enel Antiguo Testamento,”
Estudios Biblicos, XXV (1966), 167.

313 :17=-21. Quotations from the Apocrypha are based on The

Apocrypha of the 0ld Testament: Revised Standard Version (New York:
Thomas Nelson & Sons, 1957).
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use to him" (13:4), and "he will drain your resources and will not
café" (13:5). Already prior to this, Sirach has warned the reader
against getting involved with powerful and rich men because, as he
implies, the law will always be on the side of those who have the
greater resources (8:1-2). This 1s a constant theme in Sirach and
reflects the social injustice of his day. For no matter how hard a
man works, the rich get still richer and the poor get poorer (31:3,
4). The love of money is society's cancer. How much more blessed,
therefore, is a rich man who is found'hlameless (31:5=11)! But it
is the rich man's greed and lack of mercy which rules out any pos-=
sibility of his worship being pleasing to God. For "like one who

kills a son before his fathert's eyes is the man who offers a sacri-

’ -
fice from the property of the poor" ( W&vMTwV' , 34:20. Compare

verses 18 to 22). Whereas the "prayer of a poor man (1r-m)(e's )
goes from his lips to the ears of God, and his judgment comes
speedily" (21:5).

In comparison to the arrogance and greed of the rich man, the
poor man is righteous and godly. Being unjustly treated and
oppressed, he comes under God's protection and is pleasing to him.
God hears his prayers and will turn the tables in his favor (10:14,
15): ;

The Lord has cast down the thrones of rulers,

and has seated the lowly ( WPa&s?s, D"Jg ) in their place.
The Lord has plucked up the roots of the nations,
and has planted the humble ('!‘u'!l’tufcl ) in their place.
The Greek translation here gives a definite spiritual interpretation
to the original Hebrew and thus binds the weak and oppressed with

those humble before God. For the naturally humble state of the
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oppressed and helpless becomes a religlous virtue since God is
'
glorified by the humble (TaWsfrve S , 3:20). Therefore a wise man
will humble himself so that he might find favor in the sight of the
Lord (3:18). Thus the important virtue to seek after is humility
o4
(TpavThs |, MY , 1:27; 3:17; 4:8; 10:28). This is definitely
looked upon as a religious virtue signifying living in humble
obadience and dependence upon God.4 God is the upholder of justice,
s
and when the helpless man is oppressed God comes to his aid (ﬂ&wkps,
z‘] y 35:13). God cannot be bribed and so the fatherless and the
widow can expect justice from him. He will vindicate their cause
and destroy their oppressors (35:17-18):
r'd
The prayer of the helpless (;3,'Thﬂtlv01) pierces the clouds,
and he will not be consoled until it reaches the Lordj;
he will not desist until the Most High visits him,
and does justice for the righteous, and executes judgment.
And the Lord will not delay,
neither will he be patient to them,
till he crushes the loins of the unmerciful
and repays vengeance on the nations « « « «
The justice and mercy of God still remain prominent, and it is in
this context that the humility of the poor man must be seen.
Since the poor man is under God's special protection, Sirach
advises that the requests for help of the helpless and afflicted
should not be rejected. God hears his prayers for retribution. The

wise man will rather answer the afflicted with humility, deliver

: =
the oppressed from the evildoer, judge a case impartially, and help

4Cf. Josef Haspecker, Gottesfurcht bei Jesﬁs Sirach: Ihre

Religi8se Struktur und Ihre Literarische und Doktrinire Bedeutun
(Rom: Papstliches Bibelinstitut, c.1967), p. 327.
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the fatherless and widows (4:1-10, 7:32; 29:8,9). This charity,
however, is to be limited to godly men-—another indication of the
spiritual connotation given to the poor man motif: "Do good to the
humble (Tu'lﬂw:l‘) but do not give to the ungodly" (12:5).

In the later Wisdom of Solomon, the poor man (WC:MS ) is men-
tioned only once. But he is described as a "righteous poor man" who
is oppressed by fellow Jews turned apostate. They wish only to have
a good time and so to please themselves. They therefore resent the
righteous man who by his obedient life is a reproach to them. So
they decide to oppress and persecute him tcgether with widows and

the aged. The description of the lot of the righteous man is then

given (2:10=5:23). It is couched in terms which are clearly borrowed

from the Septuagint translation of the Fourth Servant Song of Deutero-

Isaiah.s The description given here of the righteous man is the
picture of the poor man seen primarily as one oppressed because of
his faith.

The Mt ‘IQ.A'[ in Isaiah 52 and 53 is translated by the Septuagint
as fTult Kup jf®v . This is exactly what the righteous man is called
in 2:13. But while Wk?S in Isaiah means "servant," the author of
the Wisdom of Solomon has understcod it as "son" ( vi 9} Je So the.
wicked lie in wait for him because he opposes their. evil (2:12),

because he professes to have knowledge of God, and claims God as his

SM. Jack Suggs, "Wisdom of Solomon 2:10-5: A Homily Based on
the Fourth Servant Song," Journal of Biblical Literature, LXXVI (1957),
26=33, See also Vl. Zimmerli and J. Jeremias in The Servant of God,
(Naperville, Ill.: Alec R. Allenson, Inc., 1957), p. 53.
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father (2:16) as a Uﬁs 91.‘03 (2:18). Like the Suffering Servant
the righteous man is condemned to a shameful death by the wicked
(2:18). Yet the hope of all the righteous is "full of immortality"
(3:4). They will shine forth in the time of visitation (3:7) and
they will judge the nations and have dominion over people (3:8).
The righteous one who is dead shall judge the wicked who are still
alive (4:16) and shall stand forth with great boldness (5:1), so
that the wicked are astonished at the unexpected nature of his salva-
tion (ﬂ'apaSog:u' Yas ‘umpl'd. The righteous man is numbered among the
saints (5:5), and shall live forever (5:15). The idea of the vica-
rious suffering found in the Fourth Servant Song has given way to
the idea of vindication and judgment. Such is the picture of the
righteous poor man. It 1s significant that the author has brought
together concepts from the Servant Songs and the Psalms.

In the Psalms of Solomon, composed between 63 and 30 B.c.,6
we again find the poor man as the victim of oppression and afflic-
tion. In this situation the psalmists call upon God as the "refuge
of the needy" (TTTEQKJ} s Ps. Sol. 5:2),7 the "hope of the needy and
the poor" (ﬂ"‘fﬂk;s‘a m'm, 5:13; 15:2; 18:3), the one who "makes glad

]
the soul of the humble one" (TaWlives . 5:14)., In Ps. Sol. 10:7, the
”

T TIXe (

are identified with the 6‘10l s indicating the spiritual

6otto Eissfeldt, The 0ld Testament: An Introduction, translated

by Peter Ackroyd (New York: Harper and Row, Publishers, c.1965),
Pe 613.

7Verse numberings and quotations are according to Ryle and
James, The Psalms of Solomon (Ann Arbor: University Microfilms,
Inc., 1891).
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significance of the terms. The psalmists and the worshipers are
thought of more as the meek and humble before God than as being part
of the socially poor class. A spiritual man is a quiet soul (tPUNF'
a‘”,xlos ) who hates unrighteousness and works peace (12:6). The
term rrru%(é} is quite clearly used in these Psalms as a synonym for
5"03 and Sl:uwﬂ' as this was done in the Widsom of Solomon. The
'T7ﬂ*@" are the children of God, the true Israel (10:7,8), who
depend upon God to lift them out of their afflictions and to fulfil
his promises for them. They trust in God and even look upon their
afflictions as a necessary means of being cleansed from sin for "he

that prepareth his back for stripes shall be cleansed; for the Lord

is gracious unto such as patiently abide chastening" (10:1-2; com-
pare 16:11),

The question of material poverty does arise although it is by
no means prominent in these Psalms.8 But there is no cry for the
necessities of life, simply the statement of faith that God will
always provide them with what is sufficient (5:19-=21):

Blessed is the man whom God remembereth with sufficiency
convenient for hime.

If 2 man abound beyond measure, he sinneth.

Sufficient is a moderate provision with righteousness; and

heréin is the blessing of the Lord, that a man be satisfied
in righteousness.

They that fear the Lord rejoice in prosperity, and thy
loving kindness is upon Israel in thy kingdom.

7
8n agreement with Ernst Bammel, " 'F"rookcll ~ mktl’u . ﬂuqu,n
Theological Dictiona of the New Testament, edited by Gerhard
Friedrich, translated and edited by Geoffrey W. Bromiley (Grand
Rapids, Mich.: VWm. B. Eerdmans Publishing Company, c.1968), VI, 896.
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If they must suffer the affliction of poverty it is taken as being
part of the testing they must undergo to find mercy (16:14-15),

Such implicit faith is the predominant theme of all these
Psalms. God is always with the faithful and he will not abandon
them in their distress but bring them through so that they might
know his mercy (10:7-8; 16:12-15). It is on the basis of their im-
plicit trust in God that they waited and hoped for the Messiah.
This messianic hope is expressed not in the precise intellectual
conceptions of the rabbis but with the enthusiasm of a fervent faith.
The Messiah will vindicate their cause. He will disinherit the sin-
ners and destroy their proud spirit. He will destroy the ungodly
nations and convict sinners in the thoughts of their hearts (17:25-=
27). But he will gather together a holy people knowing'that they
are all the "sons of God" (0:0}' BOso0 9 17:30. Compare Wisd. Sol.
2:18). He will judge the nations and rule over them as a righteous
king, the Lord Messiah (Xplé‘l’\u' KU?MS) himself (17:31-36). But it
will not be by the might of the armies or of wealth or of war that
he will rule; but, like the messianic king of Zech. 9:9, he will
rule in the spirit of the poor man, in humility,:with mercy and with
the wbrd of his mouth (17:37—39).9 Here the two aspects of 0ld
Testament messianism are completely blended, namely, the direct reign
of Yahweh and his rule through his Anointed, for, as the psalmist

puts it, "the Lord himself is his king" (17:38).

9c:E. A. Causse, Les Péuvres-d'lsrdﬁl (Prophetes, Psaumistes,
Messianistes) (Strasbourg: Librairie Istra, J. Gabalda et Cie, 1922),
162.
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The piety of the poor man expressed in these Psalms of SQIOmon.
shows no signs of the legalistic nature of the Pharisees of the
time of Jesus. It is doubful whether the authors could have there-
fore been Pharisees. Similar concepts found in the Qumran writings
make Eissfeldt's suggestion that they come from the Essenes more
probable.lo However, the very nature of these Psalms does not allow
us to place the poor man into any special group but simply to note
that the "poor man" is a term which the pious and faithful at this
time have readily taken for themselves. They have donhe this not to
depict their lack of material possessions but to illustrate their
approach to and dependence upon God for his mercy. As the poor,
their hope of final vindication is through the Messiah.

The main theme running through the composite Book of Enoch
(for the most part ca. 100=75 B.c.)11 is the great hope of the poor
man that the time will come when the righteous will possess the
land and the wicked will be destroyed. Because the righteous are
seen here as persecuted and oppressed, we must regard this work as
coming from those who would regard themselves as belonging to our
motif even though they are called the "lowly" only twice (96:5;
108:7). In both places this term is certainly regarded as being
syncnymous with "rightecus." The sinners are in control and the

righteous are without defence in their hands. The righteous complain

1oE:l.ss'feldt, p. 613. This suggestion also made by Bammel, VI,

896.

llEissfeldt, pPe 619,
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to the rulers, but they do not listen. Rather,

they helﬁed those who robbed us and devoured us and those

who made us few; and they concealed their oppression, and

they did not remove from us the yoke of those that devoured

us and dispersed us and murdered us, and they concealed their

murder, and remembered not that they had lifted up their

hands against us.

This lack of justice which they experienced as individuals and
sometimes as a nation will be changed when the Righteous One shall
appear before the eyes of the righteous (38:2). Then the "kings of
the earth" and the "strong who possess the land" shall no longer
be powerful and exalted. They will be destroyed, and the righteous
and holy shall take their place under the leadership of the Righfeous
One, the Zlect, the Son of man, God's Messiah (38:1-5; 48:8-10).
This hope for retribution and justice is a continuing refrain through=-
out the work (38:5; 46:4; 48:8; 62:6=16).

Into this context fits the list of woes against the godless
rich. The rich are outrightly condemned because they have trusted
in their riches and have forgotten God (94:8). They will be judged
also because they have committed blasphemy, unrighteousness and
oppression (94:63 96:4; 97:8). The rich are well-to-do because they
have used evil means to obtain their wealth. The sinner and the

rich man are synonymous.13 It is the same old story of "treading

underfoot the lowly with their might" (96:5) in order to get what

12Enoch 103:5, according to the translation of R. H. Charles,
The Book of Enoch.(London: SPCK, 1970), p. 149,

13Implied by Causse, p. l44; Bammel, VI, 8963 Ernst Percy, Die

Botschaft Jesu: Eine Traditionskritische und Exegetische Untersuchung
(Lund: C. W. K. Gleerup, 1953), pp. 66=67.
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they want. They shall have thelr reward (96:6,7):

Woe to you, lying witnesses,

And to those who weigh out injustice,

For suddenly shall ye pearish.

Woe to you, sinners, for ye persecute the righteous;

For ye shall be delivered up and persecuted because of injustice,

And heavy shall be its yoke upon you.

Because desire of riches and luxuries had led to so much wickedness,
it would not be surprising if some of the oppressed began to regard
possessions as diabolic. However, there is no indication that
asceticism was practised by them. Nor is there any ideal of poverty.14
The statement that the humble "who love God . . loved neither gold
nor silver nor any of the good things which are in the world" (108:
8) means only that their faith in God was all-important to them, and
that they were willing to forgo these things ahd even be tortured
for the sake of obedience to Gode This obedient attitude has be=-
come by this time the fundamental spirit of the pocor man in the face
of oppression.

Yet evil and corruption continue. There is no justice because
there are no righteous rulers. Scornful and implous men rule, as
the author of the Assumption of Moses laments about 4 B.C. They are
"treacherous men, self-=pleasers," "devourers of the goods of the
poor (pauperum bonorum comestores) saying that they do so on the
grounds of their justice,-but (in reality) to destroy them" (7:3-6).

The writer is probably referring partly to the outside powers of

14As claimed by Causse, p. 1l54. Cf. Percy, p. 67.
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Rome and Herod, but he certainly also includes the Jews who have
forsaken their'God and the law (8:1=5),

There are other references to the poor man in the pseudepigraph-
ical literature. For instance, in the Testaments of the Twelve
Patriarchs there are general exhortations to showing generosity to
the poor and Oppressed (Test. Issachar 3:8; 5:2; 7:5; Test. Joseph
3:5). The J.dea is expressed that the poor man ('ﬂ'tvu: )y, if he
is free from envy, is closer to God than others (Test. Gad 7:6).

More important is the idea that the poor man will be blessed in the
new age (Test. Judah 25:4):

And they who have died in grief shall arise in joy,

And they who were poor (TWTwXe¢ ) for the Lord's sake shall be

made rich,

And they who were put to death for the Lord's sake shall

awake to life,
4 Ezra 14:13 tells us that it is the man of God, the Messiah, who
will 1ift up the poor when the end is near. This lMessiah, seen as
a militafy figure, is to come to bring punishment and vindication.ls
The Testament of Dan, however, describes the Messiah as reigning in
"humility and poverty" (}v TATECIVA 6E/ “:l u'mku;, 5:13) and as the
"Savior of the Gentiles," "true and long-suffering, meek and lowly"
(ﬂpfas "o TImVU;, 6:9). However, these last references at least

in all probability bear the influence of Matt. 11:28-30 and the

Gospels generallye.

15M:Lchael Stone, "The Concept of the Messiah in IV Ezra,"

Religions in Antiquitys: Essays in Memory of Erwin Ramsdell Goodenough,

edited by Jacob Neusner, in Studies in the History of Religions
(Leiden: E. J. Brill, c.1968), XIV, 296.
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Mention must also be made of Five Syriac Psalms which are simi-
lar to the Psalms of Solomon in piety and format and are regérded
as pre-christian.16 Here the poor and the meek are associated with
the righteous and the pious in their being delivered by God from the
wicked (Syr. Ps. 2:34,35). According to Noth, the Hebrew words
would have been )i‘D:g(poor) and D't_!.‘f_l(meek).r] Delcor finds that
Syriac Psalms 2 to 5 belong to the literature of the Essenes be=
cause of the parallels with Qumran literature.18 There certainly
are strong associations which are more Essene in character than
Pharisaic. But the same can be said of the Psalms of Solomon and
even the Wisdom of Solomon. What has often been regarded as the
invective of the Pharisees against their Sadducean foes is simply
the traditional expletive against those who afflict and oppress.
The accusations Jesus later made against the Pharisees in the Gos=-
pels clearly puts them into thé category of the poor man's enemye.
They are the wicked, as described in this literature.

While the Pharisees and the poor man may have originally come
from the same milieu, the Pharisees must quickly have become a group
apart. On the other hand, there is no evidence that there ever was
a "poor man" party. The evidence is against any political activity

by the poor man. Rather, he is pictured as turning to God to bring

16Cf. Eissfeldt, p. 6113 and M. Delcor, "Cing Nouveaux Psaumes
Esscniens?" Revue de Qumran, I (1958-1959), 87.
17yartin Noth, "Die flinf syrisch i{iberlieferten apocryphen
Psalmen," Zeltschrift fir die Alttestamentliche Wissenschaft,
XLVIITI (1930), 17-18.

1BDeJ.cor, I, 96,
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him justice and to vindicate his cause. In contrast to the Zealot,

he is depicted as a peacemaker, seeing no advantage in wars at all
and looking to the coming Messiah who will come in meekness and in
peace. If the poor man of this literature would have joined any
party at all it would have been the Essenes, but the motif is gener-
ally free of the asceticism which that group encouraged. It appears
that the "poor man" developed into a religious movement which up

to this time defied organization and remainded the "silent minority"
expressing only their trust and reliance not upon man and his organi-

zations but upon God alone.
The Poor Man Motif and the Rabbis

If the attitude of the Pharisees is to be found anywhere it is

in the Rabbinic literature.19 In this literature we move into a

different atmosphere. Ue are no longer confronted by the living

hope of a popular faith but rather by the precision of dogma and
intellectual analysis. In this atmosphere there is no interest in
the poor man motif. The terminology of our motif almost disappears.
The word )1‘?_3_( does not occur and L‘_l_ is used only rarely. '.I.¥
appears to take on the meaning only of one who is socially poor,
and 'Iey is used only of the "meek" and nhumble."?® In their place

are found ]29'.\ and J'I'IJ?DVJ y or some other word taken from
L] . -

19Cf. W. D. Davies, Paul and Rabbinic Judaism: Some Rabbinic
Elements in Pauline Theology (New Yokr: Harper & Row, Publishers,
C«1948), p. 3. z

200¢. Bammel, VI, 894.
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Wisdom literature, like P‘W!"l (Prov. 22:29, "one who is obscure"),
The rabbinical understanding of this vocabulary is illustrated in
Leviticus Rabbah 34:6:

Eight designations were given to the poor man: 'Ani, ebyon,
misken, rash, dal, dak, mak, helek. "Ani" means literally, poor!
He is called "ebyon" because he longs (metha'eb) for everythingj;
"misken" because he is despised by all, as it says, The poor
man's (misken) wisdom is despised (Eccl. IX, 16); "rash" because
he is dispossessed (mithroshesh) of property; "dal" because

he is detached (meduldal) from property; "dak" because he is
crushed (medukdak)-- he sees a thing and cannot eat it, he sees
a thing and cannot taste it, he sees a thing and cannot drink
it; "mak" because he is lowly (mak) before everyone, like a
kind of lowest threshold.?

2

For example, in the Targum of Isaiah,2 we find no real sym-

pathy for the poor man. The extant vocabulary is simply translated

by the derogatory Wisdom terms {'IfODNA (4 times) and WR*>*WnN(12

times) or by the more religious term ¥W3IMIV(7 times). The Suffer-

ing Servant is identified with the Messiah, but the Messiah is one
who will triumph over the heathen and all the enemies of God's people.
All the suffering attributed to the Servant in Isaiah 53 is trans-
ferred by the Targum to the enemies of Israel or to those who have
been-misled, as for instance in the comment on Is. 53:4:
.Then he shall pray on behalf of our transgressions and our
iniquities shall be pardoned for his sake, though we were 23

accounted smitten, stricken from before the Lord, and afflicted.

The Servant-Messiah remains unscathed and triumphant. There is no

21Mishnah Rabbah: Translated into English with Notes, Gloss
and Indices, edited by H. Freedman and Maurice Simon (London: The

Soncino Press, 1939), p. 431l.

22The Targum of Isaiah, edited with a translation by J. F.
Stenning (Oxford: Clarendon Press, 1949).

23

Tbid., pe 180.
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vicarious suffering and atoning death hére. Other rabbinical inter-
pretations of Isaiah 53 are similar in that while a blghteous person
suffers, this suffering is not vicarious.24

The emphasis in the Rabbis is always on material poverty as a
situation which every man abhors. Poverty outweighs all the other
troubles put together. "He who is crushed by poverty is like one
to whom all -the troubles of the world cling and upon whom all the
curces of Deuteronomy have descended" (Exodus Rabbah 31:14).25
But a rich man should use his possessions in the service of his
fellow man in order to gain merit. For this base reason he should
give alms to the poor. For the lack of this religious duty "entails
twenty-four curses" (Leviticus Rabbah 34:11). But in spite of the
lack of understanding of the poor man motif, there could still be
this idea of the poor being pious, albeit against the traditional
backdrop of the question: "Why do the wicked prosper and the
righteous suffer?" (Exodus Rabbah 31:5):

In this world the wicked are rich and prosperous and secure,

whilst the righteous are poor; but in the World to come, when

God will open for the righteous the treasures of Paradise,

then will the wicked who have eaten the fruits of interest and

usury bite their flesh with their teeth « « ¢« «+ They will then

wail: "We would rather have been workmen and carried burdens on

our shoulders, or slaves, than that this should happen to us.

e o-a" When Israel asked God: "Who are thy people2" The reply

was: "The poor," for it says, For the Lord hath comforted His
people and hath compassion upon His poor (Is. XLIV, 13) &« « « o

24Christ6pher R. North, The Shffering Servant in Deutero-Isaiahi
An Historical and Critical Study (2nd edition; Oxford: University

Press, 1956), p. 9.

25cf. also A. Abrahams, Studies in Pharisaism and the Gospels,
First Series (1917). Reprinted with new matter together with Second
Series (New York: Ktav Publishing House, Inc., c.1967), pp. 114-115.

]
\
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He protects none but the poor, as it says: That the Lord hath

founded Zion and in her shall the poor of His people take

refuge (Is. XIV, 32).
The writer later contends that while the rich man may have many
friends, the poor man according to Is. 66:2 has God, and when he
returns to Zion, "it will be the poor who will first receive his
mercy" (Exodus Rabbah 31:13). This shows clearly that following on
from the canonical Psalter the idea persisted that the poor were the
pious and that they would receive their reward in the Messianic age.
This, of course, was always to be understood in the context of their

continued suffering in spite of their cries to God for deliverance.26

The Poor Man Motif in Qumran

A group of people, tired of the evil and oppression, feeling

that the whole world was in the grip of satanic forces, and believing

themselves to be the faithful remnant of Israel, went out into the

desert to prepare themselves for the coming of the Messiah and the |
establishment of his Kingdom. They were following the ancient ideal
of the prophets. They believed that they could truly live the coven=
ant relationship only by returning to the desert. These Essenes
settled on the shore of the Dead Sea around 130 B.C.,27 regarding
themselves as a Community of the Poor.

As in the 0ld Testament, so also in the writings of this Qumran

Community there is no clear distinction between the terms \'JX,

26Cf. Percy, PPe 74=77.

27Eissfeldt, p. 642,
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2N )J_y sy Or even W3 . For instance, in the Hodayot the
author calls himself ¥ WHI(1laH V,13), W1 VY ©WDI(V,14), and
then )\'D.'(V,le),)\'aﬁ WUHI(v,18) and WY(V,20). These terms occur
within a matter of seven lines and with no real difference in mean-
ing. The author also uses the plural,fJ1'D& (V,22) and M1V (XVIII,
14), by which he appears to designate members of the Community. As
usual, the context of these terms is suffering and oppression.

It has generally be asserted that the Qumran Community knew
itself to be the "Community of the Poor." But the use of the poor
man terminology does not always indicate this. In the Damascus Docu=
ment the member of this covenant community is encouraged to help the
[t3¥) ¥ and the stranger (VI,21). Prior to this, members are exhorted
to separate themselves from the wicked, the "sons of the Pit," and
from "unclean riches of iniquity" obtained by vow or curse, or by
stealing from the "poor of His people" ( 1OY %N yY), by preying on
widows and murdering the fatherless (VI,15.16).28 These references
must be understood in the whole context of the oppression of the
poor by the wickede In the ordinances of the Damascus Document the

)3°3¥) 33y are included among the aged and dying, the fugitive, the
prisoner, a virgin without kin, and the girl no one wants to marry.
That is to say, they belong to those who are to receive support from
the Community (XIV,14). In these places there is no indication that

these terms may refer to the Community itself. It simply fits into

28Qu.o::ta.’_cicms in this thesis of Qumran literature will follow
the translation in A. Dupont-Sommer, The Essene Writings From Qumran,
translated by G. Vermes (Oxford: Basil Blackwell, c.196l1).
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the whole pattern cf the ancient ideal, which the Community was
seeking to restore in the desert, whereby everyone would be taken
care of in the covenant clan relationship in which each man loves
his brother as himself (VI,20). Yet the Community identifies itself
with the "poor of the flock" (XIX,9), a phrase borrowed from Zech.
11:11.29

The ﬁpoor“ as a designation for the Community beccmes clearer
in other passages. In the Hodayoth, the psalmist praises God for
his care and protection of the orphan and the destitute ( W 9 ).
He thanks him that he has set his food "in the midst of the \*}l¥,
and in the midst of them that are quick unto righteousness, to cause
all the poor of Grace (DM 41)JK ) to rise from the tumult together™
(V,20-22). This may be a reference to the Community but it is not
yet clear enough.30 The same must be said of XVIII,1l4, where the
author, probably the Teacher of Righteousness himself, thanks God
that he, a creature of ciay, is the one chosen to announce the good
tidings to the mt*)JyY as the fulfilment of Is. 6l:1=2, Yet if,
indeed it is the Teacher of Righteousness speaking, he would be re=
ferring to the Community as the Df1JY L Turning to the War Scroll
there can be very little doubt that theDNW'J¥ of XI,9 refers to the

Community: it is by thelir hand that God will bring down the bands of

29Cf. Bammel, VI, 897; and Percy, p. 80.

300ther translations are possible here, as has been pointed out
by Leander E. Keck, "The Poor Among the Saints in Jewish Christianity
and Qumran," Zeitschrift fir die Neutestamentliche Wissenschaft, LVII
(1966), 72=73.

31Dupont—Sommer is convinced that only the Teacher of Righteous-
ness can be speaking here, p. 252.
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Belial, and by the "broken in spirit" (T *'£33) will destroy the
wicked (x,lO).32 These terms are clearly synonyms and fit in well
also with M) %13V, the "poor in spirit" of XIV,7, and TN *A'nga
the "perfect in spirit" of VII,5. God will destroy the wicked but
he will use his oppressed for this: "Thou wilt deliver the enemies
of all the lands into the hand of the poor, and by the hand of them
that are bent in the dust wilt Thou humble the valiant of the
peoples" (1QM XI, 13). In this battle God will be' in the midst of
the WIN L (1aM XIII,1l4), which the context clearly shows to be

33' mhe samelmust belsaldfocithe '3l in the

the Qumran Community.
Habakkuk Commentary where they have been attacked by the Wicked
Priest who has robbed them of their goods and seeks to destroy them
(lQpHab XIX,3.6.10). MEAN*IL is the typical expression in these ;
references used to designate the Community but it nevertheless can--

34 But in the COmme-n-

nct yet be regarded as a proper name for it.
tary on Psalm 37 it becomes such, for there the D%V (Ps. 37:11)
are the Congregation of the Poor ( W**AXT NIY, 1,9; IT,10).
Clearly, therefore, the members of the Qumran Community regardz_ed

themselves as "the Poor." But the question remains: In what sense

were they "the Poor"?

32Keck's arguments against designating the Community as "Poor"
here are unconvincing. See LVII, 70-71l.

33E:ven Keck accepts this one, LVII, 7l.

34Cf « Menahem Mansoor, The Thanksgiving Hymns: Translated and
Annotated with an Introduction (Grand Rapids, Mich.: Wm. B. Eerdmans,

c.1961), pp. 50, 513 and Hans—Joachim Kandler, "Die Bedeutung der
Armut im Schrifttum von Chirbet Qumran," Judaica, XIII (1957), 198.
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Before answering that question, it will be necessary to look
more closely at the reference to the N1 "12Y of the War Scroll (1laM
XIV,7). This phrase has b:en interpreted variously as "voluntarily
poor,"35 "oppressed in spirit,"36 those who lack courage,"37-as well
as '"poor" or "humble in spirit." Some of these interpretations are
clearly based on a misunderstanding of the meaning of 1)¥ and to
some degree also of the use of MM as a complement to an adjective.38
Even if the reading is %), since the writing of the copyist is
not clear here, the context shows that holiness and humility before
God and not poverty are the issues. In this hymn (1QM XIV) the
Community praises God for giving them the victory over their enemies
by giving strength to them who without it would be men of feeble
hands and shaking knees (XIV,4-=7). The reference is to their com=-
plete trust and reliance on God, and as such they, the )% 81V,
will punish the "hardened heart." The "perfect of the way" will
destroy 'all the wicked nations." This double antithesis clearly
shows that the T ‘MY, are those who are God's covenant people,

obedient and submissive to him. That they are his people is borne

35Kurt: Schubert, "The Sermon on the Mount and the Qumran Texts,"

The Scrolls and the New Testament, edited by Krister Stendahl (New
York: Harper & Brothers Publishers, c.1957), p. 122.

36He1mer Ringgren, The Faith of Qumran: Theolo of the Dead
Sea Scrolls, translated by Emilio T. Sander hhiladelphia: Fortress
Press, c.1963), p. l42. .

37Ernest Best, "Matthew V.3," New Testament Studies, VII (1960-
1961), 257. ; : :

38C:E. arguments against Best's interpretation by Simon Legasse,
"Les Pauvres en Esprit et les 'Volontaires' de Qumran," New Testament
Studies, VIII (1961-1962), 340.
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out by what follows. The Community describes itself as God's rem-
nant, faithful to His Covenant (XIV,8-10), God's holy people (XIV,12).
There is no reference to poverty here. The phrase TI1 *1¥ must
therefore be taken as a religious term designating those who have
submitted humbly to God.39
This religious note is, of course, confirmed by the actual
meanings of the words. %W , WY are never strictly the "poor"
but the "afflicted," but in general usage have developed toc mean
"the afflicted who seeks help from God." The context of affliction
and persecution is certainly evident everywhere in the Qumran litera-
ture as is also the Community's reliance upon God for his aid.2C
The addition of RN only adds to the spiritual meaning. The
spiritual meaning is further indicated by the association of MY
with 7MY . 7Y can never mean poverty but always denotes "humi-
lity." Thus the Community Rule speaks about a man remaining unclean
as long as he stays obdurate; but "by the spirit of uprightness and
humility shall his iniquity be atoned" ( 1WIM “YwINYN 2, 1las III,
8). Similarly, in 1QS IV,3 the Spirit of light, in contrast to the
Spirit of darkness, enlightens the heart of man and-sets in it "the
spirit of humility ( 1)JY NY) ) and forbearance, of abundant mercy

and eternal goodness, of understanding and intelligence « « « "

- v s
39n agreement with Jacques Dupont, "Les WTwXe! T CVSUMan ge
Matthieu 5,3 et le M\ "2¥ de Qumran," Neutestamentliche Aufs3tze:
Festschrift flir Prof. Josef Schmid zum 70. Geburtstag, herausgegeben
von J. Blinzler, O. Kuss, F. Mussner (Regensburg: Verlag Friedrich
Pustet, c.l963), Pe 57.

40

Cf. Legasse, VIII, 343-=344,
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These are the virtues together with truth, charity, and justice
which are always associated with 113)(1Qs II,24; V,3.25; XI,1l).
These are also the attributes associated with the T11Y *12Y, those
who are humble before God and filled with his Spirit.41
We can expect from our understanding of N)YY 712V that the
members of the Qumran Community regarded themselves as the "poor"
in a thoroughly religious sense. But it has been argued that the
Community took this name "because theyv practised full community of
goods in their settlement and because contempt for money was one of
their chief principles."42 It is true that the people in the.-Commun-—
ity voluntarily and freely gave up thelr personal possessions to
share them with the rest. This practice was certainly not dictated
by any ideal of poverty but rather by the lidea of unity and frater—
nity in the Covenant. It was dominated by a desire to remove the
odicus distinctions between rich and poor and to recreate the ideal
relationship of the clan of ancient times in expectation of the

43

messianic age. It is, therefore, significant that when the Qumran

literature does speak of the economic arrangements of the Community
there are no references to the Community @&s "the Poor," Rather,
when the designation is used it is usually in a spiritual context

44

and does nct touch on the shared life at all. So the designation

41Dupont, ppPe 59-62.

42Schuhert, p. 122. Cf. also Percy, pPe 77.

43,05 IIT,2; V,1-6.14.20; IX,8. Cf. Legasse, VIII, 341; Kandler,

44Keck 9 LVII [ 67-
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can hardly be used primarily in a physical sense. The spiritual
content of the designation is evident in the Hodayoth when the
psalmist uses the various terms of himself and of the Community as
those who in their helplessness have cried to God and have been
saved by hime.

This spiritual aspect is particularly evident in the phrase
"poor of grace" (100 ‘J\*JX, 10H V,21-22). They are the people whom
God encompasses with his mercy-and protection. They are the defence-
less who have sought God as their defender. These terms of the poor
man motif were used by the Community of themselves because of their
covenant implications. By these terms they wished to indicate their
reliance upon God and their confidence in the special protection
which God offers to those who are unjustly treated under the Covenant.

Qumran parallels of thought with the 0ld Testament Psalms and
the prophetical writings are many. Attention has also been drawn
to the interesting parallels in the teachings of Jesus. For instance,
F. M. Cross, Jr., points to the way Psalm 37 is interpreted by the
Qumran Community as referring to themselves, the Congregation of the
Pcor, who will inherit the New Jerusalem. Similarly, Jesus later
in his Beatitudes interprets the Psalm to refer to the Christian
community where the "poor shall inherit the Kingdom of God.“45 As
the Teacher of Righteousness views himself as the one sent to an-

nounce the good tidings to the D*1JY in accordance with Is. 61:1-2

45Frank Moore Cross, Jr., The Ancient Library of Qumran and
Modern Biblical Studies (Garden City, N.Y.: Doubleday and Company,

Inc., c.1958,' ppo 61, 62’ and 67“.
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(1QH XVIII,14), so Jesus later did the same (Luke 4:18). Signifi-
cantly, this same herald of good tidings in Is. 52:7 is identified

in 1llQMelchizedek I,18 as the Messiah.46 As Jesus later applied
Psalm 22 to himself so also had the Teacher of Righteousness before
him (1QH II,34 and V,13.14), identifying himself with the '_:,rv of
that Psalm who is surrounded by threatening lions, the victim of
powerful men, but who has been delivered by God.47 In the light of
this is it very important to take note of another parallel between
the Teacher of Righteousness and Jesus. The Teacher of Righteousness
as the representative of his Community before God in the messianic

sense, sees himself as the poor man par excellence. He is the

representative of his people, the ﬁoor. In a similar way, does not
Jesus the Messiah come representing his people, the "poor in spirit™

in being "meek and lowly," the poor man par excellence?

Because of the description of the Community as "the Poor" and
because of the numerous parallels with Christianity, attempts have
been made to prove that the Qumran Community was a congregation of
Jewish-Christians known in later times as the Ebionites. The main
proponent of this view has been J. L. Teicher who believes that he
has found "irrefutable evidence of the Christian origin of the

Damascus Fragments and the kindred Scrolls.“48 But the majority

46M. De Jonge and A. S. Van der Woude, "llQMelchizedek and the
New Testament," New Testament Studies, XII (1965-1966), 307; and
Joseph A. Fitzmyer, "Further Light on Melchizedek from Qumran Cave
11," Journal of Biblical Literature, LXXXVI (1967), 30.

47

Dupont, ﬁ. 59.

4SJ. L. Teicher, "The Damascus Fragments and the Origin of the
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of scholars rightly reject this view as the evidence points to a

strictly Jewish sect.49

The Cultural Environment at the Time of Jesus

Jesus began his ministry at a time when the great social ten-
sions which had begun in the Maccabean age had subsided and the
various religious and political parties had set their patterns. For
the mass of the people the popularity of these parties had waned.
The Pharisees' concern was for the ritual purity and they despised

anyone less pure than themselves. Now that the masses had helped

them gain political influence, they despised these \‘?‘,'}','l;"n-.\,‘, "people

of th= land." The Sadducees were the aristocracy and had no interest
in the lower classes. The popularity of the Essenes, which had been
a movement of the masses, had declined when their messianic expecta-
tions were not fulfilled immediately. The Zealots were extremists
and were not likely to gain any great following, while the moderate

Herodians were only a small minority.

Jewish=Christian Sect," Journal of Jewish Studies, II (1950-1951),
124. Other articles by Teicher: "The Dead Sea Scrolls==Documents

of the Jewish Christian Sect of Ebionites," Journal of Jewish Studies,
II (1950-1951), 67-99; and "Restoration of the 'Damascus Fragments':
XIV,12-16," Journal of Jewish Studies, III (1952), 87-88.

4BE.g. Joseph A. Fitzmyer, "The Qumran Scrolls, the Ebionites,
and their Literature," Theological Studies, XVI (1955), 335-372; and
Hans Joachim Schoeps, "Handelt es sich wirklich um Ebionitisth
Dokumente?" Zeitschrift £Or Religions—-und Geistegeschichte, III,
(1951), 322-328.
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It is true that if Jesus had had close associations with any
of these parties it would have been with the Essenes, a&s we have
noticed from the few parallels between Jesus'! teachings and those
of the Qumran Community. But Jesus took a number of positions which
put him outside the strictures of any party. The spirit of the
Word of God was most important to himj; and so his attitude to the
law of the Sabbath, his criticism of the cleansing rites, his eat-
ing and drinking with publicans and sinners were offensive to both
the Pharisees and the Essenes.50

As we have seen, it is by no means certain, in spite of Matthew
Black,51 that works like the Psalms of Solomon originated with the
Pharisees. While the Psalms of Solomon show a spirit of humility
and trust in God, the Pharisees relied upcn their conformity to the
Lawe As is clear from the Gospels and the rabbinical writings the
Pharisees' prime conception of religion was one of scrupulous ad=
herence to legalistic traditions as set forth by the scribes. They
were a lay movement like the Essenes, and Joachim Jeremias believes
that both parties had their origins in the BT1'D/] of Maccabean times
and orcanized their communities in similar ways.s2 However, the

differences between these two parties are significant, particularly

5OCf. Gunther Bornkamm, Jesus of Nazareth, translated by Irene
and Fraser McLuskey with James M. Robinson (New York: Harper &
Brothers Publishers, c.1960), p. 43.

51Matthew Black, "Pharisees," The Interpreter's Dictionary of
the Bible (New York: Abingdon Press, c.1962), III, 777. Black claims:
"Fortunately there is no doubt about the Pharisaic authorship of the
Psalms of Solomon . « « doctrinally one of the most important of the
Pharisaic and anti-Sadducean documents of this century."

52

Joachim Jeremias, Jerusalem in the Time of Jesus: An
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in regard to the poor man motif. This motif is contrary to Pharisaic
pride and to their ideas of perfection by the Law. This is cenfirmed
by Jesus' reproach to them for loading men with their legalism and
making sure the prophets stay dead (Luke 11:45-50). It was among

the prophets that the poor man motif had developed.

It is possible that there were those Pharisees who could look
at the whole of revelation and be more concerned about showing'1gq
"loving kindness," than criticism of those who did not reach their
standards of perfection. Hillel the Elder would undoubtedly be
classed as one of them. Since his early years were spent in poverty,
he remained sensitive to the needs of the poor and considered them

especially beloved of God. He was renowned for his humility, one

of the more famous statements being: "My humiliation is my exalta-
tion; my exaltation is my humiliation."53

Since oppression and injustice are among the main points of the
poor man motif, it was often men of despised trades such as. herdsmen,
tax=collectors and publicans who were the "poor" at the time of
Jesus. According to the scribal laws these men were deprived of
their rights and ostracized. Jesus sat down and ate with these and
announced the Good News to them.54 The enemy of the poor man here

is the Pharisee.

Investigation into Economic and Social Conditions During the New
Testament Period (Philadelphia: Fortress Press, c.1969), pp. 259-260.
: 53Nahum N. Glatzer, Hillel the Elder: The Emergence of Classical

Judaism (Washington: B'Nai B'rith Hillel Foundations, c.1956), pp. 42-45.

54Jeremias, pp. 311=312.
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The great majority of the people at the time of Jesus were
classified by the Pharisees as the "pecple of the land." It was to
these common people that Jesus made his ajpeal. They were despised
and discriminated against by the Pharisees, who regarded them as
immoral and irreligious. They would not allow their testimony to
be admitted in court; nor would they eat with them or marry one of
them.55 No doubt, many of these deépised were God=fearing and hum-
ble and sought aid and retribution from God against these injustices.
But they were the oppressed and as such they were "the poor." For
these people who were like "sheep without a shepherd" (Matt. 9:36)
Jesus brought the message of Good News also.

Poverty as such, of course, was still an important issue; and,
as we have seen, the Pharisees had certain rules in regard to doing
charity to alleviate poverty. Because it was regarded as particu-
larly meritorious to give alms within the Holy City, Jerusalem was
a center of mendicancy.56 It was also customary to give something
to the poor at the time of the Passover (John 13:29). All this
must also be taken into consideration as we study the use of termi-=

nology for "poor" in the teachings of Jesus.

55Bruce Manning Metzger, The New Testament: Its Background,
Growth and Content (New York: Abingdon Press, c.1965), pp. 45, 46.

56Jeremias, PPe 116=117.




CHAPTER IV
THE POOR MAN MOTIF IN THE TEACHING OF JESUS

When we come to examine the poor man motif in the New Testament,
we are struck by the relatively rare use of the terms Frr»)@fr -
ﬂ'pqi}{_f ~ Td?ﬂ'ﬂﬁ-'f, or Wg’“:. In fact, ”“”"3 is not used at
all in the Gospels, being found only once in the entire New Testa-
ment, and that in a quotation from the Psalms, at 2 Cor. 9:9. T;“"IVO{’
is found in the Gospels only once in Matthew and once in Luke, al-
though the verb 'n‘mw:) is recorded 5 times (twice in Matthew and
3 times in Luke). In the Epistles both 'lm'\"; and its verb are
found 6 times each.]' n {’A ifl' occurs in Matthew 3 times and once
in 1l Peter.znTHXag ¢ the usual term for the poor, rates highest,
being mentioned 5 times in Mark, 5 in Matthew, 10 in Luke, 4 in John
and 10 times elsewhez:e.3 The striking feature about the word 'ﬂ"rdx:‘
is that, in the Gospels, it is found predominantly in the discourses
of Jesus and only rarely in the narrative passages. This point is
emphasized by the fact that, while WXOIS appears 8 times in

material peculiar to Luke, it is not found at all in Acts.

lTl'l'l(VOS: Matt. 11:29; Luke 1:52; 5pm. 12:163 2 Cor. 7:6;
10:1; James 1:9; 4:6; 1 Peter 5:5. TaTHVIwW : Matt. 18:4; 23:12;
Luke 3:5; 14:11; 18:143 2 Cor. 11l:7; 12:213 Phil. 2:8; 4:12; James
4:10; 1 Peter 5:6.

2lhiai:i:. 5:5; 11:29; 21:5; 1 Peter 3:4.

3Mark 10:21; 12:42; 14:5,7; Matt., 5:3; 11:5; 19:21; 26:9,11; .
Luke 4:18; 6:20; 7:22; 10:13,213 16:20,22; 19:8; 21:3; John 12:5,6,8;
13:29; Rom. 15:26; 2 Cor. _6:10; Gal. 2:10; 4:9; James 2:2,3,5,6; ,
Rev. 3:17; 13:16. n"""\‘"h’ is found only in 2 Cor. 8:9 andﬂwxﬂo\
in 2 Cor. 8:2,9 and Rev. 2:9.
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The significance of the poor man motlf for Jesus, however, is
not always found in his use of the terminology of the motif. Also,
terms like mkog are often used in a purely socio=economic sense
as the object of charity. It will be necessary to find out, though,
how much this terminology has been colored by the poor man motif, or,
vice versa, how much the motif may have been changed by the contem-
porary understanding of the terminology. We turn now to the most
significant use of ﬂﬁiJk;?' in the teaching of Jesus. It is found

in the Beatitudes.
The Beatitudes

The beatitudes are found in the more elaborate form as nine
ccnsecutive blessings introducing the Sermon on the Mount in Matthew
(5:3-12). In Luke, only four of these are recorded as introducing
the Sermon on the Plain (6:20-23).4 Luke adds four corresponding
woes (6:24=-26). The beatitude finds its literary type in the 0ld

Testament blessings common both in wisdom and apocalyptic 1iterature.5

4Jindrich Manek, "On the Mount-=On the Plain (Mt. v l==Lk. vi
17)," Novum Testam , IX (1967), 124-131, offers the fascinating
suggestion that Matthew spoke of the Sermon on the Mount because a
mountain was traditionally the place for divine revelation and be-
cause of such passages as Is. 2:2-3a and Ps. 72:16, while Luke pre-—
ferred the_plain as the symbol of the new age according to Is. 40:4.

sFor lists of such blessings, see Tomas Arvedson, Das Mysterium

Christi: Eine Studie zu Mt. 11:25=30 (Arbeitungen und Mitteilungen

aus dem neutestamentliche Seminar zu Uppsala, heraugegeben von Anton
Fridrichson, VII) (Uppsala: A. B. Lundequistska Bokhandeln, 1937),

PpP. 99=100; and Klaus Koch, The Growth of the Biblical Tradition:
The Form Critical Method, translated from the 2nd German edition by
S. M. Cupitt (New York: Charles Scribner's Sons, c.1969), pe. 7.
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In the Gospels, this literary form is also found a number of times
spoken by Jesus, generally in an eschatological teaching context.6
On this basis the Beatitudes must be regarded as more than a list
of virtues to be kept by Christ's followers. Rather, they offer
eschatological teaching, a message about the kingdom of God which
is close at hand. Placed at the beginning of the Sermon they indi-
cate, as Arvedson correctly infers, a kind of invitation to become
Christ's disciples and receive the Kingdom as a possession.7 The
implications of this will become evident.

Joachim Jeremias sees the Sitz im Leben of the beatitudes as

either pre-baptismal or post=baptismal instruction in the early

Church, the beatitudes being the.kerxgma and the rest of the Sermon
being the d:l.dache.8 But I believe we must push back further to

Jesus himself here and view these beatitudes as a substantial unit
proclaimed by Jesus himself as an invitation to discipleship and
reception of the Kingdom of God. It is a startling invitation in

that it is directed not to the "righteous" but to the "poof." This

is fully in keeping with the invitation as expressed elsewhere by -
Jesus. He has come not to call the righteous but sinners (Matt. 9:13).

It is not the wise and understanding but babes to whom the Kingdom

6E.g. Matt. 1ll:6=Luke 7:23; Matt. 13:16=Luke 10:23; Matt. 24:
46=Luke 12:(37,38)43; Matt. 16:17; Luke 1:45; 14:14; 23:29, Luke
11:28 fits better into the "Wisdom" categorye.

7Arvedson, Pe 225,

8Joachim Jeremias, The Sermon on the Mount (London: The Athlone
Press, c.lQGl), PDe 23' 24’ 30.
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is revealed (Matt. 11:25-27). It is the lost sheep, the lost coin,
the lost son over whose recovery heaven rejoices (Luke 15). So in
these beatitudes it is the poor man who receives the invitation.9
In the leading beatitude,.Matthew's version (5:3) speaks of
the "poor in spirit" whereas Luke mentions only the "poor" (6:20).
It has been generally argued that ﬂp ﬂvw/'m-n s 1s a Matthean -
interpretation in line with his catechetical concer:ns,10 or that
T‘};TI'VSV;MTI is an unnatural way of expression and therefore not

e The 1}7 MIVEYurY7 has also been rejected, together with

original.
Thav Jnmo‘a’\mv in Matthew 5:6, on the grounds that it upsets the
probable rhythm of the original Aramaic.lz Further, it is commonly
stated that Luke v{ould not have deliberatzsly excluded the 79 mU;M-W
from his version if it had been in his original source, so therefore

e -~
the original must have been simply @/ Wkal .13 However, the

9Cf. Johannes Weiss, Die Predigt Jesu vom Reich Gottes, (3rd
edition; Gottingen: Vandenhoeck & Ruprecht, 1964), pp. 128=129,

loKoch, pp. 40-41l; and Jacques Dupont, "L'Interpretation des
Beatitudes,”" Foi et Vie, LXV, No. 4 (1966), 27.

llErnst Percy, Die Botschaft Jesu: Eine Traditionskritische und
Exegetische Untersuchung (Lund: C. W. K. Gleerup, 1953), p. 43.
Jacques Dupont agrees with his argument here in spite of the evi-
dence of Qumran in his "Les X7wXé¢ T® WvcJerrs de Matthieu 5,3
et le MY 92Y de Qumran," Neutestamentliche Aufsftze: Festchrift
fUr Prof. Josef Schmid zum 70. Geburtstag, herausgegeben von J.
Blintzler, O. Kuss, F. Mussner (Regensburg: Verlag Friedrich Pustet,
c.1l963), p. 53.

12Chester Ce. McGown, "The Beatitudes in the Light of the Ancient
Ideals," Journal of Biblical Literature, XLVI (1927), 58.

J'3We.1.ss, pe. 183; and Jacques Dupont, Les Beatitudes: La Probleme
Litteraire-~Les deux versions du Sermon sur la montagne et des
Beatitudes (Bruges: Abbaye de Saint=Andre, pe. 214. This work will
henceforth be described as Les Beatitudes, I.
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use of NN *)YV, the Hebrew equivalent of TI'TwXD\f TF’ ﬂ'IU;CILTl

in Qumran literature (1QM XIV,7) has shown us that Matthew's version
wis not so unusual in Palestine of that time and may very well have
been used by Jesus originally. Even without the Qumran example, its
Hebrew Old Testament context, as well as its solid background in

the poor man motif, is very evident from the similarity of such
phrases as njhl_'.if..p:l, "crushed in spirit" (Ps. 34:19, or Tuﬂ!ﬂ‘lﬁﬂ
Fvcg‘:alﬂ in LXX Ps. 33:19), nj_‘j's?‘(! s "humble in spirit" (Is.
57:153 Prov. 16:10; 29:23), and particularly n3'1 ""TI.J_'J.] !?‘)!
"humble and contrite in spirit" (Is. 66:2, & wwnives K':l i‘lz"xl‘l in the
LXX). In spite of Percy's remarks to the contrary,l4 these are very
close analogles to Matthew's afm)p‘n;a‘ m,‘m.ls In fact, this
Greek phrase becomes comprehensible only when its semitic background
is understood. It is quite possible that Luke left it out of his
version because he was writing to Gentile Christians who may not

16

have understood it. But it is more likely that his source contained

’
nothing more than WTwXs¢ , thus allowing him to contrast it more

14Percy, Pe 43.

15Dav:l.d Flusser is probably correct in seeing this phrase as
a contraction of the phrase in Is. 66:2. Cf. his "Blessed are the
Poor in Spirit . . " Israel Exploration Journal, X (1960), 5.

163. C. Butler, The Originality of St. Matthew: A Critique of
the Two=Document Hypothesis (Cambridge: University Press, 1951),
pp. 31-32, offers three reasons why Luke would have omitted T3
ﬂrcéu-'rc : (a) He is interested in the problems of literal wealth
and poverty; (b) He would recoil from such a phrase which might
seem to downgrade the gift of the Spirit; (c) Since he wished to
contrast "poor" with "rich," "in spirit" was only a hindrance. T
find only the first one convincing.
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readily with 'r)m;hm: It is quite possible, therefore, that
Matthew and Luke were dependent on two different sources for the
beatitudes.

Whatever the original wording, the meaning remains the same.

It refers not to those lacking courage in the face of persecution,17
but to the oppressed and afflicted as in the 0ld Testament. It
refers to those who are humble and helpless before God and who seek
after justice and righteousness. They are the persecuted and des-
pised who can only find help and deliverance in God.

It is true that the socio—economic aspect of poverty may be
present here but insofar as it cannot be separated from the spiritual
understanding of the tt-:.:'m.:"8 Luke's contrast of meM' with
ﬂ)\WlélOI secms to emphasize this socio=cconomic aspect and thus
stresses not so much the idea of need for deliverance by God as the
need to trust in God rather than riches. This is a typical Lucan
emphasis and is really an extension of the original meaning. Or,
as Dupont puts it, the eschatological tension which characterized
the first proclamation of the beatitudes has lost its vigor in Luke's

version.19 It could be argued that the "poor" are looked upcn by

17Ernest Best, "Matthew v.3," New Testament Studies, VII
(1960-1961), 257.

18Gunther Bornkamm has a tendency to overemphasize the socio-
economic aspect and does not take into account sufficiently the
history and development of the poor man motif. See his Jesus of
Nazareth, translated by Irene and Fraser McLuskey with James M.
Robinson (New York: Harper & Brothers Publishers, c.1960), p. 76.

19Dupont, Foi et vie, LXV, 35.
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by Luke as the oppressed in contrast to the Jrich" as the oppressors,
particularly if we think of the rich Sadducees who were tainted
with heathenism, or the money-loving Pharisees. But this would not
be in line with Luke's use of this contrast elsewhere. It is likely
that Luke had in mind the particular situation of the Church for
which he was writing, a Church possibly made up of people who were
economically not well-off.zo

The emphasis is clearly. on the spiritual aspect of poverty.
The idea of ﬂ‘]_g! M, of a spirit of humble submission to God and
his will, is certainly inherent in the motif.z1 But the stress of
this bcatitude is not to be placed on the faith of the recipient of
the blessing. While the poor do make a claim and seek after their
rights, and may even wait upon the Lord, the accent is put on the
grace of God who comes to fulfil his promises to those who are dis=—
inherited and helpless, to those who realize they are totally in-
capable of helping themselves in their need.22 This sense is evi-

-~
dently benhind the use of the Greek word TTﬂUkﬂl' here. It strictly

means "beggar," a person conscious of his emptiness and uselessness.

2°Cf. Weiss, p. 182; and Hans-Joachim Degenhardt, Lukas
Evangelist der Armen: Besitz und Besitzverzicht in den Lukanischen

Schriften, eine traditions--und redaktionsgeschichtliche Unter=-
suchung (Stuttgart: Verlag Kath. Bibelwerk, c.1965), pp. 50-51.

21Cf. Dupont, Neutestamentliche Aufsitze, p. 64.

221n agreement with Percy, pp. 86=89; and Martin Dibelius,
"Das Soziale Motiv im Neuen Testament," in Botschzft und Geschichte:
Gesammelte Aufsfitze (Tilibingen: J. C. B. Mohr Ypaul Siebeck], c.1953),
I, 1%90.
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This word has been used rather than the more moderate ﬂ'i\'n' g .
The .77‘",'!3 would still have something to cling to, the 'll"ﬂuko’s
does not.23 Consequently, the poor are blessed not because of their
virtue or piety but because God in his mercy is now fulfilling his
promises.

In the 0ld Testament the poor man was generally found among
the lower social classes. This may have been even more so at the
time of Jesus. These persons were still the afflicted and oppressed
and helpless, probably more in a social and religious sense than an
economic one.

As we have seen, it was from the pious poor that the Pharisees

had originated during the Maccabean era. But they now called them-

/7 »
selves Sikaro/ rather than m-»\ar e With their strictness toward

the Law and their intolerant and loveless attitude toward others,

they, in turn, had become the oppressors. Because of their "righteous=-
ness" the Pharisees expected the kingdom of God to come to them.

In startling contrast, Jesus announced it as coming to the Tr'rﬂ’kﬂ‘.
These were the very ones the Pharisees had rejected and despised.

They were the publicans and sinners who were not in a position to
fulfil the prescribed requirements of "righteousness," because their
"calling brought them into contact with heathen and thus ensnared

them in a permanent uncleanness. They were the “?_&'Q'Q!, those

regarded as accursed because they "do not know the law" (John 7:49)

23Cf. Vittorio Macchioro, "The Meaning of the First Beatitude."
Journal of Religion, XII (1932), 46-48.
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and because they lacked the means for regular temple visits and
offerings. While their depressed soclal position often may have
been aggravated through want and poverty, they were occasionally,
like Zacchaeus and other publicans, wealthy people. Again, the
decisive factor was not economic but religious.24 They suffered
from what was virtually a religious oppression, a factor which is
very significant for the poor man motif in the teaching of Jesus.
Even though the 111*qx0l’are rarely described in moral terms, they
are still those who in their affliction hold fast to hope in God.
This is the decisive difference between them and the Pharisees.
Just as others may trust in their wealth, the Pharisees trusted in

their piety and righteocusness.: The poor put their trust in God.

We can, therefore, see the poor in a socio-economic sense as

country folk of Galilee and Judea, as the lower priesthood, farmers,

)

artisans and the like, or even as outcasts, demoniacs, lepers,

Gentiles, women and children, and "bad" people.26 Yet the religious
aspect can never be forgotten. They are the spiritual descendents
of the D"lge.! of the Psalms and the prophets. They are the oppressed,
the suffering.and the helpless, whom God has promised to deliver.

The message of this first beatitude, with its announ;ement that

the kingdom of heaven belongs to-the poor, was clearly the proclama-

tion of the beginning of the messianic era. Just as in ancient times

245.e welss, pp. 129-131, 183-184.

25John Wick Bowman, Jesus' Teaching in its Environment (Richmond,
Va.: John Knox Press, c.1963), p. 27.

26

Bornkamm, pe 79
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the "good news" of a golden era was announced at the enthronement
of a kinge So here God's Good News is announced in terms of the
"lists" of messianic works set down particularly by Isaiah (Is. 29:
18-19; 35:18-19; 35:5-6) and by his disciple (Is. 61:1-3). The
first beatitude is clearly the fulfilment of the first messianic
work mentioned in Is. 6l:1: "The Lord has anointed me to bring gcod
news to the afflicted” ( WYWX®15 in the LXX). The afflicted
and oppressed who waited in earnest for the Messiah would have recog-
nized the implications of these words and prepared themselves for
the kingdem through repentance as suggested in Mark's summary state-
ment of Jesus ' preaching (Mark 1:15). They would have been reminded
of the other messianic prophecies of Isaiah, particularly the many
appropriate words of Is. 52:7:3
How beautiful upon the mountains
are the feet of him who brings good tidings,
whoe publishes peace, who brings good tidings of good,
who publishes salvation,
who says to Zion, "Your God reigns."

This messianic announcement, always suggested an end to suffer-
ing and oppression and the beginning of a time of joy and peace.
This is why Jesus announced that the poor were blessed because the
kingdom of heaven belonged .to them. In other words, they would now
be able to enjoy it and share in it by anticipation, although they
would not fully receive this kingdom prepared for them until the day

of judgment (ﬂatt. 25:34)27 This is the eschatological tension into

27Cf. Jacques Dupont, Les Beatitudes (Paris: J. Gabalda et
Cie Editeurs, c.1569), II, 1l18-122,
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which they were now entering, the state of preparedness in waiting
for the bridegroom (Matt. 25:1-=13).

Matthew's second beatitude, in which those who mourn are pro-
mised consolation (5:4), addresses itself to the same group as in
the first beatitude. "Those who mourn" is simply‘a description of
"the poor." They mourn because they are oppressed and afflicted;
hence they seek the consolation of God's reign of justice, mercy
and peacz. This phrase is also taken over from the messianic pro-
clamation of Is. 6l1:1-3. There the announcement of the messianic
kingdom is given also "to comfort all who mourn." The mourning of
the afflicted will be heard and they will receive from God the peace
and comfort they have craved, whereas the wicked who have oppressed
them will know only restlessness and insecurity (Is. 57:18=21).

This was a favorite theme of Deutero-Isaiah (as is evident also from
Is. 49:13 and 66:12=13). It was always used to express the deliver-
ance of the afflicted from oppression. The "consolation" is men=
tioned also in Luke 2:25 where we are told that aged Simeon "was
looking for the consolation of Israel."” In a similar phrase we are
told that Joseph of Arimathea "was looking for the kingdom of God"
(Luke 23:51).28

Luke's version of this beatitude, which he gives as his third,
is somewhat different: "Blessed are you that weep now, for you shall

laugh” (Luke 6:21). T. W. Manson holds that the sharp contrasts

28'.l.‘he word "consolation," Dupont believes, had become almost
a technical term for the eschatological good, ibid., II, 11l4.
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here between present and future indicate the genuineness of Luke's
version; Matthew, he says, softened the strong words unnecessarily.
Manson took Ps. 137:1-4 and Psalm 126 as the background for the
beatitude indicating the longing of the saints for the kingdom of
God and their joy at its perfection.29 But Luke's use of the verb
TTI\Ifaf;/ in the corresponding woe, when he says that those who
laugh now shall mourn and weep (6:25) would indicate that he knew
the beatitude also in the form found in Matthew. Matthew's version
appears to be the more original because of its relation to Is. 61:
1-3, which, as we know from the beginning of Jesus' ministry in
Galilee (Luke 4:16-30), and his answer to John the Baptist (Matt.
11:2-6), was regarded by Jesus as of the utmost significance for his

mission and ministrye.

The third beatitude according to Matthew, "Blessed are the

Trf"" s 9" is not found in Luke. It is regarded by some as being

@ later addition. This conclusion is based on a number of reasons.
First of all, Luke does not have it. Second, there is confusion over
the place of the beatitude in the series. Some manuscripts place it
immediately after the first beatitude, others after the second.

T. W. Manson sees this uncertainty about the place of a verse as a
sign of interpolation. He also adds a third reason: the thought

is not very original since it seems to be manufactured out of Ps.

37:11.30 Dupont discards it also on the grounds of its similarity

29T. 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 Press Ltd., c.1949), p. 48.
30

Ibid., p. 152.
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to the beatitude of the pobr. In the Hebrew 1r1haXpi'would have
been W1y and Wpa £rs Df)JM, words which as we have seen,
have basically the same meaning. Dupont, therefore, puts the addi-
tion of this verse down to Matthew's "catechetical preoccupation."31
However, there are reascns for retaining this verse as a genuine
saying of Jesus. The fact that the beatitude is based on Ps. 37:11
does not interrupt the flow of thought here at all. Instead, it adds
to it. David Flusser has correctly pointed out that similar ideas
were often placed together as a kind of midrash on the main verse.
His two examples come very close to our first three beatitudes: (1)
The Mekhilta, a Tannaite midrash on Exodus 20:21, brings together
Num. 12:3; Is. 57:15; 6l:1; 66:2 and Ps. 51:17, and (2) One of the
Hodayoth of Qumran (1QHXVIII , 14-15) brings together in the same

way Is. 61:1-2; 66:2; and 52:7. Flusser therefore argues that in

Matt. 5:3=5, the first and third beatitudes should be placed together

as some manuscripts indicate, and the first should then be taken as

aimidrashionithefthirdioe |

It is probably better to take both of them as a midrash on Isaiah
6l, since the focus must be on Jesus' fulfilment of that chapter.
Jesus may have included this third beatitude in order to bring a

fulness to the poor man motif, and because Ps. 37:11 was familiar

31Dupont, Les Beatitudes, I, 251=257. Klaus Koch, however,
believes that Matthew probably found the verse together with other
Scripture quotations in his source but that it probably is not a
genuine word of Jesus, p. 4l.

32F1usser, X, 1-13.
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as a messianic promise. This is indicated by its use in Enoch 5:7-8,
where it is said that in the Messianic age the elect will be humble
and will inherit the earth.33

There is no contradiction between receiving the kingdom of God
and inheriting the earth. The use of both of these terms may serve
to incorporate the fulness of the Messianic promises of Isaiah about
a new heaven and a new earth.(Is. 65:17 and 66:22). It also exhibits
the eschatological tension found in the Messianic promises generally.
Possession of the land is part of the Good News of Is. 61:1-3 as
the context clearly shows (Is. 60:21 and 61:2).34

The close tie of the first three beatitudes to the poor man

motif and Isaiah 61 is squalled by the fourth: '"Blessed are those

who hunger and thirst for righteousness for they shall be satisfied"

(Matt. 5:6). The connection with the poor man motif is seen imme-
diately in Is. 49:10=13; 55:1=5; 65:13=15 and Ps. 42:2.
The poor man often suffers physical hunger and thirst and this
is a symbol of his dependence on God and need for his help (for
example, Ps. 107:1-9; Is. 32:6-7; 58:7,10). But it is clear that
in this beatitude the hunger and thirst are figurative and stand for

the poor man's desire for his rights, for relief from affliction and

33J. W. Bowman's contention that there is progression of thought
here from an initial awareness of one's need, (m\is, -'q;) to the
settled attitude of trust in God alone (Wfavte , u¥) is not accurate.
In semitic thinking the two terms would have beeﬂ'regarded as synon=—
ymous. See his article "An Exposition of the Beatitudes," Journal
of Bible and Religion, XV (1947), 165.

34Cf. Julius Schniewind, Das Evangelium nach Matthaus, in Das
Neue Testament Deutsch: Neues GSttinger Bibelwerk (ESttingena
Vandenhoeck & Ruprecht, c.1936 1964 ), II, 43.
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oppression. This is exactly what is meant here by their vindica-

tion by God.35

This is what is promised in Is. 61:3, "that they
may be called oaks of righteousness" (T‘.:!;:,‘,"""W‘JV") )e The phrase
Thy Sicmobémv in Matt. 5:6, which is omitted in Luke's version
(6:21), is so much an integral part of semitic thought and the poor
man motif that it is difficult to accept the thought that it is
simply a spiritualizing addition of Matthew.36 The satisfaction
the poor man receives is his "righteousness," the vindication of
his rights by God, which comes with the advent of the kingdom of
Gode. Clearly, these first four beatitudes are all speaking of one
and the same thing: the new age is beginning in which God reigns
over a kingdom which belongs to those who are disinherited and
oppressed.

The next three beatitudes, found only in Matthew, pose a prob=-
lem. They appear to change from an eschatological emphasis, noted
in the first four beatitudes, to an ethical one. For this reason,
some scholars have seen fit to regard them as later additions which
only intrude into the eschatological mood.37 However, before pass=—

ing judgment we need to examine what relationship, if any, each of

these beatitudes has with the earlier ones.

3SCf. Matthew Black, "The Beatitudes," Expository Times, LXIV
(1952-1953), 126.

36Dupont, Foi et Vie, LXV, 28, believes Matthew added the word
because it is a favorite of hig (cf. 3:15; 21:32; 5:24,48; 6:33).
Percy, p. 82, rejects Thy Siksebdvny because he wrongly assumes the

hungering and thirsting to be physical.

37g.g. Weiss, p. 187; and Dupont, Foi et Vie, LXV,.30."
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"Blessed are the merciful, for they shall obtain mercy" could
very well be taken as a "wisdom" blessing because of its similarity
with Prov. 14:21 and 17:5c¢ LXX. The former states that he who is
"merciful to the poor is most blessed" (LXX: i&twv- S‘: 1r-r.o)(eb:
J‘*K‘ﬂ"ﬂ’fﬂ and the latter says: "He who is compassionate shall
obtain mercy" (8% é-nréwkn)-)(wsgfﬂtm $\en@iteTrr). Ccombined,
they add up to our beatitude. However, in its context within the
Sermon on the Mount, this beatitude may have a different meaning.
The mercy of God was a part of the eschatalogical hope in the poor
man motif as we see from Is. 49:13: "The Lord has comforted his
people, and will have compassion on his afflicted (D_Tl'_?f ':?‘ze
compare Is. 1l4:1; 54:7; Jer. 12:15; 33:263 Ezek. 39:25;3 Zech. 1:16).
He is merciful to the poor man and shows him how to be merciful,
too, as in Ps. 25:9,10:

He leads the humble (Df)Y, WPxETS ) in what is right,

and teaches the humble his way. ! .

All the paths of the Lord are steadfast love (Ig?,£l£953 and

faithfulness,
for those who keep his covenant and his testimonies.

The poor man in the Psalms was always seeking the mercy of God;
he, in turn, was expected to show mercy toward his fellowmen. This
was all part of the covenant relationship on the hasia of which the
poor man sought justice and right (compare Ps. 25:6; 40:11; 69:16;
79:8). R. H. Gundry may therefore be correct when he claims that
this beatitu&e was patterned on a correct rendering of the Hebrew
text of Ps. 18:26: T1RMAI T*DD"NY, "with the merciful thou

dost show mercy."38

38Robert Horton Gundry, The Use of the 0Old Testament in Ste.
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By the time of Jesus, of course, the term 'I‘bg had become

a technical term assocliated to some degree with the poor man motif.

With this in mind, it is reasonable to place }Xt @aa'vcs together
with 'F‘w)cm" ’ mvpa?v‘r:: » and 7PAE 7S as descriptive names
for the poor. "Shall obtain mercy," then, is part of the eschatolo=
gical hope to be fulfilled now with the coming of the kingdom.

The next beatitude fits into the same pattern. The "pure in
heart" (&7 Kaﬂn/o:'rﬁlwffli, Matt. 5:8) is the description in Psalm
24 of the man who faithfully seeks God in worship. He who is '"pure
in heart" will. "receive a blessing from the Lord, and vindication
from the God of his salvation." Such are those who "seek the face
of God" (Ps. 24:4-6)., The striving for vindication from God and
the purity of heart in contrast to the ritual purity of their op-
pressors is all part of the poor man motif (compare Ps. 51:12; 73=i;
18:27). In the 0ld Testament to "see the face of" someone meant to
be permitted to come into his presence, to be heard by him, and thus
be vindicated. Thus, to "see the king's face" was to come into his
presence (2 Sam. 14:24,28,32), and this is obviously the meaning
also behind Prove. 22:11: "He who loves purity of heart, and whose
speech is gracious, will have the king as his friend." This meta=
phor was used also of God. Thus Job yearns for the time when he
will "see God" (Job 19:26); and the upright are promised that they

shall behold the face of God (Ps. 11:7; 17:15). Thus Jesus promises

Matthew's Gospel: With Special Reference to the Messianic Hope, in
Supplement to Novum Testamentum (Leiden: E. J. Brill, c.1967),
XVIii, 133.
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that the pure in heart "shall see God" now (Matt. 5:8). WwWith the
coming of the kingdom they are now to enter into God's presence and
to be vindicated by him.

The seventh beatitude (Matt. 5:9), "Blessed are the peace-
makers for they shall be called the sons of God," must also be
understood eschatologically. This is the implication of the phrase,
"sons of God." Deut. 14:1 uses this term for the people of Israel.
But in their disobedience to God they lose that name. Therefore
Hosea promises that when they turn to God again they will be known
as "sons of the living God" (2:1). In the Wisdom of Solomon (2:18),
the W:Gn-f 3';&&'03 claims to be a "son of God" and is persecuted
for it. In the Psalms of Solomon the idea develops that the Messiah
will gather together an holy people, knéwing them all to be "sons

of God" (17:30. So the peacemakers, those who "seek peace and pur-

sue it" (Ps. 34:15), and take a stand for what is right and just

(compare Prov. 10:10 LXX: "he that reproves boldly is a peacemaker,"

r@p»vouzw:?) are now to be gathered together as the people of the
Messianic agee.

Matthew's eighth beatitude (5:10) introduces the theme of per-
secution and, with its prgmise of the kingdom of heaven to those who
are persecuted for the sake of righteousness, it is closely connected
with the first beatitude. This recall may be intentional to indicate

the unity of all the ideas incorporated in these beatitudes.39

39Dupont, Les Beatitudes, I, 224.
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The poor are also the persecuted. Oppression and persecution have
always been a predominant theme in the poor man motif; and so it
is only to be expected here.

In Matthew's next beatitude this persecution of the poor is
described as reviling them (5VNSI’6»‘IV ), and uttering all kinds
of evil against them falsely (Tiv H'OVVya‘o\r Kua’l’ﬁl?'r tPM,‘lVOI),
In Luke's parallel beatitude (Luke 6:22), the persecution is des=
cribed as "hatred” (/M‘I:‘N‘"f ), "exclusion" (ﬁéc/n’bublv )y
"reviling" (Jfﬂ‘!,blﬂ‘ 'v ), and '"casting out one's name as evil"
(%Kﬁ;)uhv 1'\0360/!“'?}3"33 “Wyhl\d. The common element in both
versions is '"reviling" and this bears the imprint of Is. 51:7, where
he who is addressed as one who knows righteousness, and is later
called "an afflicted one" (n";_y__,'rmzcvupsfm, 51:21), is encouraged
to "fear not the reproach (5me: ‘/ﬂ‘c ) of men," and not to be dis-
mayed at their revilings. The t":t&tv Smacolo(mt' of Matt. 5:10 may
be an allusion to those who "know righteousness."4°

But in this beatitude there is an obvious attempt to draw in
more of the variety of the persecution traditionally known to the
poor man, particularly in the Psalms (compare Ps. 69:7=13; 42:11;
102:9; 22:7; 39:9; Jer. 20:8; 15:15). The Matthean phrase "to utter
all kinds of evil falsely" and the Lucan "to cast out one's name as
evil," may be two different translations of an original Aramaic
phrase. They also echo the common complaint of the poor man in the

Psalms (109:2-=3,20; 71:10; 35:11) against his oppressors. Luke's

o W ey o R
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"hatred" is a part of that same motif (for example, Ps. 18:17,20,40;
25:19; 35:19; 38:19; 69:4,14). Luke's other form of persecution,
"exclusion" has often been taken as meaning "being excluded from the
synagogue" (John 9:22; 12:12,42; 16:2). But ;40ﬁl§w can be a
general term to denote exclusion without proper juridical form, that
is, treating people as "impure."41

If our description of the poor man has been correct, this is
exactly what has already been happening to the hearers of Jesusj
those regarded as publicans and sinners were excluded by the Phari-
sees as being impure. We do not have to look to a deliberate policy
on Jewish-Christianity as emanated from Jamnia42 to describe this
term.

A new aspect is brought into the circumstance of persecution

s/
when the reason is given for such oppression. To his fvEkev Slnuloévan.r
4
(verse 10) Matthew adds SVEKSv 5/403 (verse 11), which Luke parallels
/ -~ - P d
with Evs&a 700 0700 ™oV o':vﬂfwrau (6:22), In line with the under=

P » V.
standing of Stuxiob0Ovy in verse 6, SVEHEV Sikpobvu e in verse 10

would mean that they are persecuted for the sake of the right cause,
their own and others. This was a common reason for persecuting the
poor man in the Psalms. This is also the meaning implied in the
reference to this beatitude, in 1 Peter 3:14. Indeed, the fact that

this beatitude is quoted in 1 Peter 3:14 is a further indication that

41Cf. Dupont, Les Beatitudes, II, 289; also Les Beétitudes. I,
230-231. ' :

42w. D. Davies, The Setting of the Sermon on the Mount (Cambridge:
University Press, c.1l964), p. 297.
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the verse was well known and that for the "sake of rightecusness"

was not simply a Matthean addition.43

l Peter 4:13,14 also shows
real affinity with Matthew 5:11-12 since it speaks of suffering re-
proach for the name of Christ.

Matthew's final beatitude changes the expression from }:ft.l(iv-
s“‘NﬂbI”va to fV,r.KEv é’/a"ﬁ' e Thus to suffer for the ;r:ight cause
is going to mean suffering for Christ. The two are drawn together
in an intimate relationship. The idea of vindication from suffer-—
ing and persecution is implied in Luke's significant use of the phrase
"for the sake of the Son of man" (6:22). As we have seen, there is
a relationship between the Suffering Servant of Isaiah 53 and the
Son of man in Dans. 7:13. Those who suffer for his sake can be as-
sured that they will share in his kingdom, a kingdom "that shall not
be destroyed" (Dan. 7:14). It is impossible to decide with any cer-
tainty whether Matthew or Luke has preserved the original wordinge.
T. V. Manson decides for Luke on the grounds that Matthew tends to
alter '"Son of man" to the peésonal pronoun elsewhere (Matt. 16:21)
and so may have done so here.44 But one can quote cases also where
Matthew uses the term "Son of man" while Luke has the personal pro=-
noun (for example, Matt. 19:28=Luke 22:9; Matt. 20:28=Luke 18:27).

In fact, the term "Son of man" fits better into the context of the

43Against Manson, p. 1513 and Dupont, Les Beatitudes, I, 224j;
and Dupont, Foi et Vie, LXV, 29, It is true that Matthew uses the
word Sikswblivm seven times while Luke uses it only once (1:75) and
Mark not at all. But the reason for this may simply be that he re=
tained it from his original source as meaningful while the others
omitted it as unintelligible for Gentile Christians.

44Hanson, pe. 48.
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persecution and the idea of vindication inherent in this messianic
proclamation.45

The beatitudes close with an exhortation to "rejoice and be
glad" (Matt. 5:12; compare Luke 6:23). This is the eschatological
joy and gladness often spoken of in the Psalms and Prophets, parti-
cularly Isaiah. The time of the Messiah will be a time of joy and
exultation (Is. 29:19; 35:10; 65:19). It will be a time to turn
from mourning to gladness (Is. 61:3,7,10). The faithful will be
reviled and excluded for the Lord's sake, but even in the midst of
this it will be a time to rejoice with Jerusalem and be glad (Is.
66:5,10). The hostility of men only tends to draw the benevolence
of God to those who have suffered in his name. With this idea we
have been brought full circle back to Isaiah 6l. The good news has
been proclaimed to the poor, the advent of the kingdom has been
announced !

From this we see that it is not necessary to project these
beatitudes of peréecution into the later situations of the Christian
Church. Bultmann's argument that Matt. 5:10-12 and Luke 6:22-23 are
"a new element of the tradition" arising ex eventu out of the per-
secution which the early Church later experienced46 is not convinc-—
ing. As we have noted, the persecution and oppression of the poor

man was always an essential part of the motif. There is a change in

4SCf. Dupont, Les Beatitudes, I, 240-242.

46Rudolf Bultmann, The History of the Synoptic Tradition, trans-
lated by John Marsh (revised edition; New York: Harper & Row, Pub-

lishers, c.1963), pp. 109-110.
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form to the seccnd person and a more det§ile§ presentation. The
latter is not a sign of later tradition. Rather, it intensifies its
meaning and importance and draws the beatitudes to a climax giving
them at the same time a necessary directness and spontaneity.47
There is no reason why this should not go back to Jesus himself,

The differences between the Matthean and Lucan accounts of the
beatitudes cannot be quickly set aside due to Matthew's tendency to
add interpretative or catechetical material. Brevity is not neces—~
sarily a sign of genuineness.48 Moreover, the catechetical concerns
of Matthew have been overplayed. As we have shown, the beatitudes
peculiar to Matthew still retain the eschatological blessing of the
earlier beatitudes and consequently the emphasis still remains on
the second half of the sentences. If the first half of these sen=-
tences do=s ra=cognize terms for entry into the kingdom, it is only
secondary. Essentially, these are just further descriptions of the
poor man, a picture which fits very well into the motif in the 0Old
Testament. .These descriptions may also have fitted the people to
whom Jesus addressed this proclamation of good news. They were
people who had been led to doubt their claim on the kingdom of God
because they were not ritually pure. They were babes as far as the
law was concerned; consequently they were denied their thlloéd;W1

and were persecutéd because of it. They were excluded from the

47Cf. David Daube, The New Testament and Rabbinic Judaism
(London: University of London, The Athlone Press, 1956), pp. 196=201.

4aAgainst Jeremias, pe. 17.‘
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fellowship of those claiming the kingdom for themselves. Yet they
looked to God for justice and humbly sought mercy and vindication
from God. Matthew's beatitudes are essentially the Good News that
the Messiah has come and that God gives his kingdom to those who are
poor.

The opposition to the scribes and Pharisees in these beatitudes
and in other sayings of Jesus must not be underestimated. This
comes out in the beatitude of the persecuted in both Matthew and
Luke, but it must be understood as the background for all the beati-
tudes. The religious leaders called themselves the righteous ones,
the pious ones, and the pure. But this was only external. They did
not remain true to what they professed. In contrast, Jesus describes
those whom the Pharisces excluded as the truly righteous, pious and
pvure. This contrast is carried on throughout the Sermon on the
Mount, particularly on the question of the Law.49

Luke, who was writing to Gentile Christians, felt it necessﬁry
to direct Jesus' message to them in their situation. Consequently,
he or his source changed the contrast to that between the rich and
the poor. Essentially, the contrast remains the same: a contrast
between those who put their trust in possessions and in themselves
and those who put their trust in God. The eschatological hope re-—

mains but it is made into a startling contrast between the present

situation and the future hope. With these differences, the brevity

49'.l‘he contrast here was not primarily between Christian com-
munity and Synagogue as Davies asserts, pp. 289-290, but between
the official Synagogue religion and those they excluded, the "poor
in spirit."
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.?f the beatitudes, the addition of contrasting woes, and the use of
the direct address, Luke has arrived at a vivid and legitimate ex=
tension of the message of Jesus.50

Luke probably found also the woes in his source and brought
them into line with his beatitudes. This is indicated by the fact
that he has introduced the Sermon as being spoken only to the dis-
Ciples of Jesus. At the same time these woes are expressed also in
the second person.51 Degenhardt believes that a study of word analy-
sis is against a Lucan composition and shows that Luke leaned on an
old Palestinian tradition.s2 The fact that "woes" are often found
in the sayings of Jesus would indicate that they were part of the
tradition coupled with the beatitudes and originating with Jesus.

Matthew either did not have them in his source or simply omitted them.

The beatitudes comprise a unit. They are variations on a theme:

"Good News for the poor! The kingdom of God is for them! For the
Messianic reign is about to begini" All the beatitudes have ex-
pressed this same theme. All the promises of old will be fulfilled
for them. For the kingdom of God means for them consolation, in=-
heritance, vindication, mercy, being heard by God, gathered together
as the sons of God in his kingdom. The message is one and the same,

but they are seen from different aspects.53 These were not simply

50Cf. Koch's treatment of the characteristlic points of view
of the Evangelists, ppe. 59=62.

51Cf. Dupont, Foi et Vie, LXV, 3l.

52Degenhardt, P. 5l. j

53In agreement with Maria Knepper, "Die 'Armen' der Bergpredigt
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isolated sayings of Jesus collected together by a careful editor.54

They make up a single proclamatiocn, based on the promise of Isaiah
6l. The beatitudes are announced as the fulfilment of that promise.
As we have seen, this was particularly noticeable in the first four
beatitudes and to a lesser degree also of the last one. The reason
why this proclamation is framed in biessings may have been suggested
by Is. 61:8,9: "I will faithfully give them their recompense, and
I will make an everlasting covenant with them « « « « All who see
them shall acknowledge them, that they are a people whom the Lord
has blessed."55
In Isaiah 61 we face the fundamental theme of the preaching of

Jesus, for he identifies himself as the messenger sent by God to

announce the Good News to the poor. His message is simply: "Your

God reigns" (compare Is. 40:9; 52:7). It signifies for the poor man
the end of suffering and oppression and the beginning of an era of
joy and gladness because God is taking over.s6 Jesus hereby defines
his mission: he is the messenger of the Good News, the eschatolo=
gical prophet. But he is more. He has been "ancinted" to bring
thése Good News to the poor and in this sense he is the "Messiah"

but not yet strictly in the Davidic sense. The rule he has announced

Jesus," Bibel und Kirche, VIII, (January 1953), 24; and Jean Danielou,
"Blessed are the Poor," Contempcrary New Testament Studies, edited by
Sister Rosalie Ryan (Collegeville, Minn.: The Liturgical Press, c.1965),
Pe 208. .

54Martin Dibelius, The Sermon on the Mount (New York: Charles
Scribner's Sons, c.1940), p. 105.

SSCf. Jon E. Murray, "The Beatitudes," Interpretation, I (1947), 37:

ssDupont, Foi et Vie, LXV, 34.



153

is the reign of God. That reign only becomes manifest through him.
He is the herald and the pledge. His words are not separable from
his acts. With his preaching and parables, his miracles and deeds,
ﬁis conduct toward the poor, the oppressed, the sick and the sin-
ners, the Reign of God becomes a reality. This kingship is a reign

of pure grace. It does not wish to dominate but to serve.s7
.The Answer to John the Baptist

That Jesus certainly understood his messianic role in terms of
exulting and vindicating the poor man, of bringing him the Good News
of salvation and demonstrating that salvation, is seen in his ans-
wer to John the Baptist (Matt. 11:26 and Luke 7:18-23).58 As we
noted in the beatitudes, the thrust of Jesus' message and work is
patterned on the lists of messianic works found in Is. 29:18=19;
35:5=6; and 6l:1-3. It was in these terms that Jesus interpreted
his role to John the Baptist.

John was a relative of Jesus and had grown up in the same at-
mosphere of the D)3y, the poor, first of all under his devout
parent559 and later in the wilderness (Luke 1:80). It is likely

that in the wilderness John at least became acquainted with the

57pupont, Les Beatitudes, II, 137-140, 380.

saﬁultmann's attempt to regard this event as the product of the
early Christian community as part of their supposed polemic against
the disciples of John, pp. 23-24, lacks evidence.

59Cf. Walther Sattler, "Die Anawim im Zeitalter Jesus Christi,”

Festgabe fur Adolf Julicher zum 70. Geburtstaq 26. Januar 1927
(Tdbingen: Verlag von T. C. B. Mohr lPaul Siebeckl, c.1927), pe6e.
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thought and practice of the Qumran Community who knew themselves as
the congregation of the Poor. Like them, 3ohn held to a strong es-
chatological hope. Like them he followed the Mosaic purity laws
and like them he saw himself as the "Preparer of the Way" of the
Lord out in the desert, according to Is. 40:3—_5.60 But while John
announced the coming of the Lord and called the people to prepare
themselves for this coming, he saw the Coming One primarily as a
terrible Judge who would be the vindicator of the righteous and op-
pressed. He would gather his wheat into his granary and burn the
chaff as useless. The tree without fruit would be cut down. Genuine
repentance is the only way to escape the coming wrath (Luke 3:8-9,
15=17).

By the time John was imprisoned in the military stronghold of
Machaerus, Jesus had begun his ministry. His words and deeds were
becoming well known. Vhat Jchn heard about Jesus' ministry did not
correspond to his messianic expectations; hence his question to Jesus
through his disciples: "Are you he who is to come or do we look for
another?" (Matt. 11:3; Luke 7:19=-20). Jesus' answer was to refer
to his miracles and message as messianic. He did not explicitly
declare himself to be the coming Messiah but it is quite clear that

he regarded his miracles as proof of his messiahship and proof also

that the messianic era had already begun in him.

60Cf. John 1:23 and 1QS VIII, l1l2=14. The Synoptic Gospels do
not mention that John made this claim of himself (cf. Mark 1l:2-3;
Hatt. 3:3' Luke 3:4-6).
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The messianic works mentioned by Jesus follow closely the lists
in Isaiah 29, 35, and 6l. But Jesus shows that his ministry sur-
passes the prophetic expectations. He does so by adding references
to his cleansing of lepers and raising of the dead. Matthew has
prepared for this saying of Jesus by narrating sohe of the miracles
of Jesus in the previous chapters: 'I'U¢LOI', 9:27-313 Xw\w/ $8:2
5-13 and 9:1-8; ).f.tr,u' , B:2-4; mupoa’ , 9:32-33; v:xpw’, 9:18-26.
ﬂTO’)(Ol’ may be illustrated by the call of Matthew, the meal with the
tax-collectors, and the ensuing conversation (9:9-17), as well as
the whole Sermon on the Mounts’» ' To this may be added also the
action of sending out the Twelve with the authority to cast our un-
clean spirits and to heal the sick (liatthew 10).

Introducing the sending out of the Twelve is highly significant
in that Matthew notes that when Jesus saw the crowd he had compas=
sion for them "because they were harassed and helpless, like sheep
without a shepherd." Wwhile this is a reference to Zech. 10:2, it
is likely that Matthew also had in mind the promise of Is. 40:1l:

He will feed his flock like a shepherd,

he will gather the lambs in his arms,
he will carry them in his bosom
and gently lead those that are with young.
This is what he who was to come would accomplish. This is the kind
of Messiah John the Baptist should have been expecting.

Luke does not prepare for Jesus' answer to John the Baptist so

well as Matthew. So he has to insert an extra verse aftek John's

6l.f. wWeiss, p. 129.
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question. This verse states that Jesus performed many miracles "in
that hour" before the eyes of John's disciples (Luke 7:21). Prior
to this he has listed only the two miracles of the healing of the
centurion's servant and the raising from the dead of the widow's
son at Nain (7:1-17). In the latter account the astonishment of the
people is expressed in the words: "A great prophet has arisen among
us!" and "God has visited his people!"™ (7:16). This could well be
a reference to Is. 40:9. If so, it implies an answer to John the
Baptist.

In the lists of messianic works in Isaiah we have noticed a
blend of the physical and spiritual in the understanding of such terms
as deaf, lame, and dumb, with a predominance on the spiritual, parti-

| cularly in Is. 29:18-19. Jesus, however, appears to have inter-

preted these as being predominantly physical. But this is so because

the emphasis is on his messianic action. The response to faith is
always there. Moreover, at the end of his list of miracles, and as
the climax to them all, Jesus places the words from Is. 61:1:7?ﬁdk§}
f3“37‘>€$9V7al. This is the decisive sign which interprets all the
other562 and blends the physical and the spiritual, the deed and the
word, into a unified whole. All this adds up to one thing: Jesus

is he who was to come. The reign of God has begun in him. This was

the theme of his inaugurﬁl sermon at Nazareth (Luke 4:18-19) as also

of his beatitudes (Matt. 5:3-12; Luke 6:20-23).

62Dupont, Foi et Vie, LXV, 33; and Ernst Bammel, '!gwkl’!,ﬂ'ﬁktfq,
ATWXCSu> ," Theological Dictionary of the New Testament, edited by
’ Gerhard Friedrich, translated and edited by Geoffrey . Bromiley
(Grand Rapids, Mich.: Wm. B. Eerdmans Publishing Company, c.1968), VI,
903.
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In regard to the "poor" in this context, it is clear that they
are those who in their need loock to God for deliverance. In the
accounts of the miracles their needs are physical. They believe
that Jesus has the power of God to deliver them. They are the hum-
ble ones who are ready to accept the fact that in Jesus, God has
visited his people as he had promised in Is. 40:9. The Good News
for them consisted primarily in acts of mercy and love and not in
judgment as John the Baptist and his followers had assumed. This
is further indicated by Jesus' use of another beatitude: "Blessed

is he who takes no offence at me" (Matt. 11:6 and Luke 7:23).
The Rich Young Man

’
The only use of TTWX®S which is recorded in all three synoptic

Gospels is found in the story of the rich young man (Mark 10:17-22;

Matt. 19:16=-22; Luke 18:18-23)., In this story, the rich young man

asks Jesus what is required of him in order to inherit eternal life.

He believes he has kept all the commandments. So Jesus tells him
to sell his possessions and give the money to the ‘lfTWkO l‘ e The
ITThdkaI’ in this passage appear to play no significant role. They
are only to be the recipients of charity. But it could possibly be
argued here that the'KThﬂkﬂflare the community of Christ's followers
who have pooled their possessions and that the rich young man is
asked to do the same i1f he wishes to join Christ's followers. Refer=
ences in the Pauline letters (for example, Gal. 2:10) to the poor

in Jerusalem have been understood by some as referring to the Christian
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congregation there.63 Luke 8;3 may suggest this procedure as it
speaks of those following Jesus as providing for the group out of
their possessions. However, there is no evidence in the Gospels
from which we could conclude that the Christian community was so
named.64 Moreover, the éxhortafion to seel one's possessions and
give alms in Luke 12:33 is addressed to the Christian community it-
self and therefore indicates an act of charity rather than such com-
mon sharing as Luke mentions in Acts 4:32-37.

The real significance of the story of the rich young man for
our study is not in the use of the term 1bedk§; but in the message
Jesus desired to convey to the rich young man. What was the main
point of this? Percy ccntended it was the incompatibility of riches
with a share in the kingdom of God.65 Lohmeyer similarly held that,

in line with the poor man motif, Jesus was requiring that in order

to enter the kingdom of God, which is promised to the poor, a man

must first become poor.66 However, the story of Zacchaeus (Luke 19:
1-10) warns against such a material view of poverty. The danger of
interpreting the poor man motif too much from a socio-economic point
of view leads to an inflexible and legalistic énderstanding of the

kxingdom.

63Infra, Chapter V.

64In agreement with Degenhardt, p. 145.

65Percy, Ps. 93.

66Ernst Lohmeyer, Galilda und Jerusalem (G&ttinﬁen: Vandenhoeck
und Ruprecht, 1936), p. 65.
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The real point of the story is that those who enter the king-
dom of God, and so inherit eternal life will do so because they have
become "poor in spirit." They have joined those who see God as the
answer to their needs and are ready to put themselves completely in
God's hands. They become the poor, not necessarily in the socio=-
economic sense, but in the spiritual sense of this reliance upon God
for final deliverance to eternal life. Strict observance of the
Torah was no good if this only threw a man back on his own goodness.
The answer to becoming a true child of God and receiving the kingdom
lay rather in becoming a poor man or being like a Toxs : [} ’O\r .

It is important to note in this connection that both Matthew
and Luke retain the order found in Mark of having the story of the
rich young man follow the account of Jesus blessing the children.
For it is there that Jesus observes how a man must become like a
child in order to enter the kingdom (Mark 10:13-16; Matt. 19:13-15;
Luke 18:15-17). In making this observation the tertium comparationis
for Jesus was not the innocence of the children, or their simplicity,
or their humility. Nor can we say it was a lack of ulterior motives
on their part. It can not mean only a total absence of pretension
or even their confidence or receptivity. Nowhere in the 0Old Testa-
ment or in any of the literature of the intertestamental period can
we find any particular virtues attributed to children. They are
usually known for their insignificance, their lack of courage or
their weakness. In Qumran literature, children are classed together

with the blind and the lame and the unclean (1QMVII, 3-63 40Db).67

67See Dupont, Les Beatitudes, II, 145-148.
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Jesus accepts the child as it is, imperfect, 1nsighif1cant in
knowlédge and understanding and says that to such belongs the king-
dom of God. He does so in the same way that he has spoken of the
kingdom of God as belonging to the poor and oppressed. It belongs
to them not because of what they have done but because of what they

have lacked. There is a definite contrast here with those who

thought the kingdom of God would belong to them because of their
strict observance of the Law. The emphasis is always that the com-
ing of the kingdom of God is an act of God's grace. It is purely

a divine gift. The tertium comparationis, therefore, is really the

helplessness of the child and its consequent utter dependence. This

is what a man must become before God in order to enter the Kingdom.
This also is what is meant by Matt. 18:4: "Whoever humbles
( ﬂ"'"*"'\"""f’) himself like this child, he is the greatest in the
kingdom of heaven." Humility here is not exalted as a virtue, as
having a meritorious character, but simply describes the disposition
of utter dependence on God.58 Jesus applied this acid test to the
rich young man and found him wanting. He had not become poor in
spirit.

In all three accounts of the story of the rich young man there

follows the statement abcut the danger of riches and the rewards of

discipleship. The predominance of dominical sayings regarding the

68Cf. Ibid., II, 159=181. While Dupont tends to emphasize only
the insignificance and helplessness of a child, a child's dependence
is an inseparable part of the picture, just as it is with the poor
and oppressed. Part of the whole motif is the willingness to accept
in the spirit of reliance. Cf. Howard C. Kee, "Becoming a Child in
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danger of riches, found mainly in Luke, is significant. Jesus saw
in riches a very real hindrance to the absolute nature of depending
on God for daily bread. Those who have forsaken everything are pro-
mised a hundredfold now and then eternal life in the future (Mark 10
28-31; Matt, 19:27-30; Luke 18:28-30). It is very difficult to say
whether Jesus' promise of reward was any more explicit than that,
even though Mark -adds a description of earthly blessings.69
Matthew has brought into this context a promise by Jesus that
in the ﬂ'a)ua—a'av& éiot » when the Son of man sits on his throne of

glory, those who have followed him will sit on twelve thrones judg=-

ing the twelve tribes of Israel (Matt. 19:28). Luke has a similar
logion spoken by Jesus at the Passover meal (Luke 22:28-30). The
prcmise to the poor man in his oppression and persecution had always
been that he would be vindicated. This note of vindication is the
theme of Daniel 7 where, in a judgment scene, God gives dominion,
glory and kingdom to the Son of man and to the saints of the Most
High (Dan. 7:13-14, 26=27). This is the picture here also. In the
VWisdom of Solomon, this vindication has been put in the after=life
where the righteous who have been oppressed will judge their wicked
oppressors (Wisd. Sol. 4:16). So in Matt. 19:28 also those who have

put up with suffering and persecution, who have been poor, shall

the Gospel of Thomas," Journal of Biblical Literature, LXXXII (1963),
307. Frederick A. Schilling's contention that the pericope means

that one should embrace the kingdom of God as cne would embrace

a child is entertaining but not true to context. See his essay, "What
Means the Saying about Receiving the Kingdom of God as a Little Child?
Mark x.15; Lke. xviii:17," Expository Times, LXXVII (1965-1966), 57.

69

In agreement with Bultmann, pp. 110=1l11l.
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experience their vindication and shall judge together with the Vindi-

cated One, the Son of man, Jesus Christ h:l.mself.-'o

Antitheses Between Rich and Poor

In this section we must deal with a number of pericopes, found
almost entirely in Luke, which establish a definite contrast be-
tween the rich and the poor. It will be necessary to examine each
one of these and then seek to determine whether these are genuine
words of Jesus or whether they have been modified by the Evangelist.
Once this has been determined, it will be necessary to see the re-

lationship of these antitheses to the poor man motif.

The only pericope not peculiar to Luke is the story of the

poor widow ( Xn;lu Tl"rﬂ)(v;,) who contributes her penny in the treasury
(raSBIUXAHt7ev) in spite of her extreme poverty (Mark 12:41-44=
Luke 21:1-4). This was a contribution not for poor-relief, which
was collected by the temple attendants in special boxes, but for the
temple worship.7l Her action is seen against the background of the
rich giving their gifts to the treasury.. Jesus commends her action
saying that her gift is far more important since she gave out of
what she lacked, while the rich gave out of their abundance. Luke

follows Mark very closely here, retaining Jesus' reference to

7oBultmann, Pe 159, may be correct in asserting that the refer-
ence to the Twelve as judges of Israel in the end-time is a formu-
lation of the early Church. Nevertheless, it is very likely that
the theme of vindication together with the Son of man goes back to
a genuine saying of Jesus.

71See Degenhardt, p. 96.
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"'X‘;ﬂn “tn ﬂ'nﬂ)(n'(mrk 12:43; Luke 21:3) but changing Mark's
earlier description of the widow as frfwk—’;tomw(ﬁark 12:42; Luke
21:2). He also deepens the contrast between the rich and the poor.
For while Mark has Jesus watching the crowd, many of whom were rich,
Luke refers simply to the rich. Matthew does not record the story.
This incident of the poor widow offers a triple contrast. At
first glance it seems to be simply a contrast between rich and poor,
the popular belief that the small sacrifice of the poor is more
pleasing to God than the extravagance of the rich.72 But it goes
deeper than that. The widow's action stands in contrast to the
scribes who go about seeking honor and prestige and who "devour
widow's houses and for a pretence make long prayers" (Mark 12:38-40;
Luke 20:45-47). Instead of using their legal skills to protect
widows, they were using them to play on their 1ghorance to get what-
ever they could from them in their helpless state. The scribe is
depicted here as the oppressor of the poor, and this contrast colors
the story of the poor widow and her contribution. The widow is al-
ready the righteous one in contrast to the powerful rich who use
their riches to oppress (compare Sirach 13), But Jesus draws in a
third contrast. The woman has given her gift as an offering symbo-
lizing her personal devotion to God. This devotion has led her to
present to God all she has at her disposal without thinking of her-
self. This radical devotion is held up before the disciples as a

contrast to the skin-deep piety of the scribes and rabbis.73

72See Bultmann, pp. 32-33.

73Degenhardt, pPe 96.
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The strong polemic against the rich is a recurring theme in
Luke's Gospel. Mentioned already in Luke 1:53; 6:24-26; and 8:14,
it really begins in earnest with the story of the rich fool (12:13-
2l) and carries through to Chapter 19. The story of the rich fool
is introduced by a request put to Jesus that he intervene in a mat-
ter of property inheritance. Jesus curtly refuses, because the
request implies that earthly possessions are the all-important thing
in life. This is in direct contradiction to his message that the
inheritance of the kingdom of God is the all-important thing and the
present life must be totally related to that.74 The parable then
follows to illustrate how a 'ﬂ')\m;ﬁl'f who looks for security in his
wealth, is nothing but a fcol (verse 20) or, in other words, a god-
less person (compare Ps. 1l4:1). He has sought after riches instead
of after God. In doing so he loses in death not only the earthly
riches which he has made the goal of his whole life and which are
perishable, but also the heavenly riches of the kingdom of God which
endure forever (Luke 12:33-34),

The kingdom of God belongs to the poor, and the poor are those
who are not anxious about earthly riches but put the kingdom first.
For this reason the parable is followed by the pericope onianxiety
about earthly things (12:22-30) and later by the parable of the wise

steward (12:35-48),

_ 74In agreement with Joachim Jeremias, The Parables of Jesus,
(revised edition; New York: Charles Scribner's Sons, c.1963), p. 165.
Manson p. 271, omits this vital fact. Percy, p. 91 denies it.
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This whole chapter indicates the application of the "poor-man"
theology of the Psalms: that God is the ruler of all things, that
a man must turn to God first, and that God will bless him with right-—
eousness and prosperity. This poor man motif is given emphasis in
verse 32: "Fear not, little flock, for it is your Father's good
Pleasure to give you the kingdom." This verse draws on such 0Old
Testament promises to the poor as Is. 23:3-4; Ezek. 34:11-16; and
Dan. 7:27. The use of the word "little" emphasizes not so much the
size but the fact that iﬁ the worldly views they are "insignificant,”
being without the influence and power which possessions usually
give.75 To this verse is added what may be a Lucan extension of
Jesus' original message: !"Sell your possessions and give alms"
(verse 33). This appears as an echo of Jesus' words to the rich
young man (Mark 10:21; Matt. 19:21; Luke 18:22) which dealt with a
concrete situation and was not a general demand. It should be noted
that the disciples did not sell their possessions but simply left
them for the sake of the kingdom (Mark 10:28)., The implication is
that they could return to them when necessary, as they did from time
to time. Here (Luke 12:33) a complete and irrevocable separation
is called for which would only be meaningful in the special situa=
tion of sharing all things in common as this was practised in the

early Church (Acts 2:453 4:34-35).76

T5ce. Degenhardt, p. 86; Karl Bornh8user, Der Christ und seine
Habe nach der Neuen Testament: Eine soziologische Studie, in Beitrge
zur FSrderung christlicher Theologie (Gutersloh: Verlag C. Bertelsmann,
1936), XXXVIII, No. 3, 39-4l.

76Cf. Degenhardt, p. 87.
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In Luke 14, which depicts Jesus dining with a ruler who was
a Pharisee, we have two references to the poor. These references
do not directly place the poor in contrast to the rich but they do
shed light on the proper attitude toward possessions and power. In
the address on banquets, Jesus tells his host that he should invite
to his banquets also the TTwXo/ , &V ool Ywhe! , Tudh o
(14:13). For all practical purposes, these same words are repeated
in the parable of the great supper which follows (14:21).

In the light of the beatitudes, Jesus' asnwer to John the
Baptist and his Sermon at Nazareth (Luke 4:18-=30), one can only under-
stand this list as referring to those to whom the kingdom of God be-
longs, those who are the poor in spirit.77 The address on banquets
(Luke 14:12-14) then takes on deeper meaning than appears at first
glance.

Criginally, it was not simply an exhortation to charitable
hospitality. Nor was it simply a suggestion to share hospitality
with those of a lower spiritual level, that is, with those who were
spiritually poor, maimed, lame and blind.78 Rather, Jesus was ask-
ing his hearers to renew their covenant relationship with their
fellowmen in accordance with Deut. 14:29 while there was time. For
the messianic age was upon them. Like John the Baptist before him,
Jesus was saying to the Pharisees: "Bear fruits that befit repen-

tance" (Luke 3:8), but he was saying it in a different waye. He

77c¢. Bammel, VI, 906.

78As Manson would have it, p. 280.
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was telling them to cast aside their pride and in all humility see
those whom they had despised and oppressed, the poor in spirit, as
God's children, too, and to learn true dependence upon God from them.

The time was close for judgment. Such judgment would be car-

»
ried out by those very people, the &1wxi®! in the life to come.
’

For "the righteous man ( Stkot®S ) who has died will condemn the
ungodly who are living" (Wisd. Sol. 4:16). The resurrection of the
S'ﬁﬂum in Luke 1l4:14 is an obvious reference to the judgment scene
in Viis. 501. 5:1-6=

Then the righteous man will stand with great confidence

in the presence of those who have afflicted him,

and those who make light of his labors.

When they see him, they will be shaken with dreadful fear,

and they will be amazed at his unexpected salvation.

They will speak to one another in repentance,

and in anguish of spirit they will groan, and say,

"This is the man we once held in derision

and made a byword of reproach=-we fools!

We thought that his life was madness

and that his end was without honor.

Why has he been numbered among the sons of God?

And why is his lot among the saints?

So it was we who strayed from the way of truth . « « <"

As Luke reports this logion, its strong eschatological warning
does not readily come to the fore. It may be that his concern here
was to direct the words of Jesus more to the Church leaders of his
time. They should concern themselves also about the poor and sin-
ful and accept them into their fellowship without expecting any=-
thing in return. Thus the social aspect at first appears to be pre-

dominant in Luke's reporting.79 But the fact that it is connected,

79Degenhardt, pe 10l.




168

on the one hand, with the teaching on humility (Luke 14:7-=11) and,

. on the other, with the messianic banquet (Luke 14:15-24) implies

that it originally had a more complete form and consequently the
deeper meaning suggested.

The parable of the great supper (Luke 14:15-24), is paralleled
by Matt. 22:1-14, although Matthew's version appears to have under-
gone some slight changes. One of these changes is that Matthew
leaves out the reference to the poor, maimed, lame and blind and
therefore has the servants going out only twice. Luke's text is
probably closer to the original words of Jesus.ao The eschatological
warning is not as veiled here as in the previous logion. Those in-
vited to the supper are obviously the people of Israel who reject
the invitation to the Messianic banquet. The invitation is then
given to the poor, that is, to those whom official Judaism had re-
jected from their society and fellowship, the ({‘! j_s?"_l" Dy s publicans
and sinners, the true 0.f 'I‘J_-! « Those compelled to come in, the
strangers outside the city, are the Gentiles to whom the Good News
finally goes. At the end of the parable, the angry words of the
host who wishes to have nothing to do with those first invited is
a strong warning to the Pharisees that it may already be too late
to receive the kingdom.81

Passing reference must be made to the parable of the Unjﬁst

7/
Steward (Luke 16:1-15) if only because it begins with :Na,“ﬂé Tes

80Dupont, Les Beatitudes, II, 259-262; Jeremias, The Parables

of Jesus, pp. 67=69; Degenhardt, p. 103.

81Degenhardt, pp. 102-104.
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FIV 'n‘)\w’étas « However, the rich man himself appears to play
only an insignificant role in the parable and its message. There

is no stigma attached to this rich man as there is in the follow-
ing parable of the rich man and poor Lazarus (Luke 16:19-31). Many
interpretations have been offered for the parable of the Unjust
Steward which may answer some of the problems of this complex para-
ble but rarely answer all. It may well be that oppression and the
vindication of the oppressed is the underlying motif similar to that
found in Luke 14:12-14.

If this is the case, the interpretation follows smoothly.82
The rich man is God who is the owner of all things. The steward
stands for those who have leadership and authority. They have the
responsibility to use the resources God has given them in a purpose-
ful and fruitful way. But they misuse his goods and take more for
themselves than is their dues. In doing so they oppress the poor,
the "debtors." These poor have no opticn but to cry to God for de=
liverance and vindication. These are the charges brought against
the steward. Because God delivers the oppressed when he calls (Ps.

72:12=14; compare Sir. 4:1-=6), so those oppressing the poor are

82As it is not possible to deal with this parable here in de=-
tail, only a summary interpretation is given. Detailed explanations
can be drawn from Degenhardt, pp. 117-126; Jeremias, The Parables of
Jesus, pp. 45-48, 181-182; Manson, pp. 293-294; Martin H. Scharlemann,
Proclaiming the Parables (Saint Louis, Mo.: Concordia Publishing
House, c€.1963), pp. 80-94; Paul Gachter, "The Parable of the Dishonest
Steward-after Oriental Conceptions," Catholic Biblical Quarterly, XII
(1950), 121-=131; Duncan M. Derrett, "Fresh Light on St. Luke XVI,"
New Testament Studies, VII (1960-1961), 198-219; Hans Kosmala, "The
Parable of the Unjust Steward in the Light of Qumran," Annual of the
Swedish Theological Institute, IIT, edited by Hans Kosmala et al.
(Lej-den= E. J. Brill’ c.1964), 114-121.
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given notice that their responsibility is about to be taken from
them. This is the warning of impending judgment. In the face of
this, the steward of the parable acts wiselye.

Knowing that his future life is more important than present
riches, he makes amends, cuts out his profit and thus makes up to
those he has been defrauding. He knows he will now be received by
them, and they will no longer bring judgment against him. Since he
has changed his ways in view of impending judgment he is commended
by his master for his action.83

Similarly, the parable teaches, God commends those who in these
last times repent and change their ways, making amends to those whom
they oppressed. They are to make friends84 by paying back what they
have taken from them falsely (the unrighteous mammon, verse 9).85
Thus, while unrighteous mammon is not going to deliver them from
judgment (compare Zeph. 1:18), those towards whom they have now acted
righteously, their friends, wlill receive them into their eternal
homes to share their glory with the (compare Wisd. Sol. " 3:1=-8; 5:15;
Enoch 39:1-5). The next verses (10 to 13) follow on with further
applications of the parable. Verses 10 to 1l say in effect: "If

you have not been a good steward of earthly riches then how can you

83This must be understood as a genuine commendation, not as a
false cover-up, as Derrett explains it, VII, 216-217.

84Cf. Matt. 5:25=-26, and Luke 12:57-59 where the debtor rather

than the oppressor is called upon to make friends.

85According to the usual explanation in Derrett, VII, 218.
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be entrusted with heavenly riches?" Verse 12 reiterates this in
different words: "If you cannot be faithful with someone ei;e's
inheritance, how can you expect to receive the eternal inheritance
promised to you?" (compare Luke 19:12-17). Verse 13 makes the
final application: the steward repents and changes from serving
mammon to serving God. This is what everyone should do while there

is still time.

The message, whether directed to the disciples (19:1) or Phari-
sees (19:14) or both, simply speaks of the proper stewardship of

earthly possessions and this is given greater urgency in the face

of impending judgment. Luke was concerned that the Christian Church
particularly see the urgency of freeing itself from the grip of mat-—
erial possessionj hence he has Jesus address only the disciples.86

The parable of the Rich Man and Poor Lazarus (Luke 16:19-3l1)
gives us a further indication of how Luke has extended the poor man
motif, as used by Jesus, into a direct contrast between rich and poor.
In this parable, the‘ﬂkddglaf' enjoys life on earth to the full but
goes to spend eternity in torment. The TTTNJX§; (called such in
verses 20,22), on the other hand, knows poverty, hunger and sickness
in this life, but when he dies, he is carried by angels to Abraham's
side.

No special guilt is ascribed to the rich man, nor any merit to

the poor man. No point is made of the failure of the rich man in

relation to the pcor. The message, according to Luke, is the false

86Cf.. Degenhardt's interpretation of this, pp. 120, 218,

-
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security of riches which leads to alienation from God and the con-
sequences of such alienation.87 This is further emphasized by the
attitude of the five brothers (Luke 16:27-31).88

The parable originally would have had a deeper meaning. Luke
treats this parable the same way as he does the beatitudes. The
story has been abbreviated to bring the rich and poor into sharper
contrast. Lazarus, however, still bears some of the marks of the
poor man of the beatitudes: he is poor, he hungers, and he is finally
comforted (Mo P> Ko\, £ 7 oc v y verse 25; compare Matt. 5:4), sit-
ting at Abraham's side at the heavenly feast. Poor Lazarus receives
the kingdom of God. But the rich man in his selfishness and greed
has not shown the fruits of his religion in recognizing his respon-
sibility to his fellowmen. It is by his actions that he will be
judged. This parable should be read in connection with Isaiah 58
and the parable of the Last Judgment in Matt. 25:31-46.89

Jesus addressed the parable to the Pharlisees, "lovers of money"
(Luke 16:14,15), who regarded themselves as the children of Abraham
(Luke 3:8). He used it to point out to them that it is not they who

will be sitting at Abraham's side in the kingdom of God but those

87Bammel, VI, 906; Robert Koch, "die Wertung des Besitzes in
Lukasevangelium,” Biblica, XXXVIII (1957), 163. Percy, pp. 94-105,
sees the parable as a call to repentance to the rich, that they must
either choose between this world or the kingdom of God, according to
the Jewish idea that if you have your reward in this life, you may
not have it in the life to come.

BaJeremias, The Parables of Jesus, p. 186, sees the main thrust
of the parable as a warning of impending judgment addressed to men
like the five brothers. Hence, he believes, the parable is really
the story of the six brothers.

89

Dupont, Les Beatitudes, II, 48.
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whom they despised. This is a call to repentance in the face of
impending judgment. Luke has not really changed the meaning of the
parable but has directed it to the pressing problem in the Gentile
Church, the matter of earthly possessions.

The story of Zacchaeus in Luke 19:1=10 breaks the strong pole-
mic against the rich found in Luke and shows that even a
can be the pnoor man who receives the kingdom of God. Zacchaeus was
a chief tax collector (19:2) and a "sinner" (19:7) who recognizes
his need for the mercy of God. His distress is spiritual, just as
the fact of his being rejected as a sinner is real. Jesus brings
to him the Good News as to one of the lost sheep of the house of
Israel (19:103 compare Ezek. 34:15-16; Matt. 10:6; 15;24). Zacchaeus'
response is to give half of his wealth to the Trrw)(a l, and to vow
to pay back fourfold to any whom he may have defrauded (19:8).
Regarding the kingdom of God as of more importance than riches is
exemplary for Luke. Thus it is evident that a man can conceivably
remain wealthy while being also a "poor man." He, tco, even though
he is a "sinner," is a son of Abraham (19:9).

Throughout all these stories and parables we have seen Luke's
favorite theme come through: Riches are a cursel Renounce them for
the sake of the Kingdom! Renounce them lest they separate you from
God! It is only when a man places the kingdom first and can say
"No" to earthly treasures that his salvation is possible. Torment
in Hades is the destiﬁy of him who "lays up treasure for himself and
is not rich toward God" (Luke 12:213 16:23). Therefore it is better

for a man to get rid of it: "Sell your possessions and give alms"
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(Luke 12:33). But at all costs he is advised: "Whoever of you

does not renounce all that he has cannot be my disciple” (Luke 14:33).
But it is a renunciation of its power and influence and not

of its use as we learn from the parable of the Unjust Steward (16:

1-13) and the story of Zacchaeus (19:1=10). Nor does the Christ of

Luke's Gospel condemn the use of riches. His circle of friends

usually contained wealthy people, some of whom supported him finan-

cially (8:2-3; 10:38-39). Jesus dined with the rich (for example,

19:1-10). He never spoke against possessions as such and even pro=

mised the disciples material blessings as a reward for putting the

kingdom first (18:29-30). His attitude to possessions was purely

religicus and not economically or socially based.go It was putting
riches before God that Jesus condemned.

The oft-repeated admonition to give alms and do charity (14:13,
213 18:22; 19:8) comes not so much from Luke's concern for the poor
as from his concern for the salvation of the possessor. A sincere
concern for one's fellowman and the use of wealth on thelr behalf
is a sure sign of a man's relation to God. For that reason Luke
encourages almsgiving.

The story of the anointing of Jesus (Mark 14:3-9) is omitted
by Luke because of its ambivalent attitude towards cha.r:ity.91
From Acts 4:34 we see that Luke saw the early Church as the fulfill-

ment of the promise of Deut. 15:4. The Church was the new Israel

91Bammel, VI, 907.

B R
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living according to the new Covenant of which brotherly love was

the guiding principle.92

Related Terminology

A study of the Septuaginttranslation of the words used in the

poor man motif has shown us that there was very little distinction

in meaning between Tl"erof! ,ﬂt:!h.f ’ ‘ﬂ'fa'ver s and Tﬁ'ﬂ'ﬂ’a‘f « These
words were used interchangeably to translate the main Hebrew words.
We could expect therefore to find the influence of the poor man motif
also in TQGL3§ and'ﬂmﬂ?VfﬂE as used in the Gospels.

We have already encountered the word ﬂ?nnaﬁ in one of the
beatitudes (Matt. 5:5), where we ncticed its close reslationship to
1”720)(01 « This of course is very significant for the use of this
term in Matt. 11:29 together with 7 uWIVO;‘ where Jesus used both
terms of himself. Elsewhere ﬂ/nb{r is found only in Matt. 21:5,

2 quotation from Zech. 9:9. These will be studied below in relation
to Jesus' mission. Otherwise 1q066} is found only in 1 Peter 3:4
where it describes a "geéntle and quiet spirit" (Tod F/Mz‘os Ka\' ﬁévk::u
WVE;‘HQ. This is very close to the description of the God=fearing
man as -r'y.-rr:v;.: m:( ﬁla&los in Is. 66:2. The noun Wfﬂifﬂﬂ is not
found in the Gospels at all, although used in the Pauline writing
some eight times, in James twice, and once in 1 Peter. While in-
flucenced by its use in the Septuagint, the noun generally has the

meaning of "meekness," '"gentleness," as in Hellenistic Judaism.

92l.)egenhm':dt';, p. 180; Hans Frhr v. Campenhausen, Die Askese im
Urchristentum (Tubingen: J. C. B. Mohr [Paul Siebeck], c.1949), p. 18.

23

’ ’
Ce. Spicq, "Ben:l.gn:lte' s Mansuetude, Douceur, Clemence,"
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/
In the Magnificat of Luke 1:46=55 Toallsw/eS is used once

7
(verse 52) and TwWE(wWe bre is also found once (verse 48). The lan—

guage and form here are strongly dependent on the Song of Hannah
(1 sam. 2:1-10). They follow in the same tradition of the poor man
before God giving thanks for some gift in the traditional terms of
God exalting the lowly and delivering the oppressed and afflicted.
The same polemic of the poor man against the powerful oppressor is
evident here in true 0ld Testament fashion (1:51-=53):

He has shown strength in his arn, 5y

He has scattered the proud (Gwepn $ovous) in the

imagination of their hearts ’

he has put down the mighgy ( uvuzals) from their thrones,

and exalted the lowly (0¢ s étv Tengvous),

he has filled the hungry (Usiviovres ) with good things,

and the rich ( TAovTddvras) he has sent empty away.
This is very much "poor man" theology, reminiscent of Ps. 34:1-1ll;
107:9, 147:61, and the beatitudes. Similarly, in the opening verses

’

of the Magnificat, "rejoicing" (:lb'a-u\ut‘lv) is the messianic "joy
and gladness" promised in Isaiah, particularly in Is. 61:10. The

4 -
T™asivebir TS SovAE of verse 48 is an exact quotation of the prayer
of Hannah beseeching God to look on her "affliction" (1 Sam. 1:11).
It is the typical stance of the poor man before God. And the rest
of the verse, "henceforth all generations will call me blessed,"
recalls Isaiah 61 (verse 9):

Their descendants shall be known among the nations,

and their offspring in the midst of the peoples;

all who see them shall acknowledge them,
that they are a people whom the Lord has blessed.

Revue Biblique, LIV (1947), 329.
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The whole Magnificat, in fact, is a mosaic of Old Testamznt mes-
sianic hopes as expressed in the poor man motif.

The humbling of the exalted and the exalting of the humble,
mentioned in the Magnificat, continues to be a familiar theme and
appears to be carried over from the Wisdom literature (for example,
Prove. 18:12; 29:23; 25:6=7). This is particularly evident at Luke
14:11 in Jesus' parable on taking the lowest seat at a marriage feast.
The saying is drawn from Prov. 25:6=7:

Do not put yourself forward in the king's presence

or stand in the place of the great;

for it is better to be told, "Come up here,"

thar to be put lower in the presence of the prince.
But the eschatolcgical tone of this whole chapter in Luke suggests
that Jesus gives a much deeper meaning to the saying than simply
offering practical advice concerning table manners. It is more than
a wisdom sayinge. It is, together with the address on banquets (14:
12-14) and the parable of the great supper (14:15-24), a warning to
prepare now to stand before the heavenly king on the last day.94
Humbling oneself (5 YAWHIVEOV ) is the position of the poor man be-
fore God.

The same proverbial saying is found also in Luke 18:14 where
it is the "moral" of the parable of the Pharisee and the Publican

(18:9-14). The poor man motif is rather prominent in the whole

chapter. For the story of the two men who went to the temple to

94Jeremias, The Parables of Jesus, pp. 192=193; Walter Grundmann,
"'nlll'l:wo’s, voane¥wbeg ", Theologisches W8rterbuch zum Neuen Testament,
herausgegeben von Gerhard Friedrich (Stuttgard: . Kohlhaumer Ver=
leg, c.1969), VII, 16.
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pray, is preceded by the parable of the Unjust Judge (18:1-8). This

encourages patient and continual praying on the assurance that God
will vindicate his oppressed elect who cry out to him day and night.
Thus the poor man motif is very evident. The parable of the Phari-
see and the Publican is followed by the passage on the need to be=-
come as a '!TalSl'Ov in order tc enter the kingdom (18:15-17). There
is stress, therefore, on the point that man needs to recognize his
nothingness before God, that he is dependent solely upon God's grace.
(compare Matt. 18:4). This was the position of the publican in the
parable. He had taken the stance of the poor man before God in
accordance with the example of the writer of Psalm 51 who sought
God's mercy acknowledging that the acceptable sacrifice to God is a
broken and humbled heart (Ka‘os flﬂv l'l'\"rtT/'/l/ll’Vu'v ol TI'ﬂl'll'tl\MﬂJ’ww,
Ps. 50:17 LXX).

The eschatological content and meaning of this proverb was
probably influenced by Ezeke. 21:31 where this saying is found in a
context of judgment on the wicked prince of Israel. This is surely
what Jesus had in mind when he used this saying in his discourse
condemning the scribes and Pharisees (Matt. 23:12)95 There it is
preceded by an explanatory exhortation: "He who is greatest amcng
you shall be your servant" (verse 1ll). In a way, Jesus was making
a contrast here between the Pharisees who chose to be called "Rabbi,"
"Master," and himself who chose to be known as ll'pubes Kﬁ:' wlltm.'c

(Matte 11:29), or as a Servant (compare Matt. 20:26-28).

9SGundry, XVIII, 85.
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Il’ ’
We can now conclude that the related terms WPRXVS and TaTZIVeS

are still very much part of the poor man motif in the teaching of

Jesus and that they are used particularly to describe the poor man's

attitude to God.
Different Emphases in Matthew and Luke |

The central theme of the poor man motif is a cry for justice and i
deliverance from affliction and oppression. It includes the hope |
that the Messiah will come to change all this. When all this has
been accomplished, the motif loses its reason for further existence.
It is not surprising, therefore, that the motif does not come through
very strongly in the Gospels. It is simply not mentioned apart
from the words of Jesus and a few 0ld Testament quotations. The
fact that the words of our motif are basically pre-resurrection
terms is the reason why none of these words are found in Acts.
The Gospels were, of course, written for the Post-Resurrection
Church. The deliverance of God's people has been accomplished, their
hope has been fulfilled. Jesus is now Xpttn’s and Ku}ws and
his followers are the redeemed sons of Gode A term like "r"k’"
is no longer meaningful except as part of the history or in its
strictly socio-economic meaning. The Gospel writers naturally had
to deal with the motif as it affected their proclamation of.ﬁeBus'
message to the Christian Church living and working in the new age.
Mark and John overcome the problem quite easily by leaving out
the words of the poor man motif except for TPHHXii « Both use the
word only in connection with charity, where it can be taken in a

purely socio-economic sense.
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Matthew has been concerned to retain some of the references
containing the poor man motif because, being a Jewish-Christian
writing to Jewish-Christians, he felt this was important for a full
understanding of the Gospel message. He even retalned two refer-
ences which describe Jesus in terms of the poor man: Jesus' self=
designation as w"au':is KA\I 'rn.ﬂlv\o.{'lﬁmf:ét (Matt. 11:29) and the quota=-
ticn from Zech. 9:9 describing Jesus as !T,Atfl‘ (Matt. 21:5).

Such references might have been meaningless and confusing to Gentile
Christians.

In the Gospel of Luke, we can notice a greater disintegration
of the poor man motif than in Matthew, even though Luke has related
more of the sayings of Jesus containing the motif than any of the
other Gospel writers. There are two reasons for this, First of all,
Luke shows a definite concern for passing on the sayings of Jesus,
as he receives them.in his sources without making any substantial
changes in the wording. Secondly, either because he did not fully
understand the poor man motif himself or because he rsgarded it as
irrelevant for his readers, he made subtle changes to the meaning
of Jesus' sayings with regard to the poor.

He retained these sayings, setting them out in such a way as to
give them more of a socio=-economic coloring. He applied them more
to the practical situations of the early Church as he knew it. His
great concern was that a man should renounce his possessions and

give them to the poor. Yet it is clear that the poor were not so

important to Luke.96 His great concern was that a man should cast

961n agreement with Bammel, VI, 907.
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aside anything that might alienate him from God. In this context,
he saw riches as the great alienator; and consequently he frequently
contrasted the rich with the socially poore.

In light of this, it is likely that Luke regarded the sharing
of possessions, as was practised in the Church at Jerusalem, as an
ideal situation (Acts 2:44-45; 4:32-37; 5:1-=11) and had this in
mind as he wrote his Gospel. For sharing gave priority to the king-
dom of God and took care of those in the fellowship who were in need.
This was no ascetic ideal,97 but a very practical desire to over=
come the dangers of riches. Degenhardt has shown that the words
concerning denouncing riches are generally addressed to the }nl’ﬂqr.'
as distinct from the Aa®S . On this basis, he suggests that
the /un’au'l’dl are to be seen as the Church leaders and the hol! as
the congregation. Luke, therefore, was concerned with having the
leaders set the example by their attitude to riches. They should

not expect to live comfortably while others were in need.98

97Against Campenhausen, p. 18.

98Degenhardt, PP. 215=216.




CHAPTER V

REFERENCES TC THE POOR ELSEWHERE IN THE

NEW TESTAMENT
In the Acts of the Apostles

As has already been mentioned, the Acts of the Apostles does
not use the vocabulary of the poor man motif at all. It does, how=-
ever, mention that the congragation at Jerusalem held all things in
commcn.. It is necessary to examine these passages briefly to see
what relevance they have for the poor man motif.

The passages with which we are concerned are Acts 2:44-47; 4:
32-37; 5:1-11. These texts speak of the early Christians in Jerusa-
lem as sharing all' things with one another, Selling their possessions
and distributing the proceeds to those who have need. Acts 4:34
alludes to Deut. 15:4 to indicate that the Christian community was
interested in fulfilling the covenant ideal of a brotherly relation-
ship with one another whereby no one would be needy (;VSCn’S e
Such common sharing of the proceeds from proverty sales was purely
voluncary (5:4) and it is likely that some may simply have put their
possessions at the disposal of the Church while retaining owne.r:ship.1

There is no evidence here whatsoever that poverty itself be-

came an ideal, or that the surrender of all possessions was regarded

1Hans Joachim Degenhardt, Lukas Evangelist Der Armen: Besitz

und Besitzverzicht in den Lukanischen Sebriften, eine traditions-=und

redaktionsgeschichtlicher Untersuchung (stuttgart: Verlag Kath.
Bibelwerk, c«1965), pe 171.
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a@s an unconditional duty of the primitive Christian faith.2 The
story of Ananias and Sapphira is told (5:1=11]) not to indicate that
whoever does not wish to be poor offends God and thereby does not
belong to the "saints,"3 but just the opposite. It is told to point
out the voluntary nature of the giving which was to be done out of
brotherly love, and not out of duty. If all Christians would have
embarked on such a radical program of selling all they had and shar=
ing the proceeds, problems would have arisen. Families with children
would hardly have sold their homes in which they lived. Moreover,

Acts 12:12 shows that there were good Christians who retained their

homes but made them available for the gathering of Church members.4
It has been suggested that the large congregation at Jerusalem
was for the most part made up of Galilean followers of Jesus who had
already been poor and needy in their own district. Now, after the
resurrection, they had flocked to Jerusalem to be near the Mount of
Olives where they were expecting the Messiah to return in glory.
Nobody thought of working because they expected the Parousia to hap=-
pen at any-time. Those who had possessions readily sold them and

shared the proceeds, since they would soon have no need of them.5

2Against Ernst Lohmeyer, Galil8a und Jerusalem (G¥ttingen:
Vandenhoeck und Ruprecht, 1936), p. 65.

3

Ibide, p. 66e
4Degenhardt, p. 172.

5Johannes Leipoldt, "Jesus ist Armer Leute Kind," in Von den

Mysterium zur Kirche: Gesammelte Aufsatze (Hamburg Bergstedt:
Herbert Reich Evang. Verlag Gmbh, c.1962), p. 268; and Otto

Bauernfeind, Die Apostelgeschichte, in Theologischer Handkommentar
zum Neuen Testament (Leipzig: A Deichertsche Verlagsd»duchhandlung,

C. 1939) [ ] v' 87.
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It has also been suggested that the properties sold were mainly
burial places at Jerusalem which people had acquired for themselves
in order to be close by when the Messiah came. Since the Messiah
had already come, these were no longer necessary.

While these suggestions may contain some truth, much of this
willingness to share must be attributed to the fact that they were
living in the joy of the resurrection miracle. They regarded them-
selves as the children of the kingdom living according to the new
covenant (Acts 4:33). This resurrection joy was the vital difference
this sharing community had over the Qumran community. It was only
to be expected that many of the sick and afflicted who came to them
from the surrounding towns in order to be healed (Acts 5:15-16),
would have stayed on, both to take part in the fellowship and to
seek help in rehabilitation.

In light of this resurrection joy and enthusiasm, it is unlikely
that the early Christians called themselves the ﬂ"erof, e Such a
designétion would infer that they were the oppressed awaiting their
vindication from God. They had already been vindicated. There is
no indication that poverty was regarded as an ideal. They would not
therefore, have taken this name for themselves in its purely social
sense., It is possible, though, that if they understood the term
ﬂTaJXOI’ as a term implying humility before God, they could have

used it as a self-designation. Luke surely would have mentioned it

6Karl Bornh3user, Der Christ und Seine Habe noch dem Neuen
Testament: Eine soziologische studie, in Beitrdge zur F8rderung
christliche Theologie (Gutersloh: Vorlag. C. Bertelsmann, 1936),
XXXVIII, No. 3, 45-46; and Degenhardt, p. 171.
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if they had.7 But it is impossible to show any connection between
this primitive Jerusalem congregation and the later Ehi.oni'l:es.8
The Ebionite sect was a later development which grew out of a differ-

ent situation and was probably influenced by non-=Christian mc:nremem;s.9
In the Pauline Epistles

Paul's use of 117»)‘0'.: in Gal. 2:10 and Rom. 15:26 has been
regarded as significant for the understanding of the primitive
Christian Church in Jerusalem. The ﬂ"r»)\m’ in both texts are the
recipients of the collection which Paul advocated and promoted in
his mission congregation.

Since he had already instructed the people abopt his offering
(1 Cor. 16:1), Paul spoke only of remembering the ﬂ'ndkor’ at
Gal, 2:10. In Rom. 15:26, these Tl"nokwl are further defined as
ﬂ'r»)( o) TV o':aw’wv 3\! Itfall"\\l;'. This has been taken as a formulaic

self-designation of the church in Jerusalem.lo It is true that the

7Leander E. Keck, "The Poor Among the Saints in the New Testa-
ment," Zeitschrift flir die Neutestamentliche Wissenschaft, LVI (1965),
103-105.

8Agains'c Lohmeyer, pp. 64-65; and Hans Joachim Schoeps, Jewish
Christianity: Factional Disputes in the Early Church, translated by
Douglas R. A. Hare (Philadelphia: Fortress Press, c.l1969), p. 102.

9Cf. the treatment of this matter by Leander E. Keck, "The Poor
Among the Saints in Jewish Christianity and Qumran," Zeitschrift fiur
die Neutestamentliche Wissenschaft, LVII (1966), pp. 58-66.

1°E.g. Ernst Bammel, "tl'mko! 'ﬂTﬂXl:lu ", Theological Dictionary
of the New Testament, edited by Gerhard Friedrich, translated and

edited by Geoffrey W. Bromiley (Grand Rapids, Mich.: Wm. B. Eerdmans,
Publishing Company, c.1968), VI, 909. Cf. the highly tenuous theory
built on this idea by J. L. Teicher, "The Damascus Fragments and the
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emergency of famine relief may have passed by the time these refer-
ences were written, but it is not necessary to explain the
as a title. It is likely that within the growing congregation at
Jerusalem, poverty was always a problem and there was a need for
continual help. This is evidenced by the need to instal persons
with responsibility for the equitable distribution of daily rations
(Acts 6:1-6).

It is very likely, therefore, that Paul saw the spiritual bene-
fits generated by the initial collection for famine relief and deve-

/
loped the practice in his mission work.ll By ﬂ"fﬂkbi he still

meant the needy and destitute, and this is the only way the Gentile
members would have understood him.12 |

The use of TWXO:S elsewhere in the Pauline epistles only con=-
firms the point made that Paul does not use the word as part of the
poor man motif, In Gal. 4:9, the word has a derogatory sense.
There Paul speaks of 'r;'. :rbﬂt"? QM‘% which some of the Gala-
tians wanted to become slaves instead of realizing their sonship in
God (Gal. 4:6-7). In 2 Cor. 6:10, -n'rwk;.r is used as a synonym
for "having nothing" and is used in a purely socio=economic sense
in order to establish a contrast with the spiritual meaning of "mak-
ing many rich" (ﬂ\oﬂ'l’l’SW'l'( § ) and "possessing everything” ( Toavra

[/
korgYevrL S ). The same must be said of the reference to the

Obigin of the Jewish Christian Sect," Journal of Jewish Studies, II,
(1950-1951), 126-~130.

J']'See Keith F. Nickle, The Collection: A Study in Paul's Strategy
(Naperville, Ill.: Alec R. Allenson, InC., c.1966), passim.

12

Cf. Keck, Zeitschrift, LVI, 122-127.
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poverty of Christ in 2 Cor. 8=9.13

In this passage, Paul has made
an appeal for his collection and has referred to the churches in
Macedonia, which gave liberally in spite of their extreme ﬂﬂhﬂkt:; -
He then goes a step further and reminds the Corinthians of the sacri-
fice Christ has made for them: "Though he was rich, yet for your
sake he became poor (iﬂw&tubtv ), so that by his poverty
( ﬂ'mxa’g\ ) you might become rich." Poverty here is used to sig-
nify the whole physical aspect of the incarnation coming under the
conditions of human existence. It has the same sense as he "emptied
himself" in Phil. 2:7.14
While Paul?s use of! thelwordTW)sSitbearsinoliaviqencelorRthe

poor man motif at all, his use of ‘ﬂ‘puﬁlms does. The word tr(mf'ms
in its Old Testament sense described the attitude of the poor man
in his relationship to God. It signifies humility, the attitude of
humble obedience and dependence upon God. This was how the word was
used in the Wisdom of Sirach (1:273 3:47; 4:8; 6:28) and also in the
Qumran literature, which speaks of the "spirit of humility" ( 77)%)

nN1)Y, 1os III,8; IV;S).IS This is exactly how ll'(hu'll"ﬂ'-f is to
be understood in the Pauline epistles. It is not simply a matter of
meekness and gentleness but a matter of love which is engendered by
the mercy of God tbward those who are dependent upon him. This de-

pendence upon God rules out pride and arrogance. It opens the way

14Fred Be Cfaddock, "The Poverty of Christ: An Investigation
of II Corinthians 8.9," Interpretation, XXII (1968), 165=166.

155\1 ra, ppe 118=119,
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to a humble and understanding attitude towards one's fellowman.
These points are brought out particularly in 1 Cor. 4:21 and Gal.
6:1. The latter deals with correcting an erring brother, a duty
which is to be carried out with firmness but in a manner which is
the very opposite of pride; namely in humility (compare Tim. 2:25).'16
It is significant also that ﬂ‘(»ui-(rns is regarded as a fruit of
the Spirit (Gal. 5:23; compare also 1 Cor. 4:21; Gal. 6:1; Eph. 4:2)
as it was in Qumrane.

The most important passage using rr[».ifrlnr is found in 2 Cor.
10:1. There Paul, who has been accused by the Corinthians of acting
like a TeGEIVOS when he is with them, appeals to the rrp-b"muﬁc’mcmz?u
Tol xtl‘ﬂ. This appears to be an echo of Matt. 11:29 where Jesus referred
to himself as ﬂ'pd-i}s kot REIvES 1\';"&,‘0:\ The humility and lowliness of
Christ is certainly the point in both these references. This is
stressed by Paul in that he appeals to the -rrp-iifms of Christ in
order to justify his coming to the Corinthians as a TeWE/ve's -
a term which had a rather derogatory meaning for Greek-speaking
people.17

The word fzrmnu& generally has the meaning of "forebearance,"
"mildness," It is used to describe the kind and merciful attitude

of a loving God (1 Same. 12:22; Ps. 85:5; Wisd. Sol. 12:18; Bar. 2:27;

/
2 6c:f e Ce Spicq, "Benignité ¢ Mansuetude, Douceur, Cle’mence, '
Revue Biblique, LIV (1947), 330.

17

Stefan Rehrl, Das Problem des Demut in der profan-griechischen

Literatur im Vergleich zu Septuaginta und Neuen Testament (lMunster:
Aschendorff, c.1961), p. 175. ;
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Dan. 3:42; 4:27; 2 Macc. 2:22; 10:4), or gracious king (Esther 3:13;
8:12, 2 Macc. 9:27; 3 Macc. 3:15; 7:6). But it is found also in a
very significant passage in the Wisdom of Solomon (2:19). There the
’ /
term is applied to the one who is described as a TMEviS Sikn8$(2:10),
’
who is opposed to the ungodly. Since the Sr1wmiof has boasted that
3 /’
God is his Father, the ungodly decide to test his IW(LIKE(A and
endurance (o’t\rtglkuut’x s 2:18=20):
If the righteous man is God's son, he will help him.
And will deliver him from the hand of his adversaries.
Let us test him, with insult and torture,
that we may find out how steadfast ( €¥I Cikefio ) he is,
and make trial of his forbearance.
Let us condemn him to a shameful death
for, according to what he says, he will be protected.
» P
The TEvus &imarof of the Wisdom of Solomon was evidently be=

ing regarded by this time as a picture and description of Jesus

’
Christ. He was thought to be the Sinxias par excellence (compare

Acts 3:14; 7:52; 22:14), This is also confirmed by Matt. 27:40-43
and parallels, where the wording of the crucifixion scene appears

to have been influenced by Wisd. Sol. 2:16=20., Undoubtedly, there-
fore, Paul had in mind the humble submission of Christ to the will
of the Father. Thus fﬂ'lﬂ;\tlu means, "a humble, patient, steadfast-
ness, which is able to submit to injustice, disgrace and maltreatment
without hatred and malice, trusting God in spite of it a.lll..“18 Such
selfless humility and obedience to the will of God which Christ por=-

-~
trayed was what Paul was seeking to emulate in being T WE&(Ve S

18Ragnar Leivestad, "The Meekness and Gentleness of Christ,
ITI Cor. xX.l," New Testament Studies, XII (1965-1966), 158.
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among the Corinthians. In this sense Paul saw Christ a,s the Poor

Man par excellence.

The use of 'r‘uﬂ:'va’s elsevwhere in the Pauline writings bears
the imprint of the poor man motif. Thus in 2 Cor. 7:6, where Paul
has been speaking about their being afflicted ( 9\ \ﬂo;dw’l ) at
every turn, he remarks that God, who ccmforts the Taﬂll.'lval)’: y had
comforted them (compare Is. 49:13, Te "Thf’" ,\fg.y:). The ‘Th‘l’tlwll
is clearly the poor man who humbly seeks his deliverance from God.

In a similar way, we should understand the puzzling phrase in
Rom. 2:16 and translate: "Do not have exalted opinions, but be
influenced by humble thoughts," (ToO7S TaWg/vo7’d. As the meaning of
T&ﬂ‘two{s has been colored by the poor man motif, so has the
related vocabulary such as fmwai: (2 Core 11:7; 12:21; Phil. 2:8;
4:12),1:?5!6«)‘!! (Phil. 3:21) and -r.m‘twaéfalulfn (Eph. 4:2; Phil. 2:3;
Col. 3:12) except in Col. 2:18,23).

Another Christological passage bearing strongly the poor man
motif is Phil. 2:6-11l. This passage, probably part of a primitive
baptismal 1:1.1:u;'gy,]'9 speaks of Christ "humbling himself" (i'nurrfvuuv
FAU'\’OTI ) and being obedient even unto death. Hence God exalted
(VXCPYYIEEY ) him. This is the picture of the afflicted and
oppressed who was obedient to God and so was vindicated by him.

The picture appears to be influenced partly by Dan. 7:13 'in that
Christ is found in the "form of a man" (‘kh’}ll’-ﬂ ws J\:ﬂfﬂ'ﬂ'“ .

” 3 7’
Compare Dan. 7:13 LXX:&€ vf\lt 700 ;\'af“mu thc/Jtva.r e

19David M. Stanley, "The Theme of the Servant of Yahweh in
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But the main influence comes from the Suffering Servant motif
of Deutero-Isaiah. The fK!.(u)ﬁtV and ETaWeIvabey recall the
humbling of the Suffering Servant depicted in all the Servant Songs,
particularly in Is. 53:3,11,12. Christ takes upon himself the "form
of a servant" (/AOF¢I}|V ‘59';)!9'-’ y verse 7). There is a close parallel

3 * £ ’
between UWE/’U'-P wbEv of the exultation (verse 9) and the ;tpoah“ral

of Is. 52:13. The causal connection between Christ's humiliation
and his exaltation, expressed by 8l0' (verse 9), may correspond to
the & l:‘ -raJTO of Is. 53:12 showing how closely this hymn is patterned
on the conceptions of the Suffering Servant.zo

Other allusions to Christ as the Suffering Servant have been
found in Paul's letters. In 1 Cor. 15:3-4, Paul expressly refers
to the tradition he has handed on as of first importance; namely,
"that Christ died for our sins according to the scriptures, that he
was buried, that he was raised on the third day according to the
scriptures." The nearest Old Testament allusion is in Is. 53:4-12.
Again, in Rom. 4:25, Paul speaks of Christ being delivered up
(ﬂ'npﬁ&’lau ) for our transgressions, an expression which finds its
origin in Is. 53:12 (LXX). This characteristic use of the verb
(ﬂlfILSI'SOVA'I ) elsewhere in Paul (1 Cor. 11:23; Gal. 2:20, Rom.
8:32; Eph. 5:2), as also the reference to Christ's obedience" in

Romans 5:19, shows the further influence of the Servant uu:ﬂ:i:E.21

Primitive Christian Soteriology, and its Transposition by St. Paul,"
Catholic Biblical Quarterly, XVI (1954), 424.

zoIbid.’ va' 422.

21David Michael Stanley, Christ's Resurrection in Pauline
Soteriology (Romae: E. Pontificio Instituto Biblico, c.1961), p. l4n.
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The same has been said of Rom. 5=6-8.22 H. J. Schoeps also
finds allusions to the Suffering Servant passages in the use of the
verb ,ffdxoli#;nv to characterize Christ's deed of ransoming
(Gal. 3:13; 4:5). He detécts an echo of Is. 52:3 in Rom. 3=24..23
All these allusions would indicate that the early Christian commu-
nity as well as Paul took it for granted that Christ was to be under-

stood as the Suffering Servant.

We can now say that the poor man motif is still found in Paul's

writings, but it only reaches us indirectly through the humiliation
and sufferings of Christ. Paul has spoken of the 1”‘0\1'!'0« of
Christ (2 Cor. 8:9), of his ﬂ'pn'lf'rn! ~al ‘aﬂ‘t":‘fl’ﬂ (2 cor. 10:1)
and of his "humbling" himself (Phil. 2:8). All these add up to

Christ being the Poor Man par excellence in Paul's Christology. It

is through imitating Christ that a person becomes the poor man, the
Tuﬂ'fnlo.’f e It is in this concept of imitation that Paul saw him=-
self not only as the -r.nﬁtcvo_ls but also ﬁs the Suffering Ser:vant.24
It is understandable that the poor man motif has not come out more

directly, since the motif was not generally popular nor understood

by rabbinic Judaism. It was a motif known more readily in folk piety.

22Luc::l.en Cerfaux, .The Spiritual Journey of Saint Paul, trans-
lated by John C. Guinness (New York: Sheed and Ward, c.l1l968), p. 127.

23}!. J. Schoeps, Paul: The Theolo of the Apostle in the Light
of Jewish Religious History, translated by Harold Knight IPhiladelphia: :
The Westminster Press, c.196l). p. 136.

24r, Gal. 1:15-16; Acts 13:45-48; 26:12-18; Is. 49:1-6; 42:7,16.

Cf. also Rom. 10:15=16; 15:21=243; 2 Cor. 6:1=10; 5:17-21, See
Stanley, Catholic Biblical Quarterly, XVI, 416-418.
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In the Letter of James

The letter of James contains a number of references to the
poor, particularly in contrast to the rich (1:9-113 2:1-7; 5:1=6).
James reveals a deep sympathy with the poor and is very polemical
against the rich. It is not always clear whether he is thinking
primarily of the social aspects or whether the spiritual attitude
is basic to his thought. Because he expresses his sympathy with
the poor so unrestrictedly, one easily gains the impression that,
as Dibelius has said, he regards being poor and being Christian as

almost identical.25

In order to understand the writer's attitude
to the poor, we must first look at his polemic against the rich
(5:1-6).

In this passage, the ﬂ'\ou’bloi as a class are warned of the
coming judgment, when their rusting riches will be evidence against
them of their greed and selfishness. The vindication of those whom
the rich have defrauded and oppressed is soon to take place. Then
the rich will get what they deserve, for they have condemned and
murdered the righteous man. There is no reference to any religious
profession of the rich. If some of them are Christians, they are
not addressed as such here. The purpose of this polemic is to dis=-

suade Christians from setting any high value on wealth and richea.zs

2Syartin Dibelius, Der Brief des Jakobus, in Kritsch-—-exegetischer
Kommentar Uber das Neue Testament, 8 Auflage, herausgegeben von
Heinrich Greeven, begrundet von Heinrich August Wilhelm Meyer (Gét-
‘tingen: Vandenhoeck & Ruprecht, c.1956), XV, 43.

26James Hardy Ropes, A Critical and Exegetical Commentggx on the
Epistle of St. James (New York: Charles Scribner's Sons, c.1916), p. 282.
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For some of those addressed by this letter have obviously tended
to do just that (4:13=17; 2:1-7),

In order to build this polemic, James has drawn on much of the
rhetoric against the rich and powerful which he found in the 0l1d
Testament, in the intertestamental literature, and also in such words
of Jesus as are given in Luke 6:24-25, James 5:2-3 calls to mind
the admonition to make proper use of riches as indicated in Sir.
29:9-11.

Help a poor man for the commandments sake,

and because of his need do not send him away empty.

Lose your silver for the sake of a brother or a friend,

and do not let it rust under a stone and be lost.

Lay up your treasure according to the commandments of

the Most High,

and it will profit you more than gold.

The rich of James 5:1-6 have not taken this advice. They will be
judged accordingly (compare also Enoch 94:7-=1l; 96:4-8; 97:3-=10;
98:4-16; 99:11-16; 100:6-13; 103:5-8),

The accusation of withholding wages from workers (5:4) calls
to mind the familiar warning against the vice as given in the 0Old
Testament (Lev. 19:13; Deut. 24:14-15; Jer., 22:13; Mal. 3:5; Tobit

s
4:14). The theme that the rich condemn and kill the & iwkw(of (5:6)
may well have been taken from the familiar passage in Wis. Sol. 2:
10=-20, But the picture of the rich condemning the poor and the
oppressed before judges who have been bribed and having them put to
death is a familiar one (compare Enoch 99:15; 103:11-15; Ps. 37:32;
Is. 57:1).
/ /
In light of the fact that the TWEVAS Sika@Sof Wisd. Sol. 2:10 was

sometimes identified with Jesus in the early Church, James may be




==
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referring to Jesus here as'the righteous one. But the point is

not important. James is interested only in portraying the rich as
the wicked oppressors of the poor and righteous. And for this they
will soon receive judgment. His portrayal of the rich has been
created strictly in terms of the poor man motif. It is obvious that
he and the recipients of his letter have had bitter experiences with
the rich and see themselves as the oppressed. This is evident from
James' exhortation to patience and endurance under suffering in view
of the nearness of the Lord's coming (5:7-11).

In light of such strong feelings against rich oppressors, the
exhortation against partiality (2:1=7) becomes comprehensible.
Evidently the Christians to whom James was writing had been giving
too much attention to the rich, probably because more of the rich

27 But

were beginning to seek entry into the Church at this time.
they had been doing this at the expense of the poor. James may have
had in mind an assembly held for judgment in which two strangers,

one rich, one poor, are to be tried.28 For the language is certainly
that of the court: &I Kplc.tlv is sometimes used as a legal term

for "rendering a decision" (compare 1 Cor. 6:5) and Kfﬂ\n ‘lu\)réﬁf‘lﬂ'y-"v

expresses the idea of judges who are biased.zg However, it is more

27Bamme1 9 VI’ 911.

28Roy Bowen Ward, "Partiality in the Assembly: James 2:2-4,"
Harvard Theological Review, LXII (1969), 94.

2
29‘!&&03—(@“05 gy too, can be a legal term for "decision."
Thus our phrase could be translated: "judges who give corrupt deci=-

sions" according to Walter Bauer, A Greek—-English Lexicon of the New

Testament and Other Early Christian Literature, translated and
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likely that James was using this legal language figuratively for a
burpose; he thereby wished to imply that they were doing the very
thing they deplored in the rich (2:6). They were oppressing the
poor.

James makes no clear distincticn here between the 1r1a5x¢ft

as a socially poor man and the "poor in spirit." But he does sug-

gest that, as far as he is concerned, the 1!')\90’5 10S is always
tainted with evil and oppression and the ITTWXO:{' is godly and
pious. For after all, he says, referring to Matt. 5:3, God has
chosen the 1"1’"\0" T3 K.;ﬁjlgd to be #Xoé‘lm' j:v 1rr’61'.r/
and heirs of the kingdom.(2:5).

In making no clear distincticn, James has, of course, remained
in line with the poor man motif of the Old Testament. James would
not deny the possibility that a rich man could beccme a Christian,
nor would he affirm that every poor man had been chosen.30 That
is clear from his addition of "promised to those who love him" (2:5).

An indication that James saw the n"r-o\oll and ‘l'xwlbl‘f primarily
from a religious point of view is given in James 1:9-1l. There it
is the T¢T. zwo’s who is contrasted with the 1()00/6 (©S . The
term Thttwef implies not the outward condition but the inner dis-
position of the poor man's dependence upon God, as the use of the

term in James 4:6-10 shows.31

adapted by William F. Arndt and F. Wilbur Gingrich (Chicago: The
University of Chicago Press, 1957), p. 185.

3°Ropes s PPe 193=194.

3J'In agreement with Dibelius, XV, 8l; against Ropes, p. 145;
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rd
The exaltation of the TaYFIVOS is that he has received the

Good News that the kingdom of God belongs to him. He is, so to
speak, the valley of Isaiah 40 which has been exalted by the coming
Messiah. The rich man is the exalted mountain which is brought low
(Is. 40:4 Lxx:rhﬂﬂwuﬂﬁ%lTul) by the Messiah. This thought has led
James to think of those who trust in their riches as being like grass
which withers (Is. 40:6-8). The point of the statement is a warn-
ing to those in the Christian community who are too absorbed in the
pursuit of wealth and fail to put God first. This theme is promin-
ent throughout the letter (2:1-7; 4:13=17; 5:1-6).

Dibelius finds in the letter of James a strongly piletistic
attitude with i:s denial of the world and mistrust of "worldly"
affairs. It contains warnings against pride and its admonition to
humble oneself before God (4:1-4; 1:27; 4:13-=163; 4:6—10).32 He
speeks of James':

patriarchalisch-pietistische Armenethik,

seine pauperistische Reichtumsfeindschaft, seine

apokalyptische Erwartung baldiger Strafe fur die——

wie in der "Armenliteratur" ohne weiteres als gottlos

geltenden-Reichen.33

While it is true that James was strongly influenced in his
thinking by the poor man motif, his polemic against the rich is no

mere ritual. It was called forth by the particular problem confronting

and Ernst Percy, Die Botschaft Jesu: Eine Traditionskritische und
Exegetische Untersuchung (Lund: C. W. K. Gleerup, 1953), p. 72.

32, velius, XV, 43.

331pid., xv, 44.
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James in the Christian community to which he was writing. James

reacted strongly to the Christians' desire to identify with the

worldly rather than the godly, and with their being tempted by power

and status and wealth. But there is no evidence here of a pietistic
desire to escape from the world, nor any sign of incipient Ebionitism.34
There is no evidence that James could have been the forerunner of the
later Ebionites.35 James, having saturated his mind with the thoughts

of prophetic and Wisdom literature, has simply used its terminology

in dealing with the problems of his time.

341n agreement with Bammel, VI, 911; and Keck, Zeitschrift, LVI,
117. e

35Cf. Lohmeyer, p. 62




CHAPTER VI

THE IDENTITY OF THE POCR MAN
IN THE TEACHING OF JESUS
The Relation of the Poor Man
to Poverty and Piety

Jesus has not left us with a clear cut answer as to his concept
of the poor man. When he speaks of giving to the ﬂ"kaOll he ob-
viously uses this term in a socio-economic sense. But when he says
that the '!T'I'NXHI are blesséd because the kingdom of God is theirs,
he is using this term in a more specialized sense of "poor in spirit.”"

It is not easy to separate the two in every instancé. A case
in point is the answer to John the Baptist (Matt. 11:2-6; Luke 7:
18-23). Jesus gave his reply strictly in terms of the lists of mes-
sianic works recorded in Isaiah 29, 35, and 61, which can readily
be taken figuratively referring to those who yearn for the coming
Messiah. But the context in both Matthew and Luke refers us to those
who were physically and socially beggars ( 1f710)t°f, )« These are
the recipients of the Good News and of the physical blessing of
healing. Yet the words clearly intend to draw attention to the fact
that Christ was the Messiah come to deliver those who cried out to
God in their need.

How much did actual poverty influence the poor man motif in
Jesus! teaching?r We know that Jesus came from a poor family. He
warned those who wished to follow him that he had nowhere to lay his

head (Matt. 8:20; Luke 9:58), and that he often depended on charity
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(Luke 8:1-3).1 These facts together with the directives Jesus gave
his disciples when he sent them out to proclaim the Good News (Mark
6:8-11; Matt. 10:5-14; Luke 9:1-5) have been used to indicate that
Jesus looked upon poverty as an ideal. For Jesus sent the disciples
out with "no bread, no bag, no money in their belts" (Mark 6:8).
This has been understood as a continuous apostolic ideal of poverty,
just as Jesus is said to have follcwed poverty as a way of life.2

Yet, while Jesus himself may have been poor and regarded riches
as a danger to a full commitment to him, he enjoyed many things which
prosperity brings. His enemies called him a "glutton and a drunkard"
(Matt. 11:19), because he was often seen at banquets and celebrations.
It is striking how often the evangelists describe him as sitting at
table. This was all for a purpose. The messianic age was Good News,
a time for celebration and rejoicing, not for fasting and asceticism.
This was all an indication that, in the kingdom of God, the faithful
would sit at table with Abraham, Isaac and Jacob (Matt. 8:11; Luke
13:29; compare Luke 14:15; 22:18). The disciples of Jesus cannot
fast as long as the bridegroom is with them (Mark 2=18-19).3

Not all of Jesus' disciples were poor. James and John, with
their father Zebedee, were doing well enough in the fishing industry

to employ hired servants (Mark 1:20). Matthew, the customs official,

1Cf. Joachim Jeremias, Jerusalem in the Time of Jesus: An In-

vestigation into Economic and Social Conditions during the New Testa-—

ment Period- (Philadelphia: Fortress Press, c.1969), p. 1ll6.

2Albert Gelin, The Poor of Yahweh, translated by Kathryn Sullivan
(Collegeville, Minn.: The Liturgical Press c.1964), p. 104.

3Hans Frhr.. v. Campenhausen, ‘Die Askese im Urchristentum
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would hardly have been poor. His job may have been despised, but
it was lucrative (Matt. 9:9).

There were Galilean women who provided for Jesus and his dis-
ciples out of their possessions. One of these was the wife of the
steward4 of Herod Antipas (Luke 8:1-3). The centurion in Capernaum
whom Jesus praised for his faith was obviously a wealthy man, since
he had built a synagogue (Luke 7:5). Besides these, Mary, Martha
and Lazarus must have been sufficiently well-off, since Mary used
ointment worth 300 denarii (John 12:1-5). Furthermore, in Luke 19:
1-10, we recall, Jesus announced salvation had come to the house of
wealthy Zacchaeus. While Zacchaeus had offered to give half his
wealth to the poor, he was not to renounce it. Nor were the dis-
ciples ever requested to renounce their possessions. In fact, be-
cause they had forsaken them for a time, they were promised even more
by the way of riches in this life (Mark 10=30).5

It is clear, therefore, that Jesus did not idealize poverty.
When Jesus spoke about renunciation it was always from the point of
view of putting the kingdom of God first. It was never meant as a

legislatic renunciation of possessions per se. It was never such in

(rdbingen: J. C. B. Mohr [Paul Siebeck], c.1949), p. 2l.

) _ 7
& SrTpeo™O e |, a word designating a high office, and its
consequent wealth. It can also mean "manager," "governor," '"pro-
curator," '"guardian." Cf. Walter Bauer, A Greek=English Lexicon
of the New Testament and other Early Christian Literature, trans-—-
lated and adapted by William F. Arndt and F. Wilbur Gingrich (Chicago:
The University of Chicago Press, 1957), p. 303.

5J. Leipoldt, "Jesus und die Armen," Neue Kirchliche Zeitschrift,
XXVII (1917), 800-803.
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the Lucan passages; and in Matthew renunciation involved marriage
rather than wealth (Matt. 19:10-12). Instead of exalting poverty,
Jesus saw it as part of the imperfections of this life which will be
done away with in the kingdom of God. Already in this age those to
whom the kingdom belongs will show by their deeds that they are God's
Chosen. They will show the same loving concern for their fellowmen
in need as God has shown them. To fail to show these kingdom signs
is to be rejected as unworthy of the kingdcem (Matt. 25:31-46).6

Jesus' concern was never for poverty per se. He began no
poverty program and no social revolgtion. His kingdom was not of
this world (John 18:36). His concern was to inaugurate the kingdom.
This meant answering the cries of the afflicted and oppressed and
fulfilling their needs by giving them assurance of eternal salva-
tion and calling those who were chosen to enter it. The chosen ones
are the poor. That does not necessarily mean those who are socially
or economically poor, but those who feel the need for God's help and
deliverance. This point is inescapable; and that is where the poor
man motif relates to piety.

The poor man is "pious" in so far as he in all sincerity and
earnestness seeks God's help. Thus, for example, in the miracles
of healing listed by Matthew prior to Jesus' answer to John the
Baptist, the request for help is always there, either directly or

implicitly. The leper's request: "Lord, if you will, you can make

6Cf. Leander E. Keck, "The Poor Among the Saints in the New
Testament," Zeitschrift fiir die Neutestamentliche Wissenschaft,
LVI (1965), 108-116.
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me clean" is answered by a simple "I will; be clean." (Matt. 8:2).
The centurion's simple statement in faith: "Lord, my servant is
lying paralysed at home, in terrible distress," receives the quick
respénse, "I will come and heal him" (Matt. 8:6=7).

The same must be said of the other miracles in chapters 8 to
10. The cry to God for help, no matter how weak or strong, is
enough to mark a man as a poor man to whom the kingdom is given.
Or, as Jesus expressed it elsewhere, to become like a child before
God is to receive the kingdom. The man who recognizes his smallness,
his real dependence on aid, his incapacity to get on in life by him-
self, and so turns to God, has become like a child before God and
receives his blessing.7 This is the meaning of this act of faith.

Such an act of faith can make no claim. No prominence is even
given to the piety of the poor man in the teaching of Jesus. It is
the grace of God which is all=-important. A man who turns to God in
need is not asked to show his credentials of faith. The love of God
simply reaches out to him. This is the message of the prodigal son
and the parables of the lost sheep and the lost coin (Luke 15). A
claim of piety for the kingdom is to deny the grace of God. This
was the mistake of the Pharisees. Consequently, the kingdom is given

to the poor, to publicans and sinners, instead of to them.8

7G\'.i'nther Bornkamm, Jesus of Nazareth, translated by Irene and
Fraser McLuskey with James M. Robinson (New York: Harper and Brothers,

Publishers, c.1960), p. 84.

8Ma.r:tin Dibelius, "Das Soziale Motiv in Neuen Testament" in
Botschaft und Geschichte: Gesammelte Aufs¥tze (Tubingen: J. C. B.
Mohr [Paul Siebeck ', c.1953), pp. 191=192.




204
The D‘!¥’¥ as a Group at the Time of Jesus

It has long been held that a group or a movement of the hl_};_..
was active at the time of Jesus. Causse even speaks of an d‘l!!‘,
party which took its place alongside the Sadducees, Pharisees,
Essenes and Zealots.9 These 'D')_'.!_g are generally believed to be
the spiritual descendants of the pious of the Psalms (for example,
Ps. 34:3), or the "quiet in the land" (Ps. 35:20). These pious of
the Psalms had later become known as n"‘!‘b_‘l_l , a strongly pious
party in the time of the Maccabees.

When the 'D"!'l':\l_'l‘_ became too politically minded and engaged in
peclitical intrigue, those more religiously minded separated them-
selves from this party and form=d their own. They were called the
Pharisces or Separatistslo and probably had a strong popular follow=-
ing originally. But their increasingly proud aloofness, their os=-
tentatious display of piety, and particularly, their narrow, cripp-
ling legalism led to a disenchantment with the popular masses. Many
among the masses were still pioﬁs and godfearing but were despised
by the scribes and Pharisees for their laxity in regard to the law.
These pious and godfearing people therefore became known separately

as the "quiet in the land," the Df 13.3{ e The Pharisees condescendi=-

ingly called them theq‘qg’rrl‘n%f, or, even worse, '"publicans and sinners."

9A. Causse, Les Pauvres d'Isra&l (Prophetes, Psalmistes,
Messianistes) (Strasbourg: Librairie Istra, J. Gabalda et Cie, 1922)
Pe. 137.

lo']!he:Lr name probably deriving from W']_Q, "to separate." See
Rudolf Kittel, The Religion of the People of Israel, translated by
Re Caryl Micklem (New York: The Macmillan Company, c.1925), p. 21l4.
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To the D"_Ig_g, belonged.many of the country folk of Galilee and
Judea. They continued in the piety of the Psalms and cherished the
messianic promises of the prophets. Quietly they waited for the
lessizh to come and deliver their people. The deep piety of Mary
and Joseph may illusirate the religious attitude of the 1:‘);;4 in
Galilee. The Galileans generally were held: to be strong and toﬁgh
in their practice and morals even though they were not able to keep
many of the existing regulations of Jerusalem and Judea.ll

Cne would have expected Jesus to have gained a greater follow-
ing among the Galileans if he were representing an actual n"?g-x'
party; but this was not the case -(Mark 6:1-6; Matt. 11:20-24; Luke
10:13-16). However, many of Jesus' leading disciples were Galileans.
The outstanding lMessianic hymn which Luke has placed in the.mouth
of Mary (Luke 1:46-55) certainly bears all the marks of n‘!_;l__x
piety and hope. It is rich in the poor man motif of the 0ld Testament.

Into the circle of the n‘)gy would fit also John the Baptist
and his parents, Zechariah and Elizabeth. Zechariah's thanksgiving
hymn (Luke 1:68-79) undoubtedly portrays accurately the kind of
D”E;{, piety that was current among the lower priesthood at that
time. The fact that a great many of the priests in Jerusalem became

Christians (Acts 6:7) may indicate that the lower priesthood was

strongly represented among the QS 2y =12

1l rnst Lohmeyer, Galil8a und Jerusalem (Gdttingen- Vandenhoeck
& Ruprecht, 1936), p. 84.

s Walther Sattler, "Die Anawim im Zeitalter Jesu Christi,"

Festgabe fillr Adolf JUlicher zum 70 Geburtstag 26. Januar 1927.
(TUbingen: Verlag von J. C. B. Mohr Iiaul siebecEI, c.1927), pe 6e
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The piety of the Psalms would naturally mean more to the priest-
hood than to the Pharisees who regarded the Law as supreme. And
while the Pharisses would only accept the prophecy if it confirmed
the Law, the priests remained open to the promises of the prophetic
books. John came forth from a priestly home and began preaching
like one of the prophets of old. His popularity shows how insignifi-
cant was the influence of the Pharisees on the general population at
this time. As Jesus pointed out, their fathers had killed the pro-
pPhets, but they themselves wanted to bury them! (Luke 11:47-48).13

The D‘T,-I'_.}_" were waiting for the redemption which the Messiah
would bring. Walther Sattler has suggested that the word ‘K{JO&‘I:,XGG&I
(Ttpoé donrayv )y "to wait for" had become almost a technical term

4 The New Testa-—

expressing the eschatological hope of the ns \;l_.)_l. .1
ment does mention a number of ﬂ/)o‘&t.kajdt\ml e« There was old Simeon
who was waiting for the consolation of Israel (® &'\r’pfﬂﬂﬂ‘ &l’J"l'aS "70043
ket €Ddonpous, MrobSsXousvos tapamdubiv 103 Tépand uke 2:25). His
greeting of the newborn Savior is a composite of messianic passages
taken from Isaiah (40:5; 52:10; 42:63 49:6; 25:7; 46:13).

The Book of Isaiah, rich in the poor man motif, was obviously
a favorite with the D))y as it was with both Jesus and John the
Baptist. Another ﬂpl‘&xl;lﬂq mentioned was Anna the prophetess,

eighty years' old, who gathered about her "all those who were looking

13Cf. T. W. Manson, The Sayings of Jesus as Recorded in the
Gospels According to St. Matthew and St. Luke Arranged with Intro-—

duction and Commentary (London: SCM Press Ltd., c.1949), p. 10l.

14Sattler, PPe 8’ 11.
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for the redemption of Jerusalem" (rxéiv To@s ﬂ‘po‘Sf.xOﬁlt4olf
h{l'(ﬂill).rw, Luke 2:38; compare Is. 52:9). Joseph of Arimathea
was also a ﬂp'éslkejlﬂﬂf as well as a respected member of the
Council (Mark 15:43 and Luke 23:51). The question of John the
Baptist: "Shall we look for another2" (ﬂf&“ﬂkw, Luke 7:19;
Matt. 11:3) may also be referring to the particular hope of the
L FEE
There were others who have been regarded as belonging to the
ot ’.-?2 » The shepherds of Bethlehem (Luke 2:8-14), were obviously

godfearing men, as were also the disciples from Emmaus who hoped for
the redeemer of Israel (Luke 24:13-35).15

The people mentioned as probably having been members of the
ID‘?&Q! came from the lower classes of society, such as shepherds,
artisans, farmers, lower priests, country folk. Jesus referred to
them as 111‘”)\,' ll « But there is no evidence anywhere that he was
addressing a certain class or party or even any organized groupe.
Nor is there any evidence outside of the New Testament which would
lead us to believe that the Tl‘?eig were an organized religious
grour of any kind. But éhere is every reason to believe that a
spiritual movement existed among the people which we have designated
as the Il‘)ggg e It waé made up of faithful and devout people who
continued to use the normal channels of worship in Judaism and had

no organization of their own. Earlier, some of them had rebelled

15

Causse, p. 137; Kittel, p. 216.
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against hypocritical official Judaism and formed themselves into
the sect known as the Essenes.

Jesus did not, therefore, call a certain group or class or
organization into the kingdom of God. He called the rr-raokol‘ .
those wﬁo looked for the kingdom of God, who cried out to God in
their need. We may call them D‘)g.}! « But they were made up of
persons from every class and group and party, forming a communio
sanctorum, a kind of invisible church. The Christian Church was to

be drawn from all these ranks and even from the party of the Pharisees

(compare Acts 15:5 and 21:20).




CHAPTER VII
THE POOR MAN MOTIF IN RELATION TO J=SUS' MISSION
Matthew 11:25=30

The complex Christological passage, Matte. 11:25-30, is impor-
tant for our understanding of Jesus' messianism. This logion has
been accorded a background in the ilisdom literature, in the Old
Testament and in Hellenism. Its various parts have at one time or
ancther been rejected as not being genuine, according to the parti-
cular stance of the interpreter. However, we shall see that the
passage becomes meaningful and relevant as a whole in the light of
the poor man motif.

The logion was divided up into three strophes by Eduard Norden,
who found the same basic schema in Sirach 51l. Thus both contain a
Prayer of Thanksgiving (Sir., 51:1-12 and Matte. 11:25-26), the re-
ceiving  of Wisdom (Sir. 51:13-22 and Matt. 11:27), and the appeal
to the ignorant (Sir. 51:23-30 and Matt. 11:28-30).1 He found the
same basic schema elsewhere and assumed that there was a common form
on which both Matthew 11 and Sirach 51 were dependent. He did not
believe that Matthew was directly dependent on Sirach.z

Norden therefore came to the conclusion that Matt. 11:25-30

must be regarded as a unit, and that Matthew found it in this form

IEduard Norden, Agnostos Theos: Untersuchungen zur Forgeschichte

Religiser Rede (Leipzig: Verlag B. G. Teubner, c.1913), pp. 280-282.
2

Ibid., pp. 290-293.
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in the Q source. Nevertheless, he held that it could not have ori-
ginated with Jesus, since he would not have operated with such forms
and ideas of theosophical mysticism.3 It was, therefore, a protest
of the early Church against the Hellenistic gnos:l.s.4 Unfortunately,
Norden made the mistake of looking forward to later literature for
his types instead of seeking the background of the form in earlier
writings. He ignored the Old Testament background of the thoughts
and ideas expressed both in lMatthew and Sirach.

This error is magnified by Martin Dibelius who used the Matthean
passage to illustrate his theory of mythology in the New Testament.
Hence, the later Hellenistic parallels mentioned by Norden were
important to him so that he could conclude:

Here is proclaimed the typical saving gospel of Gnosis. -

The form of the Redeemer in this gospel, however, is of

divine nature and cosmic form=--a mythological beinge.

Dibelius was followed to some degree by Rudolf Bultmann. But Bult-
mann was not content to see any unity in the logion. For while he
agreed with Dibelius that Matt. 11:27 was an Hellenistic revelation
saying, he believed 11:28-30 to be a quotation from Jewish Wisdom

literature.6

31bid., pp. 303-304.

4Ibid., pp. 306-308.

Martin Dibelius, From Tradition to Gospel (New York: Charles
Scribner's Sons, c.l1l965), p. 282.

6Rudolf Bultmann, The History of the Synoptic Tradition, trans-
lated by John Marsh (revised edition; New York: Harper & Row, Pub=
lishers, c.1963), pp. 159-160.



211

Tomas Arvedson proposed that Matt. 11:25-30 had originated in
a liturgical setting intended for a celebration of the Mysteries,
the center of which was the enthronement of Christ.7 But this theory,
too, erred in finding its basis in later Hellenistic religious deve-
lopments. It did not take seriously the proto-types found in earlier
1iterature.8

This error has now been underscored by the discovery of a Psalm
scroll at Qumran (known as 1llQPsa), containing an actual Hebrew proto-
type of Sir. 51:13=30. Sirach 51 obviously has removed the offen-
siveness of its prototype wherein Wisdom, personalized as a woman,
was spoken of in erotic language.9 Yet the discovery of the form
makes it necessary to rule out Arvedson's liturgical theorye.

The fact that Matt. 11:28-=-30 has no Lucan parallel has often
been taken to show that it is not genuine, the argument being that

' 1
Luke would not have omitted it. < However, an argqumentum e silentio

is tenuous at best. Also, very questionable is the argument against

7Tomas Arvedson, Das Mysterium Christi: Eine Studie zu Mt. 11:

25-30 (Arbeiten und Mitteilungen aus ‘dem neutestamentliche Seminar

zu Uppsala), herausgegeben von Anton Fridrichson, VII (Uppsala: A-=B
Lundeguistska Bokhandeln, 1937), p. 108.

8For a2 more complete survey of select literature on this passage,
see Hans Dieter Betz, "The Logion of the Easy Yoke and of Rest., (Matt.
11:28-30)," Journal of Biblical Literature, LXXXVI (1967), 10-=17.

9See J. A. Sanders, The Dead.Sea Psalms Scroll (Ithaca, N.Y.:
Cornell University Press, c.1967), pp. 112-117. :

1°E.g. Betz, LXXXVI, 19; Bultmann, p. 159; Georg Strecker, Der

Weqg der Gerechtigkeit: Untersuchung zur Theologie des Matthaus
(G8ttingen: Vandenhoeck & Ruprecht, c.1962), p. 172; M. Jack Suggs,

Wisdom, Christology, and Law in Matthew's Gospel (Cambridge, Mass.:

Harvard University Press, c.1970), p. 79.
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its genuineness on the grounds that a parallel is found in Logion

90 of the Gospel of Thomas, independent of the other two strophes.11
Arguments based on differences of thought will be dealt with as we
study the text in detail.

The first strophe (l1:25-26) follows the very familiar pattern
of a thanksgiving psalm, with its themes of praise and thanks to God
for the deliverance and vindication of the godly poor in the face
of the wicked (compare Psalms 9; 343 54:5; 75; 138). Here the
wicked are the éacfo\f Kel Guvnw,and the godly are the vnffl°l 5
The form has even closer parallels to the introductory formulae of
some of the Qumran thanksgiving hymns., These, too, are often
polemically motivated and are related to the reception of a divine
revelation, as in our strophe. Thus, for instance, we read (1QH XI,
15-=17):

I give thee thanks, I give thee thanks, O Adonail
I will exalt Thee, O my Rock!

For Thou hast made me know the secret of truth

and hast revealed thy wonders to me,

and I have contemplated the depth of Thy mysteries
unto all the sons of Grace.

In another psalm (1QH V, 11-13) the psalmist speaks as if God
had hidden the revelation within him until the time of salvation:

For Thou O God, hast hidden me

from before the sons of men,

and hadst sealed up Thy Law within me

until the time of the revealing of Thy salvation to me.

This bears a resemblance to the second Servant Song of Isaiah (49:

1-7), where the Servant is described as being hidden by God until he

llsetz, LXXXVI, 19; Suggs, Pe 79.

-
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is revealed as a light to the nations. It is possible that the
same thought is behind this saying of Jesus, for the next strophe
speaks of the Father being revealed through the Son.

On these grounds, the THUT# of verse 25 can be explained as
referring to this revelation in Jesus himself which is now hidden
from the "wise and understanding." In any case, the strophe must
be understood on the basis of Isaiah 29. For in verse 14, judment
is pronounced on the wise and understanding in the words of the
Septuagint: aTONG Thv -6o¢pﬁw Tiv bog ddv, Kat Ty Gufrunr TV
buverdy hpa;bw e Then in verses 18 and 19 comes the promise of the
revelation of the Good News to those who are obviously the V"TN' I’-z
the deaf, the blind, the afflicted, and the poor.

Certainly it cannot be argued that this first strophe is de-
pendent upon Sir. 51:1-12, since the only resemblance they bear is
in the opening word of address ?goﬂokorob}«ur . Otherwise
Sir. 51:1-12 is simply a typical thanksgiving psalm. A much greater
resemblance can be found in Dan. 2:25 (LXX)e. Cerfaux has pointed
out the many points of contact between Dan. 2:18-30 and Matt. 1ll:

ge It is possible that the passage in Daniel contributed to

25-26,
Jesus' thought. But Cerfaux's theory of dependence breaks down in
that the first strophe then bears no real relationship to the follow-
ing strophes. The reference to 6044:«:! ‘é“'s in Dan. 2:21 is not
compelling since it speaks of:.revealing knowledge to them rather t

than hiding it. The phrase is a common one in the Old Testament.

12Lucien Cerfaux, "Les Sources Scripturaires de Mt., XI, 25-30,"
Ephemerides Theologicae Lovanienses, XXX (1954), 741-=744.




214

In Matthew, the "wise and understanding" are generally under-—
stood to be the scribes and Pharisees with whom Jesus was in con-
stant conflict. But the context here would suggest a wider group:
those who reject the ministry of Jesus. The "babes" are those who
are open to the revelation of God in Jesus, not being bound by the
sophisticated teaching of the scribes and Pharisees. These "infants"
are quite obviously the same as the ﬂ'l‘cd\ol’ who receive the Good
News. The word VVI’ﬂ‘IOI is taken over from its use in the Psalms,
particularly Ps. 116:6 where it is synonymous with -tr-rw)('e v’ .
There, too, the salvation of the V'U;fn..\’ is described as an sviTieubis
(verse 7). Otherwise, it is the Law of God which gives wisdom and
understanding to the simple (Ps. 19:8; 119; 130).13

The "good will"® (t':lsv"-fa s verse 26) is the gracious action
of God toward the afflicted and oppressed. It puts all the stress
on the gracious action of God toward them and not on the spiritual

14 This is clear from the use of the

disposition of' the Vﬁl{ﬂ'lof o
verb in Luke 12:32. God's gracious act consists in this, that God

gives his revelation to the simple instead of to the wise. He gives
his kingdom to the poor instead of the spiritually elite in Israel.

But this '""gocdwill" of the Father is also directed to the revelation

&
in Jesus, as becomes clear in verse 27. Three times the verb :v&onf:.,

is used in Matthew's Gospel. In each case it is used in connection

13Cf . Jacques Dupont, Les Beatitudes, (Paris: J. Gabalda et
Cie Editeurs, c.1969), II, 199-20l.

41bid., II, 214-217.
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with Jesus being portrayed as the Suffering Servant of Is. 42:1-4.
Thus, the Isaiah passage is cited in extenso at Hatf. 12:18-21. It
is used in part in the divine attestation of the Son at his baptism
(Matt. 3:17; Mark 1:11; Luke 3:22) and at the transfiguration (Matt.
17=5).15

We are led into the second strophe (Matt. 11:27) by the concept
of revelation of the kingdom of God unveiled in Jesus' preaching and
action. It is revealed only to those who have ears to hear and eyes
to see (Mark 4:12); that is, to babes, to the poor in sp:l.r:!.t.l6
This revelafion is now described in terms of knowledge handed down
by the Father to the Son. This "knowledge" is thoroughly semitic
and bears no relation to Hellenistic ideas at all. The concept of
God "knowing" someone means that he has chosen that person for a
specific task in his plan of redemption. Thus the chosen people of
Israel is the only nation God has known (Amos 3:25; Hosea 13:5).
God chooses special representatives whom he "knows" from the begin-
ning; and they know him. Thus Moses (Ex. 33:12), Jeremiah (1:5)

and the Suffering Servant (Is. 49:1) are "known" by God.17

On the other hand, to "know" God is not to have an esoteric

religious experience but it is, in the language of the Old Testament,

1SCerfaux, "Les Sources Scripturaires de Mt., XI, 25=30,"
Ephemerides Theologicae Lovanienses, XXXI (1955), 334.

16Julius Schniewind, Das Evangelium nach Matth3us, in Das Neue
Testament Deutsch: Neues G8ttinger Bibelwerk (Gdttingen Vandenhoeck
& Ruprecht, C-1935 1964 )’ II’ !150.

17Reginald H. Fuller, The Mission and Achievement of Jesus: An

Examination of the Presuppositions of New Testament Theology (London:

SCM Press Ltd., 1954), p. 92.



216

to respond to God's election in faith and obedience. Thus disobedient
Israel "did not know" God (Is. 1:3; Jer. 2:8; 8:7). In the preach-
ing of the prophets this "knowledge of God" becomes part of the
eschatological hope (Jer. 31:34). When the Messiah comes he will
bear the "spirit" of knowledge and the fear of the Lord (Is. 11:2).
With the setting up of his kingdom, "the earth shall be full of the
knowledge of the Lord" (Is. 1129).18 Thus the concepts of knowledge
and revelation became closely connected with God's plan of redemption
through his Messiah. Therefore it was only to be expected that an
eschatologically conscious community like the Qumran sect would be
very concerned about "knowledge."19 So was the early Church (com=
pare the Gospel of John).

Both aspects of this eschatological knowledge==to be known by
God and to know God--were found in Jesus. The Father knew the Son
by choosing him to be the Messiah in terms of the Suffefing Servant
(Is. 42:1).

The heavenly Father was the only one who could authorize the
Son's mission; hence Jesus could say: "No one knows the Son except
the Father" (Matt. 11:27). This recognition of his mission does not
come from men except in a roundabout way. The fact that Jesus was
despised and rejected by them only confirms his function as the

0

Suffering Servant (Is. 53:3).2 This task is further confirmed in

181pid., p. 93; Schniewind, II, 152.

19¢£. Menahem Mansoor, The Thanksgiving Hymns: Translated and
Annotated with an Introduction (Grand Rapids, Mich.: Wm. B. Eerdmans,

C.1951 ) 9 pp- 65-74.

2ol-"uller, P. 92,
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Jesus' statement that he knows the Father and will pass on this
knowledge to those ready to receive it: "No one knows the Father
except the Son and anyone to whom the Son chooses to reveal him"
(verse 27). This is precisely what was said of the Suffering Ser-
vant: "By his knowledge shall the righteous one, my servant, make
many to be accounted righteous" (Is. 53:11). The fact that Jesus
speaks of himself as the Son instead of the Servant is readily ac=
counted for in terms of the development of the Servant motif in Wis—
dom of Solomon 2 and 5. There, as we have seen, the Servant is de-
picted as the righteous poor man who "professes to have knowledge
of God and calls himself the wWar$ NUFIIGU" (2:13), who "boasts
that God is his Father" (2:16). This Iﬂ';u' &:uos is then referred
to as (/l";.! I.‘.'Oa (2:18). Thus the transition had already been made
prior to New Testament times and was well understood by Jesus and
his contemporaries.21

Revelation and knowledge mean the same in the first two strophes.
Both are exhibited by Jesus, in whose person and message and mission
the kingdom of God breaks forth among men. It is the Messianic Age
which Jesus was not only proclaiming but also bringing into being.
It is an Age when the afflicted and the oppressed receive righteous-—
ness, justice and pcace. All this was being achieved through Jesus,
who was to be the poor man's representative, not only in affliction
and oppression but also in vindicatiocn. Through this sacrifice, he

would make many to be accounted righteous. He would be the poor man

par -excellence.

ZJ'Suggs 9 Pe 92.
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This is exactly what Jesus is saying in the final strophe
(11:28-30). It is by following the one who is Tp}ll'f ﬂﬁf\i 'l’mﬂ’;f
T4 kapSia that the burden of affliction and oppression is lifted
and men find rest for théir souls. This point would be overlooked
if we interpreted this strophe purely in terms of wisdom.

A comparison of Matt. 11:28-30 with Sir. 51:23-30 shows many

similarities. Both begin as an invitation (Matt. 11:28 and Sir.
51:23); both make the requests to take on the yoke (ﬁatt. 11:29 and
Sir. 51:26) and to learn of the speaker; both promise rest (Matt.
11:28,29 and sir. 51:27).22 Such similarities can also be found in
Sir. 6:24-31; 24:19-22; Prov. 8:4-21; 1:20-33, The number of these
similarities is striking. It would be simple to follow Suggs and
see Jesus as Wisdom personified.23

Since "knowledge" and "wisdom" are very closely connected, it
is very likely that Suggs is correct. For we are told of Moses, who
"knew" God, that wisdom "entered the soul of a servant of the Lord"
(578 gl/u)(:w aapa;rovm miﬂao, Wisd. Sol. 10:16). Since Jesus has the
special "knowledge" of God, he too is the wisdom of God. However,
there is one fundamental difference which has not been accounted for.
Wisdom is always spoken of in exalted terms. But Jesus comes as.one

who is humble and lowly. Even Arvedson acknowledged this as a diffi-

culty.24 So, while this saying in Matt. 11:28-30 is dependent on

22Norden, p. 283; Arvedson p. 9.

2BSuggs, pp. 106=107.

24Arvedson, Pe 94.
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25

Sirach 51 for more than mere vocabulary, we must look elsewhere

for its deeper meaning.

VWie need to find a background where the three main aspects of
this strophe, the "humble ‘and lowly one" the "rest" and the "easy
yoke" can stand in proper relaticnship to each other. W. D. Davies
has tried to do this by pointing to Qumran. Finding a similar con-
cept of knowledge, he suggested that the invitation of Christ in
our strophe was sirangely reminiscent of Scroll of the Rule (1Qs
X,ZS-XI.Z).ZG But the reminiscence is not very strong; it says
nothing of "rest" or of a "yoke."

Jesus promised rest to those who came to him. This is the
same as promising peace and security to afflicted and oppressed.
Foses hoped for the safety of a faithful co-leader for the march
into the promised land. Aaron had proven unfaithful. So Yahweh
promises Moses: "My presence will go with you and I will give you
rest." The land of Canaan gave the Israelites their happiness and
security; hence it was a land of rest (Deut. 3:20, 12:9=10; 25:19;
28:65; Joshua 1:13; Ps. 95:11). This c;ncept was gradually ideal-
ized. It expressed not only the idea of dwelling in security and
prosperity but also of the final blessedness of the promised Mes-

sianic age.27 Thus Jeremiah calls his people to faithfulness and

25A5 suggested by Cerfaux, XXXI, 3403 Schniewind, II, 1543 and
A. M. Hunter "Crux Criticorum--Matt. XI.25=30=-=A Re=appraisal,”
New Testament Studies, VII (1961-1962), 248-249,

st. D. Davies, "Knowledge in the Dead Sea Scrolls and Matthew
11:25-30," in Christian Origins and Judaism (Philadelphia: The
Westminster Press, c.1962), pp. 143=-144.

27Arvedson, p. 201,
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Jesus is basically an obedient discipleship. It means following :I.n
the footsteps of the Mastc-. But there is a contrast here to all
other yokes of instructi.n. The yoke of Jesus 1s easy. It is an
easy yoke in that it brin:s rest and leads to salvation and blessing.
Because of its goal, the kingdom of God, the yoke of Jesus makes
everything easier to bem-.ga oéher yokes remain a continual burden.

The kind of discipleship Jesus calls men to, means, being like
him, a poor man. But it is not simply a call to follow a certain
behavior. It is a call, as in the beatitudes, to enter the kingdom
of God, to belong to :!« liessianic people. Jesus may have been
thinking of Zeph. 3:12 wien he called himself a ‘u'ﬁ-i;'r Mot 1'.'"'0’.;
for this was the name given to the people of the Messianic kingdom.
It was to be a people humble and lowly who would "seek refuge in the
name of the Lord." By giving himself this designation, Jesus was
going further than.implying his ability to sympathise with the af-
flicted and oppressed. He was saying that he was a poor man him-—
self, Those who would follow him would enter his kingdom. They
would come under his rule.

The picture of the Suffering Servant which colors this whole
saying is appropriate here too. This self=description of Jesus must
call to mind the picture of the’'poor man par excellence of the 0ld -
Testament as described in such passages as Is. 42:2=33 and '53:1‘,—?‘5‘?
The Suffering Servant would teach "him that is weary" (Is. 50:4) by

word and example. The disciple would learn from h:l.lobed!.am and

28.'rohannes Baptista Bauer, "Das n:l.lde Joch und cl:l.." Ruhc, w- :
11,28-30," Theologische Zeitscnrift, XVII (1951). 102. »
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submission to God in spite of oppression (Is. 50:5-=9). Jesus ob-
viously saw himself as this Suffering Servant in terms of the poor
man.

We find, therefore, that Jesus saw his mission in terms of the
poor man motif. His mission is messianic in that he announces the
Good News of the kingdom to the poor. He brings that kingdom into
being by his deeds and by his revelation of the Father. The miracles
he has performed are merely signs that the kingdom is present and
that the restoration to righteousness of the afflicted and oppressed
has begun in Jesus, the Messiah. But Jesus evidently saw his basic
role as Messiah that of being the poor man's representative before

God. This involved his becoming the poor man par excellence by

fulfilling the role of the Suffering Servant. This meant he would
vindicate the righteous and deliver the oppressed. Then he would
return in glory to condemn the ungodly (Wisd. Sol. 4:16-5:8). But

as such, his mission also involved calling those who would receive
him, the humble and lowly, into the kingdom. This is the main thrust

of Matt. 11:25-30,
The Anointing at Bethany

What has been called the most important WTWXOL passage in

Hark29 is found in the account of the anointing of Jesus at Bethany

(Mark 14:3-9; Matt. 26:6-13; John 12:1-8). When Jesus is ﬁnointed

’ / 3
2%:rnst Bammel, "mkoll, rrn) e, TraGoe Dictionary of the
New Testament, edited by Gerhard Friedrich, translated and edited by
Geoffrey “W. Bromley (Grand Rapids, Mich.: Wm. B. Erdmann's Publish-

ing Company, c.1969), VI, 903.
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with the costly ointment, the objection is voiced that this ointment
could have buen sold and the money given to the ‘!T'IWXO(/. Mark makes
it quite indefinite as to who the objectors are. Matthew puts the
blame on the disciples, John states that Judas Iscariot asked the
question, explaining "not that he cared for the poor but because he
was a thief, and as he had the money box he used to take what was

put into it." (John 12:6; compare 13:29). Luke has an account of
the anointing of Jesus but he gives it a different point. He depicts
the forgiveness which Jesus gives to a penitent sinful woman (Luke
7:36=50). There is some similarity between Luke's account and that
found in John, but Luke probably omitted the reference to the TWXO',
since such an item would not coincide with his stress on almsgiving.
If Luke's account is of the same incident, he placed it much earlier
in the ministry of Jesus. The other three evangelists have the event
happening just prior to the Passover and Jesus' betraval.

In the latter context, Jesus answers their objectim_'i: "You
always have the ﬂ'TIJXGI’ with you, but you will not al;:ays have me"
(Matt. 26:11 John 12:8)., Mark (14:7) inserts an explanatory phrase:
"and whenever you will, you can do good to them." This saying is
surely an echo of Deut. 15:11: "For the poor ( P'?{{ ) will never
cease out of the land; therefore I command you, you shall open wide
your hand to your brother, to the-needy and to the poor ( ¥ ‘\f]-‘_‘é
ﬂi‘?g&# 'r'L'J.!&), in the land." This passage from Deuteronomy appears
to emphasize the spontaneous action of the individual to help the
poor man when confronted by his need. Jesus niay have had this in

mind in his response to the objection of the disciples. Thereby,




224

he was interpreting the woman's act of love as the supreme charity,
the spontaneous action to help the poor man in his affliction. This
was a genuine response to the Deuteronomic code.

That poor man was Jesus himself. This point is made by the
verses prior to the pericope (Mark 14:1-2; Matt. 26:1=5; John 1ll:
55-57). The chief priests and scribes are mentioned as seeking to
arrest Jesus by stealth and to kill him. Also, the verses which
follow in Mark 14:10-1l1 and Matt. 26:14-16 speak of the betrayal by
Judas Iscariot. Jesus is the poor man afflicted and oppressed, about
to suffer at the hands of the wicked as commonly described in the
O0ld Testament, particularly the Psalms.

It is significant also that in Matthew's Gospel this pericope
follows the parable of the last judgment (Matt. 25:31-46). There
those who inherit the kingdom are those who have done charity to
Jesus in that they have helped the needy: "As you did it to one of
the least of these my brethren, you did it to me."™ The close rela-
tionship between the poor man and Jesus is surely brought out in
this parable.

Jesus praises the woman's action and describes it as a
K"-).;" é;’&w, an anointing for burial (Mark 11:6,8). This woman had
understood that Jesus was about to suffer at the hands of the wicked,
and this was her response. The disciples had failed to do this.
While they had expressed concern for the wrw)(m’ » the woman had

P
not hesitated to put her concern for the trwkc: par_excellence

into action. Therefore this action would be remembered (Mark 14:9).
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The suggestion by F. W. Dankerao that Psalm 40 may be the

pattern on which Mark 14:1-25 is arranged is certainly a possibility;.
for this gives in a nutshell the picture of the poor man and his
suffering at the hand of the wicked, his betrayal by a fr::l.end,-and
his eventual vindication. But the pericope itself indicates that

Jesus saw himself as the poor man, par excellence. Professor Danker

has correctly pointed out that the contrast in Mark 14:7 is not in
the words #mko? and i’/ﬂ:’ y but in ﬂ'ﬂ{rﬂﬂ" and O{’ 'I"K:TOTE .31
Only then can the verse be understood. Otherwise Jesus would seem
to be depreciating charity which he had previously recommended.

Jesus as the poor man par excellence, is here seen giving charity

his full blessing.
Jesus' Entry into Jerusalem

Our initial interest in Jesus' entry into Jerusalem is Matthew's
reference to Jesus as r/au'a(: y using a quotation of Zech. 9:9
(Matt. 21:5). While all the Gospels contain an account of this event
(Mark 11:1-10; Matt. 21:1-9; Luke 19:28-40; John 12:12-19), only
John and lMatthew have the quotation. John, however, leaves out the

.{
reference to the king being ®pP«vS . The term does not fit into
John's Christology. Our concern is to discover Jesus' own under-—
standing of his entry into Jerusalem and also that of the crowd

which welcomed hime.

30 ederick W. Danker, "The Literary Unity of Mark 14:1-25,"
Journal of Biblical Literature, LXXXV (1966), 467-472.

311pid., LXXXV, 469.
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have been the prophecies of Isaiah. Zech. 9:9 very likely would
have been interpreted in line with the Isaianic promises. It is not
without reason, therefore, that both Matthew and John do not begin
the quotation of Zechariah as it reads: x::t?pl ‘49:‘,4 dv;p.tvzu:v
(Zech. 9:9). Matthew changed it to t':f’to\'rt e Ju‘a'-pn Z'UJV'(ZJJS) in
line with the messianic promise in Is. 62:1l1. John altered it to
}l:l¢l/3n7, 90}';{'{:‘0 S.m’v in accordance with the messianic pro-
clamation of the Good News in Is. 40:9. Of course, these may simply
be the interpretations of the early Church. But it is probable that
they actually echo the messianism in vogue at the time of Jesus or
as it was understood by Jesus himself. That Jesus understood his
messianic role primarily in terms of the Isaianic passages has been
attested to throughout this thesis.

'hat Matthew understood Zech. 9:9 in terms of the Suffering
Servant of Isaiah may be indicated by his omission of J l;-I‘{ Ru‘(
‘§W(Lxx). Such an omission serves to emphasize ﬂfkl'l..'f S8 which
should be understood as "afflicted" or "suffering" rather than "meek"
as in Greek culture. This is in line with the original understand-
ing of Zech. 9:9 which, as we have seen,35 has been influenced by
the Suffering Servant motif. The whole point of Jesus'!' entry into

Jerusalem revolves around this idea of his being the ‘J¥ s the

347; and Wolfgang Trilling, "Der Einzug in Jerusalem: Mt. 21:1-17,"
Neutestamentliche Aufsiatze: Festschrift filir Prof. Josef Schmid zum
70 Geburtstag, herausgegeben von T. Blinzler, O. Kuss, F. Mussner
(Regensburg: Verlag Friedrich Pustet, c.1963), p. 304.

34

Gundry, XVIII, 120; Trilling, p. 304.

3ssugra, pPPe. 53=55,
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messianic king, he must first be the suffering king. Such suffering
is on their behalf that he might also bring about their vindication
and exaltation. Here again, we have the picture of the poor man

par excellences His entry into Jerusalem at this time stresses his

total obedience to the will of the Father in the face of suffering.36
This is the faith of the poor man as depicted in the Psalms.

The exclamation of the pecple outside of Jerusalem in the words
of the Hallel of Psalm 118 is the welcome song for the Messiah. It
was believed that the Psalm had been composed when David became king
and would be recited again when the HMessiah appeared.37 This is
shown also by the prediction of Jesus when he spoke of his coming
again as judge of the world (Matt. 23:39; Luke 13:35). Then those
who rejected him now would receive him as-Hessiah in the words of
the Hal'el Psalm (118:26). The believers (Luke 15:37) receive Jesus
as that lMessiah as he enters Jerusalem.

The Motif as it Relates to Other
Christological Passages

After his resurrection, Jesus spoke to his disciples and re-

nminded them that what had haprened had been according to God's plan
(Luke 24:44). We will now look briefly at some of the psalms as used

by Jesus in relation to the poor man motif.

365chniewind, IT, 212.

37David Daube, The New Testament and Rabbinic Judaism (London:
University of London, The Athlone Press, 1956), pp. 20-23. Cf.
Gundry, XVIII, 40-43.
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The words of Jesus to the disciples in Gethsemene: "My soul
is very sorrowful, even to death" (Matt. 26:38; Mark 14:34) are
reminiscent of Ps. 4:6,12 and 43:5. Both of these péalms are a
cry for vindication from the oppression and taunts of the wicked
(compare Ps. 42:8,10; 43:1-2).

The cry of Jesus from the cross in the opening words of Psalm
22: "My God, my God, why hast thou forsaken me?" (Matt. 27:45;
Hark 15:34), is another cry of the poor man. But understood in the
context of the Psalm, it is a cry not of despair but of confidence
that God will deliver and vindicate his afflicted one (sw,m)@'s,
Ps, 22:25). The note of triumph in this Psalm (verse 21) may be
echoed in the words of the risen Christ that he will triumphantly
Proclaim to his brethren God's vindication of him (Matt. 28:10).39
The influence of this Psalm-on the early Church can be seen from the

number of times it is alluded to in the passion narrative.4o

391bid.

4

OCf. Andre Rose, "L'Influence des psaumes sur les Annonces et
les Rdcits de la Passion et de las Resurrection dans las Evangiles,"
in Le Psautier: Ses Origines, Ses Problémes Litt€raires, Son Infiu-

’-—S-—J*-  S—————
ence, Etudes preséntées aux XIIe Journées Bibliques (29-31 aoftt 1960)
Zditzes par Robert De Langhe (Louvain: Publications UnlversItaIres,




CHAPTER VIII
THE IMPLICATIONS FOR CHRISTOLOGY

The Suffering Servant Concept
in Jesus' Thought

It is not our purpose here to make a tﬁorough examination of
the question whether Jesus identified himself with the Suffering
Servant. We have already found evidence of Jesus casting himself in
that role. ocur purpose now is to lock briefly at the passages which
are generally believed to show the influence of the Suffering Ser-—
vant concept on Jesus' thought. Then we shall examine them in the
light of the poor man motif.

In the first place, it must be noted that the Sufferer of the
Servant Songs (Is. 42:1-4; 49:1-6; 50:4-11; 52:13; 53:12) was identi-
fied as the Messiah by the time of Jesus. This is evident parti-
cularly from the Targum on Isaiah, where the Servant is regarded as
the Messiah who will triumph over the heathen and all the enemies of
God's people.1 idlthough this Servant Hessiah would perform prophetic
tasks, he was understood to be essentially a royal Mess:l.ah.2

We must look first to the baptism of Jesus for an understanding

of Jesus!' role as the Suffering Servant. All evangelists mention

1Cf. Christopher R. North, The Suffering Servant in Deutero-
Isaiah: An Historical and Critical Study (2nd edition; London: Oxford
University Press, 1956), p. l1l; W. Zimmerli and J. Jeremias, The
Servant of God (Naperville, Ill.: Alec R. Allenson, Inc. 1557),

pp - 66-71 L]

in. V. de Leeuw, "Le Serviteur de Jahve Figure Royale ou
Prophetique?" Recherches Bibligques: L'Attente du Messie, edited
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the voice from heaven which said: "Thou art my beloved Son; with

thee I am well pleased." (Mark 1:11; éompare Matt. 3:17; Luke 3:22;
John 1:34). This has been taken by some scholars as a reference to
Ps. 2:7, whereby Jesus' Messiahship as King would be proclaimed.
Others take it as a reference to the first Servant Song, Is. 42:1,

T.lle o‘nly connection the saying has with Ps. 2:7 is the phrase: 55

tl' vios /un? » Whereas, if we change vfa'.s to M7y we would
almost have a quotation of Is. 42:1 as presented in Matt. 12:18.

Now on the basis of the popularity of Wisdom of Solomon 2 to 5 at
this time as an alternative descriptioﬁ of the Suffering Servant, such
a change presents no problems. As is obvious in Wisdom of Solomon

2 to 5, the two words were used ini:"exc'c:h.':mc_;ea'nly.-3 This is also evi-
dent in ..cts 4:27 where a quotation of Ps. 2:1-2 is followed by a re=
ference to Jesus as TWk/$ rather than as m‘o'} « The word Wh7%

is used to describe Jesus also in Acts 3:13,26; 4:30), and the idea
of the Suffering Servant behind this term is evident. Acts 4:27
would teach us, therefore, not only that the words W‘U.ll’ and TArE
were used interchangeably but also that Is. 42:1 and Ps. 2:7 were
understood as interpreting each other. The words of the Voice from

heaven may therefore be a conflation.q' The descent of the Spirit

by L. Cerfaux et al. ([Paris']: Desclee de Brouwer, c.1954), pp. 51=56.

3'I‘he significance of this we-have noted already in regard to
Matt. 11:25-30. See Supra, p. 220.

4In agreement with Robert Horton Gundry, The Use of the Old

Testament in St. Matthew's Gospel: With Special Reference to the

Messianic Hope, in Supplement to Novum Testamentum.(Leiden: E. J. Brill,
Cel967), XVIII, 29. Cf. also I. Howard Marshall, Son of God or Ser=-
vant of Yahweh?=-=A reconsideration of Mark I.ll," New Testament Studies,

XV (1968-1969), 326-336,
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however, makes it clear that Jesus' royal sonship is to be under-
stood in terms of the Spirit-endowed Servant of Isaiah.

With this doubie divine authorization, Jesus now has before him
the task of being God's royal representative and also the Suffering
Servant. This means that Jesus had the task of proclaiming the king-
dom and overcoming the enemies of that kingdom through suffering and
death. That Jesus later referred to baptism only in terms of suffer-
ing and death (Mark 10:38 and Luke 12:50) indicates that he inter-
preted his own baptism in this way.6 This appears also to be the
significance of the remark of Jesus to the three disciples after the
transfiguration. In the transfiguration, the Voice from heaven
reiterates almost exactly the authorization given to Jesus at his
baptism. We are told, "As they were coming dewn from the mountain,
he charged them to tell no one what they had seen, until the Son of
man should have risen from the dead." (Mark 9:9; Matt. 17:9). The
command to silence here was given because the ‘way of suffering and
death could have been misinterpreted before the actual time of the
Passion.

Following Jesus' baptism is the account of his temptation in the
wilderness (Matt. 4:1-11; Mark 1:12-13; Luke 4:1-13). The reference

to the wild beasts in Mark 1:13 recalls the suffering of the poor

5Reginald He Fuller, The Mission and Achievement of Jesus: An

Examination of the Presuppositions of New Testament Theology (London:

SCM Press Ltd., 1954), p. 52.

°Cf. Oscar Cullman, The Christology of the New Testament, trans-
lated by Shirley C. Guthrie and Charles A. M. Hall (Philadelphie:
The Westminster Press, c.1959), p. 67.
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man in Psalm 22 who is surrounded by wild beasts. In Jewish thought,
at the time of Jesus, temptation was regarded as a necessary test-
ing for a servant of the Lord. Thus Sirach counsels: "My son, if
You come forward to serve the Lord, prepare yourself for temptation™"
(5ir, 2:1). Israel's forty years in the wilderness was regarded as
a time of testing (Wisdom of Solomon 1l). Therefore, Jesus' tempta-
tion in the wilderness was not only necessary to prove him worthy of
being the Servant but also prepared him as a representative of the
true Israel. The words of Satan: t'? Ur'vJ" :;ﬁ Too 6{03 once again
remind us of the words of the wicked speaking of the far¥ KU/I‘IJ in
Wisd. Sol. 2:18: &7 yap 2émv & Sikares vios froi.

References to the Servant Songs in the Gospels are rare. Ac-
cording to Luke 22:37, Jesus refers to Is. 53:12, saying that this
scripture would have to be fulfilled in him. Many scholars unneces-
sarily reject this as a Lucan addition.7 The words of institution
of the Lord's Supper (Mark 14:24; Matt. 26:28; Luke 22:20; 1 Cor.
11:24) all report that Jesus announced he would shed his blood "for
many" (Jnfp Mod\dv, JTN\-'f él?ns or Ifl;l @)\Jy). This is very close
to the idea of representation as found in Is. 53:5,10=12. Also, the
idea of the "new covenant" probably refers to the task of the Ser-
vant of reestablishing the covenant between God and his people (Is.
42:6; 49:8).%

The five prophecies Jesus makes of his suffering as the Son of

man (Mark 8:51; 9:12; 9:313; 10:33-34; 10:45), certainly reflect the

71bid., p. 64.

8

Ibid.’ pp- 64-55.




235

influence either of the psalms of individual lament or of the Ser-
vant Songs of Is‘.aiah.9 It is probably a combination of the two, as
is evident in the passion narratives generally. Mark 10:45 (see
Matt. 20:28) in particular with its ransom prediction and servant
motif is hard to explain satisfactorily in any other way than as re-
1 /7
ferring to Is. 53:10-12, The word Adf[)w is a loose rendering of
n ’ g 10
By (1s. 53:10).

Other allusions to the Servant Songs can be found in the Gospels.
The fact they are simply references may in itself be a sign of authen-
ticity as Vincent Taylor has pointed out:

The broad fact that the passages are allusions rather

than guotations is significant. When later writers

read back their own ideas into an earlier time, they

are not, as a rule, content with echoes, and it is

probable that the Servant conception would be much

more obvious in the Gospel tradition if it were not 11

an authentic element which goes back to Jesus Himself.

Now while we can say that the Suffering Servant concept was
present and important in Jesus' thought, we cannot say it was central.
If we look only at the references and allusions to the prochecies of
Isaiah, and the words of Jesus are studded with them, we find that
that chapters 29, 35, and 61 are also important for understanding

Jesus' mission. This leads us to a significant understanding of that

9Usually taken as allusions to Isaiah 53. Cf. Gundry, XVIII,
39; Fuller, ppe. 55-57; George Johnston, "The Servant Image in the
New Testament," Theology Today, XV (1958-1959), 324.

1oGundry, XVIII, 39-40; Fuller, p. 57; Cf. Cullman, p. 65.

Myincent Taylor, Jesus and His Sacrifice: A Study of the Passion

Sayings in the Gospels (London: Macmillan and Co., Limited, c.1951),
pPp. 47-48. Cf. Johnston, XV, 323.
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mission. In Deutero-Isaiah, Israel is regarded as the poor man,
afflicted and oppressed, who turns to Yahweh for help and vindica-
tion. Likewise, Israel is called the Servant of Yahweh. Both terms
are used collectively particularly of those who "wait for the Lord."12
FHingled with these general references to Israel as the poor man and
the Servant are the Servant Songs which speak of an individual repre-
sentative Servant. This representative Servant becomes the mzans by
which Israel as a whole can become righteous. Jesus took this role
upon himself and in doing so he also took on the wider role of be-

ing the representative poor man. As such he would be the means where-
by the deliverance and exaltation of the poor would be wroughte.
Cullmann is correct in seeing in the Servant a "principle of repre-

13

sentation in a progressive reduction." The same must be said of

the poor man motif.
Jesus' Use of the Title "Son of Man"

We have noted that Jesus has taken both the Suffering Servant
concept and the poor man motif and has applied them to himself,
designating himself as the representative Servant and poor man.

He doe:z the same thing with the "Son of man" title. In some places
in the 0ld Testament the phrase "Son of man" is used simply to mean
mankind, humanity. It is used this way in Is. 51:12; and 56:2 and

in some of the Psalms (8:4; 80:17; 146:3 and 144:3). In two of these

12Su ra, pp. 48=50.

13culimann, pp. 54=55.
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Psalms (80:17; 146:3), the term may refcr to the king, but this does
not allow us to regard it generally as a royal title.14

In Ezekiel; the term is used of the prophet himself and means
little more than "man." Nevertheless, the term is given meaning and
content by the tasks which Ezekiel as the son of man has to perform.
Filled with God's spirit he is the watchman of Israel sent to a re-
bellious nation. He not only announces disaster but must alsoc pro-
nounce God's judgment over Israel. He must even take difficulties,
privaticn and suffering upon himself to be a sign for Israel. But
he alsc prophesies the resurrection of Israel and the coming glory.15

In the apocalyptic literature, the term "Son of man" develops
into a somewhat symbolic designation for afflicted Israel. Dan. 7:13
refers to "one like a son of man" coming out of persecution and
suffering triumphant and victorious. This "man".is looked upon as
the representative of the true Israel, "the people of the saints of
the Most High" (Dan. 7:27). It came to be understood messianically
as the one who would vindicate his people and bring them to exalta-
tion and triumph. The Son of man figures also in the Book of Enoch
where it has developed into a pre—existent divine being (48:2; 62:7)
who will be revealed on the final day. He anpears to deliver the

elect from persecution (62:7-11]). Those who have oppressed the elect

14Against Ivan Engnell, A Rigid Scrutiny: Critical Essays on
the 0ld Testament, translated from the Swedish and edited by John T.
Willis with the Collaboration of Helmer Ringgren (Nashville: Vander-
bilt University Press, c.1969), p. 237.

15See Edward Schweizer, "The Son of Man Again," New Testament
Studies, IX (1962-1963), 256-261.
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will be judged by him (46:4; 62:11; 69:27). Then he will rule in
glory (69:29; 62:14). This Son of man is also referred to as "the
Righteous and Elect One" (53:6), "the Lord's Anointed" (48:10; 52:4)
and the "Light of the Gentiles" (48:4). Both these apocalyptic
writings show the influence of the Servant motif in Deutero-Isaiah.

In both, the Son of man is pictured as the vindicator of the afflicted
and oppressed. In other words, the Son of man is seen here as the
representative and the vindicator of the poor man.

It is obvious that the term has developed in apocalyptic litera-
ture into the title for the poor man's vindicator in times of much
suffering and oporession. The hope for retribution and justice,
particularly in the Book of Enoch, is a continuous theme in this
apocalyptic literature. The way Jesus used this title of himself
must therefore be understood within this framework. But the term
"Son of man" is an inclusive term. e cannot take the picture of the
Son of man out of the Book of Enoch and say this is the figure Jesus
sought to emulate. Nor can we say he saw himself only as the
Danielic or Ezekielic Son of man. Such exclusiveness is not found
in Jesus' thoughts anywhere, nor was it natural to Judaism at the
time of Jesus. The Gospels themselves, whether we take them as por-
traying the thinking of Jesus or the thinking of the early Christians,
are witness enough to that.

Jesus therefore, used the title "Son of man" inclusively. As
the poor man's representative he too had to suffer. This is evident
in the Son of man passion sayings (Mark 8:31; 9:9; 9:12; 9:31; 10:33;

10:45; 14:21; 14:41 and parallels). We have noted the influence of

ne
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the Servant motif on these sayings. But we must also recognise the
influence of the psalms which speak of being oppressed by the wicked.
Thus, "being delivered into the hands of sinners" (Luke 24:7; Hgtt.
26:45; Mark 44:41) probably bears the double influence of Is. 53:6,
11,12 and Ps. 71:4; 140:4,9. For the use of the verb TopaStSovns
we can alsc turn to a number of psalms of individual lament (Ps. 27:
125 119:121; 140:9; 118:18). Other influences on the passion say-
ings can be traced to Psalms 22, 89, and 118.16

As the poor man's representative, Jesus would triumph and as his
vindicator he would come in glory to judge the wicked and ungodly,
as the poor man's oppressor. Thus the "future" Son of man sayings
(Mark 8:38; compare Matt. 16:27; Luke 9:26) point out that those who
will not side with the vindicator cannot expect to share in the glory.
Matthew's quotation of Ps. 62:13 (Matt. 16:27) must be understood in
this way, too. Matthew adds the note of national hope to the vindi-
cation theme in Matt. 24:30 (compare Mark 13:26; Luke 21:27). The
pericope at Luke 22:69-70 (compare Mark 14:62; Matt. 20:64) may be
influenced by the picture of the righteous one who is exalted and re-
turns to judge the wicked (Wisd. 501.“4=16—5=8). The warnings about
the coming of vindication and judgment by the Son of man (Matt. 24:
27; Luke 17:24; Matt. 24:37,39,44§ Luke 17:26-30; Luke 12:40) are

calls to make sure that they are found as those who wait for the Lord,

A 18anare Rose, "L'Influence des psaumes sur les inpnonces et les
Recits de la Passion et de la. Resurrection dans les Evangiles,"

Le Psautier: Ses Origines, Ses Problémes Litteraires, Son Influence,
Ttudes présentées aux XIIe Journédes Bibliques (29331 aolit 1960),
¢ditées par Robert De Langhe (Louvain: Publications Universitaires,
1962), pp. 299-310.
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as those to be vindicated rather than those to be judged. Matthew's
parable of the tares (13:37-43) with its allusion to Wisd. Sol. 3:
7-8, sees the Son of man, the exalted & ﬂ:.woy y condemning 'l_:he
wicked so that the sons of the kingdom, the St'uuol may be delivered.
The "present" Son of man sayings fit into the same motif. Jesus
as the Son of man is the poor man's rgpresentative and deliverer at
the present time as well as in his Second Coming. Thus, by healing
and forgiveness (Mark 2:10), he has authority to bring deliverance
te the poor man from his suffering and from the legalistic restric-
tions of the Pharisees (Mark 2:28). This authority has been given
him in his baptism and confessed by him in HMatt. 11:25-30. As the
poor man's representative, he is poor (Matt. 8:20; Luke 9:58)3; and
as his deliverer he celebrates with him the messianic joy (Hatt. 11:
19; Luke 7:34). Hatthew's and Luke's account of the sin against the
Holy Spirit can only be understood as a modification based on the

reference to "sons of men" in Mark 3:28. The reference should be

understood as a parallel to 1 Sam. 2:25.
Royal Messianism and Jesus

The idea of kingship is basic to the whole concept of messianism.
It is therefore unnatural to seek divisions between the various mes-
sianic concepts. Designations such as Messiah, Son of man, Son of
God, Son of David, and Suffering Servant are not mutually exclusijg.
The idea of kingship is found in all of them to a greater or lesser

degree. It is true that certain elements in Judaism hoped for a cer=-

tain king of Messiah; that is, for one who would be predominantly a
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powerful king, or a powerful judge of the wicked, or something else.
But the fact remained that the Messiah would be a king.

Kingship is also fundamental to Jesus' understanding of his
role. He announces the Good News that the promised king is about to
begin his rule. He inaugurates that kingdom by his words and deeds
as the King. His miracles of healing and his announcement of Good
News to the poor are indications that his reign has begun.

But while it hass begun, it is still "not 'yet." Those to whom
the kingdom belongs enter into this state of tension. For their de-
liverance is not yet complete, and their king has not yet been ex-
alted. 3So far, their King is.a Suffering Messiah, suffering on their
behalf, in order that through him the faithful might be exalted.

The idea of a king suffering for the nation was not foreign to Juda-

ism., We find the idea in such royal psalms as Psalm 2 and 89. It

is alsc evident in the Suffering Sérvant motif-of Deutero-Isaiah.17

That Jesus understood himself to be such a suffering royal Messiah

is sczen from his entry into Jerusalem (Matt. 21:5) and his response

to Peter at Caesarea Philippi (Mark 27-=33). i

Here again the theme of suffering and humiliation 1eadiﬁg on
to deliverance and exaltation is the predominant theme. Jesus is
the king who brings deliverance to the poor man. It is the poor man
who. acknowledges his kingship as the Son of David (Matt. 9:27; 12:23;

15:22; 20:30; 21:15). It is through his king's exaltation that the

poor man, too, will be exalted.

17Cf. Engnell, p. 236; W. D. Davies, The Setting of the Sermon
on the Mount (Cambridge: University Press, c.1964), pp. 37=39. ;
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Jesus as the Poor Man par excellence

We have seen Jesus come as the Messiah to the poor man, the man
who faithfully and patiently waits on God. Jesus had come, bringing
the poor man the Good News that the kiﬁgdom of God is his. He then
went about giving it to the poor man through his preaching and heal-
ing ministry. In Jesus himself the kingdom of God was coming into
being. Through him the poor man recéived ccnsolation, an inheritance.
He was made righteous, he obtained God's mercy and dwelt in his pre-
sence and he became one of God's sons who will be vindicated. This
kingdom is God's gracious gift to the needy and helpless, to those
who had turned to God for help.

The task Jesus had to fulfil by bringing in the kingdom involved
justice, deliverance from affliction and oppression, retribution and
recompense, vindication and exaltation of the poor man. It involved
the judgment of the wicked. How was this to be done? It could not
be accomplished through force and violence. That was what the wicked
had been doing all along. The way of the poor man was to turn the
other cheek. That was the way Jesus himself chose.

The way of the poor man meant undergoing the same affliction,
oppression and persecuticn the poor man had always known. It meant
humility and lowliness, suffering and dcath. But Jesus as the poor
man's representative would show that the wazy led through humiliation
and death to exaltation and life. Those who followed him would par—
také in his exaltation and glory. Therefore, Jesus called all who

felt the burden of suffering and oppression to take his yoke upon

them for he was THE poor man, the poor man par excellence.
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We have seen how Jesus lived this role as the poor man in terms
of the poor sufferer of the psalms and the Suffering Servant of

Deutero-~Isaiah., But this role of poor man par excellence also in-

volved bringing about his final vindication of the righteous and the
judgment of the wicked. This was the inevitable consequence of liv=-
ing out the role of the poor man according to Scripture. The wicked
and godless would bring judgment on themselves and the poor man would
be vindicated through resurrection and immortality. Jesus proved
that God's promises are kept. He became the first-fruits of the pro-
mise and opened the way for all to be made righteous in him. As the

exalted poor man par excellence, he now rules in the kingdom of God

sharing the heavenly banquet with the poor, thg maimed, the lame and
the blind. That is to say, the poor in spirit rejoice in his pre-
sence, having experienced their vindication and exaltation through

him.




CHAPTER IX
CONCLUSION

Cur examination of the poor man motif from its beginning in
the history of Isarel to its use by Jesus is now complete. In con-
clusion, it would be well to consider.’as a whole the develcpment
that has emerged.

At the beginning we noted that the terminology of the poor man
motif is to be understood in terms of the covenant relationship,
even though it is also u;ed of man in his socio=economic distress.
This covenant context has given the words about the poor a religious
coloring from the beginning of the history of Israel as a pedple.
There are other words, not so common, which could refer to poverty
in a purely secular sense, but these are not part of the motif.
It should be borne in mind that, while we refer to the words of the
poor man motif as having a "religious" coloring, this in no way denies
the socio-economic aspect. As these terms were understood in the
Old Testament the claim of the covenant and the cry for righteous-—
ness generally included the socio=-economic situation of the poor
man. He was destitute, dispossessed, afflicted, and oppressed. His
economic position was of vital concern in the use of the motif,
particularly at the beginning. However, since the Scriptures deal

with Heilsgeschichte, the religious and moral aspect of paverty is

always present in the terminology of poverty. In fact, this religious

aspect may very well have dictated the choice of the words of the

motif.
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The religious and moral aspects of the motif grew as the prob=
lems of injustice and oppression remained and the yearning for
righteousness deepened. This is noticeable, particularly in the
Psalms, where the poor man is not only the afflicted one; he is also
humble, godly and righteous. In the Psalms, oppression, affliction
and false accusation are at issue rather than economic poverty as
such.

Cut of this oppression and affliction of the poor man has come
the messianic hope. The more the poor man suffered unjustly, the
more he turned to Yahweh and looked to him for justice and righteous-
ness. From Yahweh he expected to receive vindication and retribu-
tion at the proper time. At first this justice was to come through
Yahweh's representatives, the kings. When these proved to be in-
adequate or unfaithful, the messianic hope developed. Its fulfil-
ment was projected into the future. Gradually, when the suffering
and oppression of Israel as a whole intensified and the motif came
tc be us=ed of Israel as a nation, the Messianic King, too, was de-