
PERSPECTIVES ON ISRAELITE WISDOM 

Proceedings of the 
Oxford Old Testament Seminar 

Edited by 

John Jarick 

Bloomsbury T& T Clark 
An Imprint of Bloomsbury Publishing Plc 

BLOOMSBURY 
LONDON· OXFORD· NEW YORK' NEW DELHI' SYDNEY 



Bloomsbury T &T Clark 
An imprint of Bloomsbury Publishing PIc 

Imprint previously known as T &T Clark 

50 Bedford Square 

London 

WCIB 3DP 

UK 

1385 Broadway 

New York 

NY 10018 

USA 

www.bloomsbury.com 

BLOOMSBURY, T&T CLARK and the Diana logo are trademarks 
of Bloomsbury Publishing PIc 

First published 2016 

© John Jarick and Contributors, 2016 

John Jarick has asserted his right under the Copyright, Designs and Patents Act, 1988, to be 

identified as Editor of this work. 

All rights reserved. No part of this publication may be reproduced or transmitted in any 

form or by any means, electronic or mechanical, including photocopying, recording, or any 

information storage or retrieval system, without prior permission in writing from the 

publishers. 

No responsibility for loss caused to any individual or organization acting on or refraining 

from action as a result of the material in this publication can be accepted by Bloomsbury 

Academic or the authors. 

British Library Cataloguing-in-Publication Data 
A catalogue record for this book is available from the British Library. 

ISBN: HB: 

ePDF: 

978-0-56766-316-0 

978-0-56766-317-7 

Library of Congress Cataloging-in-Publication Data 
Oxford Old Testament Seminar. 

Perspectives on Israelite wisdom: proceedings of the Oxford Old Testament Seminar I 
edited by John Jarick. 

pages cm 

ISBN 978-0-567-66316-0 (hardback) 

1. Wisdom literature--Criticism, interpretation, etc.--Congresses. 2. Bible. Old Testament-

Criticism, interpretation, etc.--Congresses. I. Jarick, John, editor. 

BS I 505.52.094 2015 

223'.06--dc23 

2015018732 

Typeset by Forthcoming Publications Ltd (www.forthpub.com) 

Printed and bound in Great Britain 



Preface 
List of Contributors 
Abbreviations 

INTRODUCTION 

John Jarick 

CONTENTS 

Part I 
ISSUES IN THE STUDY OF ISRAELITE WISDOM 

THE PLACE AND LIMITS OF WISDOM REVISITED 

Stuart Weeks 

ETHICS IN THE WISDOM LITERATURE OF THE OLD TESTAMENT 

John Barton 

'MOTHER IN ISRAEL': WOMEN AND WISDOM 

ix 
xi 

xiii 

xvii 

3 

24 

J enni Williams 38 

ORALITY AND THE SAGE: 

A WORD (PROVERB) TO THE WISE SUFFICES 

Aulikki Nahkola 56 

THE NINETEENTH-CENTURY BEGINNINGS OF 'WISDOM LITERATURE', 

AND ITS TWENTY-FIRST-CENTURY END? 

Will Kynes 83 

Part II 
THE WISDOM CORPUS OF THE HEBREW BIBLE 

LITERARY AND LINGUISTIC MA TIERS 

IN THE BOOK OF PROVERBS 

Gary A. Rendsburg 111 



vi Perspectives on Israelite Wisdom 

'THE FEAR OF THE LORD IS THE BEGINNING OF WISDOM': 

CALENDARS, DIVINATION AND STORIES OF TERROR 

James E. Patrick 148 

ONE OR Two THINGS You MAY NOT KNOW ABOUT THE UNIVERSE: 

THE COSMOLOGY OF THE DIVINE SPEECHES IN JOB 

David J .A. Clines 172 

THE CANONICAL TAMING OF JOB (JOB 42.1-6) 
Terje Stordalen 187 

THE RHETORICAL STRUCTURE OF ECCLESIASTES 

John Jarick 208 

Is PATRISTIC EXEGESIS GOOD FOR BIBLICAL SCHOLARSHIP? 

JEROME AND GREGORY OF NYSSA ON QOHELET 

Jennie Grillo 232 

AT PLAY IN POTENTIAL SPACE: 

READING KING QOHELET'S BUILDING EXPERIMENT 

WITH PSYCHOANALYTIC SPATIAL THEORY 

Mette Bundvad 

Part III 
OTHER TEXTS IN RELATION TO WISDOM 

'I WILL INCLINE MY EAR TO A PROVERB; 

I WILL SOLVE MY RIDDLE TO THE MUSIC OF THE HARP' (PSALM 49.4): 
THE WISDOM TRADITION AND THE PSALMS 

Susan Gillingham 

THE SONG OF SONGS: A WISDOM BOOK 

Edmee Kingsmill SLG 

WISDOM AND THE GARDEN OF EDEN 

John Day 

THE ABSENCE OF WISDOM IN THE WILDERNESS 

Philip Y. Y 00 

JEREMIAH, CREATION AND WISDOM 

Katharine J. Dell 

254 

277 

310 

336 

353 

375 



HANDEL'S NABAL 

Deborah W. Rooke 

BEN SIRA'S TABLE MANNERS 

Contents 

AND THE SOCIAL SETTING OF HIS BOOK 

James K. Aitken 

BEN SIRA ON FRIENDSHIP: 

NOTES ON INTERTEXTUALITY AND METHOD 

James E. Harding 

Index of References 
Index of Authors 

vii 

391 

418 

439 

463 
487 



Is PATRISTIC EXEGESIS GOOD FOR BIBLICAL SCHOLARSHIP? 
JEROME AND GREGORY OF NYSSA ON QOHELET'" 

Jennie Grillo 

Jerome's Commentary on Ecclesiastes and Gregory of Nyssa's eight 
homilies on the book were written and preached fully 600 years after the 
scroll left the pen of the pseudonymous Qohelet (or his editor), or 
possibly longer, if we accept a Persian-period date for the book; these 
two early church fathers wrote in a different culture to Qohelet, under 
another empire, and by that stage within a competing religious system. l 

They did without modem historical, archaeological, linguistic and textual 
knowledge: although of course Jerome was himself a pioneer on at least 
the last count, Gregory of Nyssa only knew the book in Greek. Jerome 
completed his commentary in Bethlehem in the year 389 CE, and dedi
cated it to his supporters Paula and her daughter Eustochium, in memory 
of the dead Blesilla whom Jerome had taught through this biblical book 
'to disregard this age and to regard everything she saw in the world as 
worthless'; Gregory preached his eight homilies probably about 380 CE, 

and commended the book to his congregation as a guide to the conduct 
of the church.2 So these two authors are not the natural place to start in 
trying to understand the Hebrew book of Qohelet, and whether they have 
anything good to offer to scholarship on the subject is a real question. 

'" I am grateful to John larick for his invitation to participate in the Oxford Old 
Testament Seminar and to those present for fruitful discussion, and also to my 
colleagues in the Sofja-Kovalevskaja research group at Gottingen and to Warren 
Smith for their comments. 

1. For the date of Qohelet, -recent representatives of the majority mid-to-Iate 
third-century date include Kruger 2000: 39 and Schwienhorst-Schonberger 2004: 
101-103; for a Persian-period alternative, see Seow 1997: 11-21; and 1996. 

2. Jerome's Commentarius in Ecclesiasten was begun while he was still in Rome 
but completed in Bethlehem five years later, according to his own Preface (see 
Brown 1992: 60, 129); the translation used here is that of Goodrich and Miller 
(2012). A consensus date ofc. 380 for Gregory's homilies is given in Hall (1993: 1). 
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My suggestion is that they might be able to help us simply by being 
good readers, like any other acute interpreter whose contribution emerges 
not so much from being able to shed a particular contextual light on the 
book, but just from a sharp and attentively attuned ear for the text itself; 
one thinks of the way that Norman Whybray or Michael V. Fox have 
made significant steps forward in the study of Qohelet with new insights 
which followed from straightforwardly reading with unprejudiced atten
tion to the text. 3 In this I am influenced by the model of good reading
good biblical criticism-which John Barton offers in The Nature of 
Biblical Criticism (Barton 2007), where he likens a reader's truthful 
apprehension of what is really there in a text to an encounter between 
two persons, recognizing both the shared humanity of the author and 
their otherness from ourselves. To push the analogy a little further, the 
model of an interpersonal encounter is particularly apt for the experience 
of reading the book of Qohelet: Fox (1999: 151) has made the observa
tion that 'The book's cohesiveness inheres above all in the constant 
presence of a single brooding consciousness mediating all the book's 
observations, counsels, and evaluations'; that is to say, the text which we 
are aiming to encounter honestly like a person in its otherness occupies 
itself largely with constructing a person, the character it calls Qohelet
not a real person, but he is so vividly realized that many commentators 
fall into the habit of speaking of 'Qohelet' as if the author of the book 
were directly accessible behind the fictional creature who goes by this 
name. I will seek to show, then, some ways in which Jerome and 
Gregory have very truthfully grasped the essence of the person (albeit a 
fictional person) 'Qohelet' whom we meet in the text. 

Much of what Hebrew Bible scholarship knows at first hand about the 
patristic exegesis of Qohelet it owes to John J arick' s translation of the 
paraphrase of Gregory Thaumaturgos (Jarick 1990). In contrast to the 
literalism of Gregory Thaumaturgos, Jerome is often taken to task for 
being allegorical-a parade example is when 'it is good to eat and drink' 
in 2.24 becomes 'What is good is to take the true foods and the true 
drink, which we find in the divine books concerning the body and blood 
of the Lamb'4-though there is also a good deal of philology and sober 
literal exegesis in Jerome, just as there is in his fellow allegorizer 
Gregory of Nyssa. A classic example might be a comment of Gregory's 
which develops a figure from Homer likening worldly interests to 

3. The groundbreaking studies were Whybray 1982 and Fox 1989. 
4. 'Bonum est itaque veros cibos et veram sumere potionem, quos de agni Came 

et Sanguine in divinis Voluminibus invenimus' (Comm. in Ecc. 11.373-74 [making 
use here and elsewhere of the Latin text appearing in CCSL LXXII 1.1 D. 
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sandcastles built by children on the beach: 'This is human life: ambition 
is sand, power is sand, wealth is sand, and sand each of the pleasures 
eagerly enjoyed in the flesh';5 that could equally come from a modem 
commentary on Qohelet, and captures very well the force and expression 
of many of the hebel-sayings in the book. Knowing about this line of 
interpretation, particularly in Jerome, accounts for how the text was read 
for many Christian centuries, but possibly these are also the parts of 
ancient exegesis which current scholarship could most easily do without, 
since they tend not to tell us anything different to what modem exegetes 
have already seen by reading the text for themselves.6 

Instead, the present study will focus on the least promising because 
most floridly allegorical proposal of patristic interpretation, and ask 
whether that has anything good to offer to Hebrew Bible scholarship 
which we will certainly not find in modem critical study. My chosen 
example is the foundational claim right at the start of Jerome's and 
Gregory's treatments that the Solomonic king in the book is a type of 
Christ; this must strike the modem interpreter as an absurd piece of 
anachronistic 'reading in', and the most crazy outcrop of a riotous 
efflorescence of associative allegory. In its most striking form it takes 
the shape of Jerome's formulation that 'Christ is our Ecclesiastes' 
(Ecclesiastes noster est Christus);7 how can this be any kind of insightful 
reading of the Hebrew book of Qohelet? I am encouraged to try and 
suggest that it is by a warning issued by Jonathan Z. Smith: in his 
landmark essay 'I Am a Parrot (Red)', Smith (1978) cautions anthro
pologists and scholars of religion against applying the label of 'primitive 
mentality' when we encounter statements whose system of predication 
seems to operate with a different notion of reference to our own; his 
famous example is the Bororo people's statement 'I am a red parrot', but 
it may be that Jerome's identification of 'Ecclesiastes' with 'Christ' 

5. Homily 1,290.7, playing onIl. 15.363-64. The translation and numbering of 
the text is that of Stuart Hall and Rachel Moriarty in Hall 1993; the page and line 
numbers which mark the paragraphs of their translation are those of Paul Alexander 
in Jaeger 1962: 195-442. 

6. Much early Christian exegesis of Qohelet, such as the commentaries of 
Origen, Hippolytus of Rome and Denys of Alexandria, is lost or preserved only in 
small fragments; the best survey of ancient Christian interpretation of the book is 
Starowieski 1993; there is a useful summary of the history of Christian and Jewish 
interpretation in Murphy 1992: xlviii-Ivi; and also in Murphy 1982; Hirshman 1988; 
Dell 1994; and Holm-Nielsen 1974. 

7. The surprising word-order of the Latin is to be explained as verbal hyperbaton, 
not unusual in Jerome: see Adams 1971. 
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confounds us with an alien ontology in exactly the same way. The 
benefits of taking such strangenesses seriously are suggestively elab
orated in a quotation of Roland E. Murphy's from David Steinmetz, who 
writes that pre-critical exegesis 'is alien, strange, sometimes even, from 
our perspective, comic and fantastical. Precisely because it is strange, it 
provides a constant stimulus to modem interpreters, offering exegetical 
suggestions they would never think of themselves or find in any recent 
book, forcing them again and again to a rereading and re-evaluation of 
the text'; he suggests that these alien approaches may teach modem 
interpreters 'to see, with eyes not their own, sights they could scarcely 
have imagined and to hear, with ears not their own, voices too soft for 
their own ears to detect' (Steinmetz 1982, cited in Murphy 1992: lvi). It 
is those soft voices within the text of Qohelet that Jerome and Gregory 
can help us to catch the sound of. 

First of all, we must understand in a little more detail how their 
christological typology works. 8 For Jerome, Solomon is the author of the 
book, and as he explains it, the biblical Solomon has three given names: 
'Solomon', which he glosses as 'Peace-making'; 'Yedidiah', or 'beloved 
of Yahweh', and 'Qohelet', which he translates 'Ecclesiastes', staying 
with the Septuagint rendering, and explaining it as the one who gathers a 
crowd and speaks to all people, which is a common way of relating the 
name to the Hebrew root. Jerome sets out for each of these three names 
their historical or philological background in Hebrew Bible traditions, 
and then he goes on as he often does to a second, spiritual sense; and in 
that sense this same figure is also Christ, because each of the three names 
is applicable also to Christ. (I will tend to follow Jerome's and Gregory's 
usage in referring to Jesus as 'Christ', because their argument is often 
based on the particular content of 'Christ' rather than' Jesus'.) So Christ 
is peace-making like Solomon, making Jew and Gentile one and saying 
'my peace I leave with you';9 like Solomon as 'Yedidiah' Christ is 
beloved of God, as the voice from heaven says at his baptism; Christ is 
also' Ecclesiastes' , in Jerome's sense, because he preached to multitudes 

8. I am not using 'typology' and 'allegory' in precisely differentiated senses. 
Frances Young (2008: 845-47) has shown that the church fathers themselves did not 
distinguish between the two, and the mid-twentieth-century scholarly distinction 
between allegory (bad, because ahistorical) and typology (good, because historically 
based) 'now has to be seen as the product of "modem" attempts to come to terms 
with what the fathers were doing with scripture'. For Jerome 'allegoria' is spiritual 
exegesis in general: see Penna 1950: 123. 

9. Jerome echoes Eph. 2.14; Jn 11.52 and 14.27 here. 
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and because he is head of the church, the ecclesia. In addition, Jerome 
also traces to Jesus the titles 'Son of David' and 'King in Jerusalem', 
which the opening sentence of Qohelet gives to the speaker in the book: 
Jesus is the king of what Jerome calls the Jerusalem constructed out of 
living rocks. to For Gregory of Nyssa, similarly, 'Son of David' in the title 
of the book and 'King of Israel' eleven verses later mean that the speaker 
is to be identified with Jesus on the same basis.ll Gregory also has a 
slightly less etymological and more churchly focus than Jerome, since 
his eight sermons read the whole book as an aid to his congregation's 
spiritual progress, and thus for Gregory the book is called Ecclesiastes 
because 'the teaching of this book looks exclusively to the conduct of the 
church', and therefore, as he writes, 'Perhaps the title of the book also 
envisages the one who leads the church (ecclesia)', the 'true Ecclesiast' 
Jesus. 

Those, then, are the ways Jerome and Gregory lay the groundwork for 
their interpretation, and of course the identification of Qohelet with 
Christ derives from reading the text inside a larger theological system; 
it is dictated by a way of apprehending Solomon typologically which 
they inherit from Origen. 12 The obvious problem with this is that it is so 
relentlessly positive; it fails to catch any of the ironic notes in the 
grandeur of King Qohelet. 13 However, when we look at how the identifi
cation of Qohelet with Christ is worked out in Jerome's and Gregory's 
readings of the book, it turns out to be a surprisingly useful heuristic 
tool: it uncovers some exegetical insights about the book on its own 
terms which modem scholarship has got to by a different route or got to 
with some hesitation. Partly, this is simply a good narratological reading 
of the book because it perceives the extent to which the first-person voice 
structures the observations and creates something like a plot in the 
traditional story sense: Eric Christianson's 1998 monograph was a 
significant milestone in studies of Qohelet for picking up exactly this 
importance of the very fully drawn persona of the king for the narrative 
organization of the book,14 and I have already quoted Michael Fox's 

10. For Jerome's living rocks, see Mt. 3.9; 1 Pet. 2.5. 
11. See Meredith 1993: 148. 
12. See Origen's Pro/ague to his commentary on the Song of Songs in Lawson 

1957: 51-53 and 93-106. For the influence of Origen's typology on Gregory of 
Nyssa, see Danielou 1971: 11. For evidence that Solomon is generally a type of 
Christ for Jerome, see Penna 1950: 135-39. 

13. For irony particularly in the royal fiction, see Seow 1997: 144-52 and 1995. 
14. Christianson (1998: 28) e.g. on 1.12-13a: 'Every subsequent observation is 

"covered" by the event of investigating "all that is done under the heavens" , . 
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similar observation about the integrative function of this constantly 
present 'single brooding consciousness' .15 In this aspect Gregory and 
Jerome have in fact grasped the genre of the text very well: for Jerome, a 
subsidiary reason for identifying Qohelet with Christ is that 'the Word of 
God does not come to Solomon, as it did to Jeremiah and the other 
prophets; instead ... he speaks words to the men of the church and puts 
words into the mouths of the apostles' (on 1.1); here it is the first-person 
forcefulness of Qohelet' s voice which supports Jerome's identification of 
Qohelet with Christ. 16 Gregory of Nyssa gives a similar place to the 
narrative coalescence of the book around the speaking voice when he 
makes the royal boast into an example for his audience of how to go to 
confession: obviously, the orthodox piety which this puts in the mouth of 
Qohelet seems naive to us, but as a narratological model which empha
sizes the first-person thread, his comparison with confession anticipates 
later comparisons of the book of Qohelet with first-person forms for 
relating an individual history.17 

A more fundamental benefit of the christo logical typology as a model 
for the first-person voice is its contribution to the reader's grasp of the 
epistemology of the book. In particular, for Gregory the identification of 
Qohelet with Christ becomes a hermeneutical key that unlatches several 
important dimensions of the book when he develops it distinctively by 
pursuing parallels with Christ's incarnation. His point of correspondence 
between King Qohelet and Christ the King is not really in their being 
enthroned over their subjects in royal untouchability, but rather in their 
close identification with their people, and in Gregory this identification 
of Qohelet with the incarnate Christ on earth unlocks both the complaints 
of the speaker in the book as a witness of the injustice and the sufferings 
of life under the sun, and also the investigative impulse behind the 
book's declared project of searching out and seeing by wisdom every
thing under the heavens. I will largely focus on the parallel between 
Qohelet's quest and Christ's incarnation as the aspect of patristic 
allegory that turns out to be most fruitful for modem interpreters. 

15 . Fox 1999: 151. This is a later formulation of the insight expressed already in 
his Qohelet and His Contradictions (1989: 37), which provided one point of 
departure for Christianson. 

16. For Jerome the reason that Qohelet speaks to the church in his own voice is 
that 'he is himself a rich, mighty king, inasmuch as he is the Word and Wisdom and 
the other powers' (ipse est siquidem Verbum et sapientia), Comm. in Ecc. 1.63-64. 

17. See Crenshaw 1998: 206. 
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For Gregory of Nyssa, it is particularly Qohelet's investigation which 
is a parallel to Christ's incarnation: the Solomonic king's all-seeing eye 
becomes the searching gaze of the incarnate Son, come down to 
investigate all that happens on earth. This takes as its point of departure 
Qohelet's own presentation of the inquiry which he undertook by 
wisdom, mainly described in the first two chapters of the book, though 
he refers back to it periodically throughout; the most relevant verses are 
1.13, 'I applied my mind to seek and to search out by wisdom all that is 
done under heaven'; 1.14, 'I sawall the deeds that are done under the 
sun'; 1.17, 'I applied my mind to know wisdom and to know madness 
and folly'; and then, in what many commentators bracket off as a second 
quest, this time turning towards pleasure, we get the investigative 
language of2.1, ;,nOiV:l ;,:JOJN ('I will test / try by pleasure'), followed 
by the more experience-based exploration in the royal boast of ch. 2. 
Gregory's Christ is exactly this kind of seeker: on Qoh. 1.13-14 he 
writes, 'This is the reason for the Lord's fleshly coming to dwell with 
men, to give his heart to investigating in his own wisdom what has come 
about under the heaven' (299.20); 'He came, then, to enquire by his own 
wisdom what has come about under the sun, what the confusion is of 
things here on earth' (301.3). Gregory summarizes his first homily on the 
book by saying at the start of Homily 3: 'We learnt first that this 
Ecclesiast, who calls together the whole creation and seeks out the lost, 
and gathers into one what has gone astray, investigates earthly life' 
(314.11). With the incarnation as his model, Gregory's handling of 
Qohelet's wisdom-quest is full of the language of coming, seeking, 
gathering, searching, investigating. IS In keeping with the incarnation as 
governing idea, there is a lot of vertical descent in his spatial conception 
ofQohelet's activity: Solomon's pleasure-quest is imaged in Homily 3 as 
a pearl-diver or a purple-fisher searching the sea-bed (318.8). What is 
important here is that while Gregory's choice of language is shaped by 
his parallel with the incarnation, it nevertheless resonates closely with 
the book's own language for Qohelet's investigative quest; in this respect 
it is a rather perceptive way ofreconceptualizing the activity of the king 
in the text. 

In particular, there is an enquiring, curious aspect to the patristic 
incarnation typology which latches onto the genuine forensic impulse of 
the book and its narrator; Gregory's Christ is above all an investigator, 
and the model of the incarnation generates a lot of sentences which begin 
'He came to ... ', such as 'He came, then, to enquire' (301.3); 'He came to 
seek ... ' (304.23); 'What the Preacher came to consider is this: what has 

18. On Gregory and the incarnation, see Muhlenberg 1993: esp. 164. 
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come about under the heaven' (300.13). There is therefore an emphasis 
on first-hand evidence-gathering and eyewitness testimony. Michael Fox 
first drew attention to the empiricism of Qohelet's epistemology, as we 
can infer it from the book: Fox attributes to Qohelet a primitive fonn 
of what Western philosophy would come to call 'weak' empiricism, 
because of Qohelet's emphasis on experience as a source of knowledge 
and his introspective description of the process of search and discovery; 
Fox co'ntrasts this with the epistemological self-portrait of the sages 
everywhere else in Hebrew wisdom literature, where experience only 
illustrates knowledge which is already part of the stock of the wisdom 
tradition. 19 For Fox (1989: 80-82) the difference between, for example, 
Proverbs and Qohelet is that the conventional sage's understanding of his 
own wisdom is 'I know this because 1 learned it', whereas Qohelet's is 'I 
know this because 1 saw it'. Whether or not we agree with the total 
novelty which Fox ascribes to the empiricism of Qohelet (and James 
Crenshaw [1998] has some qualifications), nevertheless it is hard not to 
agree with Fox that the cumulative insistence of reported observation in 
the book makes it above all a record of wisdom gained by the unflinching 
observation of the naked eye: the verb ilN' appears 47 times in these 
twelve chapters, and although it is used for reflection as well as simple 
observation, it is only one part ofa rich vocabulary of verbs which in this 
book are used for perception and apprehension, like iV"';' "n;, np", 
N~O', iVj?:l'.20 When Gregory says that 'He came, then, to enquire by his 
own wisdom what has come about under the sun', he is making sub
stantially the same assessment ofQohelet's method. As an illustration of 
the contrast between knowledge possessed by report and knowledge 
gained by experience, it is hard to think of a more powerful comparative 
model than the omniscient heavenly Christ entering earthly existence in 
order to 'speak to us from our own condition', in Gregory's words 
(305.14), about human life. 

Gregory of Nyssa's perception of the empirical epistemology of 
Qohelet also has a wider patristic context. Among early Christian writers 
there are various different ways of organizing the three Solomonic books 
of Proverbs, Qohelet and Song of Songs, and various ways of prescribing 
a reader's progress from one to the next, and we find similar schematic 

19. Fox 1989: 85-100; this is substantially maintained in his later study (1999). 
By 'weak empiricism', Fox (1989: 85) explains that he means the view 'that all 
knowledge comes from experience because every proposition is either a direct report 
on experience or a report whose truth is inferred from experience'. 

20. See Schoors 1996 and 1998. Fox (1989: 88-89) also notes the role of 
experience in Qohelet's reasoning, as well as his initial perception. 
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relationships set out in the rabbinic tradition.21 For my present purposes 
the most apt scheme is that ofOrigen, who divided the Solomonic books 
according to the different branches of the Greek curriculum and placed 
Qohelet under Physics, or, as he explained that, 'the science known as 
natural': he argues that the book belongs there because 'The study called 
natural is that in which the nature of each single thing is considered; 
so that nothing in life may be done which is contrary to nature, but 
everything is assigned to the uses for which the Creator brought it into 
being'; thus in Qohelet Solomon works 'by discussing at length the 
things of nature, and by distinguishing the useless and vain from the 
profitable and essential' .22 There is a moralizing aspect to this, but in its 
epistemology it is worth comparing with the king's method of observa
tion in the book, as Fox has expounded its empiricism; it is telling that 
out of the three Solomonic books it is Qohelet which is chosen to 
represent natural science, while Proverbs is the book of Ethics or moral 
science, and Song of Songs deals with Enoptics or the 'inspective' 
science, what Origen calls 'that by which we go beyond things seen and 
contemplate somewhat of things divine and heavenly, beholding them 
with the mind alone, for they are beyond the range of bodily sight'23-
again, the implied contrast makes clear Origen's understanding of the 
procedure of Qohelet, as the book of things seen, beholding with bodily 
sight. For Origen, the three branches of learning represented by the 
Solomonic works are also respectively prefigured in the three patriarchs 
Abraham, Isaac and Jacob, and in this schema it is Isaac who corre
sponds to the book of Qohelet because, Origen reasons, 'Isaac also is an 
exponent of natural philosophy, when he digs wells and searches out the 
roots of things' .24 'Searching out the roots of things' corresponds very 
well with Qohelet's own professed aim, when he explains that aim in 
1.13 as 'I gave my mind to uncover and to penetrate by wisdom all that 
is done under heaven'; like Origen's Isaac, Qohelet is certainly 'an 
exponent of natural philosophy' , a digger and a searcher. 

The perception of Qohelet as the book of empirical observation, then, 
is found more widely among the early church fathers; bringing this 
investigative purpose under the rubric of the incarnation is Gregory's 
own particular emphasis, showing how the book's scientific observation 

21. See, for instance, Song of Songs Rabbah 1.1, 10-11 (Freedman and Simon 
1939: 17). 

22. Prologue to commentary on the Song of Songs, in Lawson 1957: 39-41 (my 
emphasis). 

23. Lawson 1957: 40. 
24. Lawson 1957: 44-45. 
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is focalized through the persona of an individual on a quest to go into the 
world and find out by observation what is going on there. I suggest that 
the typology whereby Qohelet occupies the slot of Jesus in the Christian 
story is not a completely violent appropriation of the text, stretching it to 
fit onto the Procrustean bed of a different symbolic system; rather, when 
Gregory re-presents the character King Qohelet as the incarnate Christ, 
he latches onto and draws out something native to the text, and his model 
of a compassionate intelligence coming and seeking and searching 
captures an impulse present in the probing and testing and witnessing 
mind of the fictional King Qohelet; likening Qohelet to the incarnate 
Christ is in certain respects a true apprehension of the otherness of the 
person we meet in the text, in John Barton's words, however strange it 
seems at first. 

The second exegetical gain which comes from the incarnation 
allegory, after its sensitivity to the book's scientific curiosity, is the way 
that it captures the compassion and the capacity for sympathetic identi
fication which we find in the voice of the speaker in the book. Crucially 
for Gregory of Nyssa, because Christ has become incarnate he therefore 
'speaks to us from our own condition' in the book, and this facility for 
empathy is a singular but I think exegetically justifiable feature of 
Gregory's Qohelet. When Gregory expounds Qohelet's/Christ's obser
vations, his emphasis is on the evils and sufferings of the world 
discovered by the investigating king, and his corresponding compas
sionate impulse towards that world: on 1.15' s observation of what is 
crooked and lacking under the sun, Gregory writes, 'Therefore he 
came ... to bring back into existence that which was being lost through the 
futility of unreal things' (304.23); the main objects of his Christ-figure's 
search are variously 'what has gone astray', 'what has been scattered 
abroad' (298.5), and 'the lost' (314.11). On 1.13 he says, 'What is above 
the heaven had no need of investigation, just as there is no need of a 
medical attendant for what is not in the grip of illness (Lk. 5.31). So 
because the evils were on earth ... for this reason he gave his heart to 
enquiring into and to investigating all that has come about under the 
heaven' (299.20). The echo of New Testament language about the 
earthly Jesus' ministry shows that here again it is the use of the 
Incarnation as a heuristic model which enables Gregory to apprehend 
King Qohelet's particular personal stake in all that is wrong under the 
sun, and in this way to access the author's expressed sorrow at the evils 
he encounters. In this way Gregory's Qohelet-Christ allegory gives him 
a means of reading the complaints of the book with an ear for 
imaginative sympathy which does full justice to passages like 4.1 's 



242 Perspectives on Israelite Wisdom 

lamentation over the tears of the oppressed who have no comforter, or 
the resonant prophetic rhetoric of the witness-statement about wicked
ness in the place of justice at 3.16, or the emotional engagement with his 
material which leads Qohelet to describe the besieged city and forgotten 
wise man of 9.14-15 as '~N N'j1 j1~'il, 'it was significant to me' .25 

Ellen Davis follows a similar perception to Gregory of Nyssa when 
she makes Qohelet' s testimony of pain and grief, rather than his 
kingship, the point of correspondence with Christ; she sets him in the 
lineage of the lamenting Jeremiah or Isaiah's man of sorrows whom 
Christians have traditionally equated with Jesus (Davis 2000: 174-75). 
However, modem scholarship has generally been less successful in 
accounting for those accents in Qohelet's voice that sound more like the 
angry pity of a prophet than either the jaded discontents of a dissipated 
king or the detached reasoning of a philosopher. James Crenshaw has 
spoken of a Qohelet turned inwards upon 'the selfishness of wisdom 
literature in general'; for him this sapiential egotism 'finds full expres
sion in Qohelet' (Crenshaw 1988: 25).26 This is fairly far towards one 
pole of the discussion, but in general most commentators' Qohelet is still 
more aloof than compassionate. For Norman Whybray, the atmosphere 
of the book is that of the study or the lecture-room, 'where the great 
issues of life and death can be discussed calmly and dispassionately'; 
'There is nothing in it of the passion of Job and nothing either of the 
desperate complaints ... which we find in the Psalms ... or of the tender
ness of the Song of Solomon' (Whybray 1989: 7). For Michael Fox, 
what catches Qohelet's imagination is not the suffering itself but the 
wrinkle it causes in his worldview; 'Qohelet is in distress', but it is a 
cognitive distress about the undermined coherence of the wisdom system 
rather than anything more mitmenschlich (Fox 1999: 66, 68, 218-19). 
Martin Hengel writes of 'his cool detachment, in which any sense of 
responsibility for the community of his people is lacking ... This 
distinguishes him on the one hand from the prophets, and on the other 
from a figure like Marcus Aurelius' (Hengel 1974: 117),27 

This reckoning risks leaving out the weight of the body of witness
statements in the book: so much registered human misery in all the 'I 

25. KrUger (2000: 314) translates 'bedeutend', citing Gordis, Crenshaw, and 
Whitley; Schwienhorst-Sch6nberger (2004: 476), stronger still, has 'bedeutsam'. 

26. But compare Crenshaw's different judgment that Qohelet's compassion for 
the oppressed is genuine in Crenshaw 1995: 541 n. 24. 

27. For the alleged contrast between Qohelet's 'pessimism' and the prophetic 
protest against injustice and oppression, see also Kriiger 2000: 95-96 and Lauha 
1955: 185. 
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saw' statements gives Qohelet an openness to the suffering of others 
which is not always credited to him.28 Choon-Leong Seow classifies 
Qohelet's whole investigation under the rubric of what he calls 'theo
logical anthropology', and his Qohelet correspondingly has something of 
the anthropologist's detachment from the human subjects he studies: in 
this reading, when Qohelet records human misery he moves straight from 
his data to theological analysis, without stopping to react emotionally. 
So, at 4.1, when Qohelet says, 'Again I sawall the oppressions that are 
practised under the sun. Look, the tears of the oppressed-with no one to 
comfort them! On the side of their oppressors there was power-with 
no one to comfort them', Seow does note the echo of Lamentations 1 in 
cn.lTJ Cil~ l'N (the iI.lil of 4.1 introducing the spectacle of the tears of 
the oppressed is a pointing gesture characteristic of lamentation, like 
the iltl':Jm iI'iI' ilNi of Lam. 1.11), but for him the force of the allusion 
to Lamentations is simply that it raises the question of theodicy, and to 
that question Seow concludes that Qohelet does not find God guilty; 
'Rather, injustice is simply laid out as a fact of life' (Seow 1997: 187-
87).29 By contrast, Ludger Schwienhorst-Schonberger reads 4.1 as 
undermining the reproach of Frank Crlisemann and others that Qohelet 
is impassible towards injustice and suffering, and he bases this on the 
wide currency of this verse's root PWV in the Hebrew Bible's social 
legislation, in the prophets and in the psalms.30 

28. The objects of all the verbs of seeing in the book are: the things it may be 
good for people to do under heaven (2.3); wisdom, madness, and folly (2.12); the 
business that God has given everyone to be busy with (3.10); wickedness in the 
place of justice and righteousness (3.16); all the oppressions done under the sun 
(4.1); the vanity of solitary rich toilers (4.7); all the living (4.15); a grievous ill 
concerning hoarders of wealth (5.12); an evil, involving those who do not enjoy their 
wealth (6.1); 'everything', specified as the fortunes of the righteous and the wicked 
(7.15); 'all of this' (8.9), which seems to be 'everything that is done under the sun' 
in that verse; a city, a king and a wise man (9.13-15); folly in high places and the 
rich sitting below (l0.5); slaves on horseback (l 0.7). Not all, but most of this is 
human suffering. 

29. The twice-sounded refrain CnJO CiI? rN in 4.1 is reminiscent of the 
cnm iI?-T'N of Lam. 1.2 (cf. Lam. 1.9 and 17, iI? cnm rN; 1.16, CnJO ')00 pn,; 
1.21, '? CnJO T'N). 

30. The reference is to Criisemann 1979. See Gerstenberger's TDOT article on 
pWV: he observes that it almost never occurs in the histories, but is relatively 
frequent in the prophets, Psalms and Proverbs. We might note that Jer. 22.3 shares 
with Qoh. 4.1 the otherwise unattested phrase p,WV ,'o/ciI'pwV "01. Of Qohelet' s 
other uses of pwV, its appearance in the standard pair ?m ~ pwV opposed to the 
pair P'~' O!JWO at 5.7 has particularly close prophetic parallels in Ezek. 18.18 and 
Jer.21.12/22.3. 



244 Perspectives on Israelite Wisdom 

At numerous other points too, the literary resources marshalled by the 
author's expressions support Gregory's intuition that the king we meet in 
the text is capable of an imaginative transposition of himself into the 
circumstances of his subjects. A number of commentators connect 3.16 
with 4.1, for a similar use of repetition and legal or prophetic rhetoric to 
express solidarity with the victims of injustice; Robert Gordis writes that 
'The repetition of the phrase Vtpji1 i10W has a somber power, reflecting 
the intensity of Koheleth's feeling on the subject'. We get a formal 
parallel to lament in 10.16-17, where the traditional world-upside-down 
material which usually reinforces social structures is instead cast in the 
traditional lament and blessing forms y-IN 1'·'N and y-IN 1"WN; Norbert 
Lohfink calls this 'formally a cry of woe and weal over the land' Y The 
two symmetrical vignettes of lost wealth at 5.12-17 and 6.1-2 are among 
what seem to be the most deeply felt passages in the book, and as well as 
the echo of the sufferings of Job in 5.14's coming from the womb naked 
and going naked into death, there is an emotional intensity to their 
expression of grief: the first sketch is twice described by the witnessing 
voice as a sickening evil, a i1'1n i1V1 (5.12, 15), and the second is in 
similar words, an evil sickness, N1i1 V1 ',n (6.2), and also a i1V' which 
lies heavy, i1:J" upon humankind (6.1). Or, the poem of ch. 12 begins 
with Qohelet imagining himself into the affective state of those he 
describes ('the years draw near when you will say, "I have no pleasure in 
them"', 12.1), and whether we take the poem to be an allegory of old age 
or something quite different, on the surface it is full of instances of 
Qohelet setting forth his subjects' mental experiences by a process of 
empathy (like the fear of 'the high one' and the terrors in the road ofv. 
5). Elsewhere in the poem he evocatively describes the troubles of 
people: trembling guards, stooping strong men, diminished labourers, 
circling mourners; in scenery and atmosphere the poem has always been 
read as an act of imaginative identification with the troubles it describes, 
whether these are old age or death or the end of the world. I suggest that 
all these different instances ofQohelet's compassionate entering into the 
sufferings he reports need to be joined up more than they usually are, so 
that this is not just a scattered collection of isolated literary echoes, but a 
substantial side to the personality whom we meet in the text. The 
incarnation typology of Gregory of Nyssa, with its emphasis on the king
figure's sympathetic identification with the woes of the world he enters, 
allows this strain of Qohelet's voice to be heard in a less piecemeal 
manner and given its proper place among the different strands in the 
book; it becomes a central trait of the character of King Qohelet. 

31. Lohfink 2003 : 130; for the motif, see Van Leeuwen 1986: 609. 
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That piece of patristic exegesis gains greater weight when we see that 
a different major interpretive tradition seems to have arrived at the same 
insight. When the ancient Christian writers use the structural model of 
the incarnation to register their sense of King Qohelet' s entering into the 
despair that he observes, they parallel a widely attested Jewish tradition 
that expresses substantially the same intuition by using a story of a very 
similar narrative shape. In various places in rabbinic literature we find 
the idea that the narrator of the book of Qohelet is Solomon after he has 
been displaced from his throne by either a demon or an angel and has 
become a beggar, wandering the land weeping and crying out, 'I am 
Qohelet; I was king of Israel in Jerusalem'. The Targum provides an 
example: 

When King Solomon of Israel was sitting on his royal throne, his heart 
became very proud because of his wealth, and he transgressed the decree 
of the Memra of the Lord; he gathered many horses, chariots, and 
cavalry; he collected much silver and gold; he married among foreign 
peoples. Immediately the anger of the Lord grew strong against him. 
Therefore, He sent Ashmedai king ofthe demons against him who drove 
him from his royal throne and took his signet ring from his hand so that 
he would wander and go into exile in the world to chastise him. He went 
about in all the districts and towns of the Land of Israel. He wept, 
pleaded, and said, 'I am Qohelet, who was previously named Solomon. I 
was king over Israel in Jerusalem'.32 

This is often read as simply a fanciful bit of exegetical problem-solving: 
it is imagined that the rabbis tripped up over how it could be possible for 
the reigning Solomon to say ,'D 'n"i'l n'i'lj? 'IN with the past sense of' I 
am Qohelet; I was king', and the story of the usurping demon was a way 
to account for that; it tends to be explained away as nothing better than 
a solution of embarrassment, so that if they had read the Kilamuwa 
inscription they would have realized that ,'D 'n"i'l can have an ingres
sive sense; or if they had read Egyptian grave-biographies, they would 
have realized that the author was projecting Solomon's voice back from 
the tomb.33 It may be true that the wandering-king story would have been 
a characteristic rabbinic solution to the problem of Solomon speaking 
about his reign in the past tense; but perhaps part of its appeal for them is 
also that as an image it chimes in very well with the Solomon whom we 

32. Targum Qoh. 1.12 (Mangan et al. [eds.] 1991: 22); see also b. Git 68b; 
y. Sanh. 2.6. 

33. For these two backgrounds, although not necessarily contrasted with the 
rabbinic explanation, see Seow 1997: 119-21, 124, 128-30, 144-52; and Perdue 
1994: 197-202. 
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meet in the book: a king exiled in the world, wandering his land and 
lamenting is a very suggestive emblem for the Qohelet of passages like 
the poem of ch. 3, where what he sees sounds like a wide survey of the 
everyday gains and losses of a people and a nation; or 5.7 where he 
sounds like he himself is drawing the observer's attention to the 
oppression of the poor and the violation of justice in the province; or the 
bitter regrets over misrule in the exercise of government at 10.7, where 
he claims to have seen slaves on horseback and princes walking on foot 
like slaves. Possibly, then, the legend of the displaced Solomon as the 
voice behind the book of Qohelet appealed to early Jewish exegetes not 
just because of its neat problem-solving over the tenses but because it 
seemed to capture something about the mood of the book and its king.34 

If so, then their reading intuition about King Qohelet has some 
common ground with Gregory of Nyssa's: a king who descends from his 
throne and walks his land without his former glory, distressed by the 
suffering he sees, is an archetype very similar to Gregory's incarnate 
Christ as a template for Qohelet; it follows the same riches-to-rags plot. 
As in the Jewish legend, the loss of status and the journey from royalty to 
poverty is part of what makes the incarnation relevant to the com
promised kingship of Qohelet for patristic writers. In using the typology 
of the incarnation to draw out the self-lowering of a king who enters into 
his subjects' troubles by complaining with them, the early church fathers 
are detecting an emphasis in the characterization of Qohelet which the 
rabbis also seem to detect, and to express along the lines of a matching 
narrative trajectory. In his compassionate identification as well as in his 
scientific interest, then, the descending and inquiring incarnate Christ 
provides them with a model for reading and expounding the observations 
and the lamentations of King Qohelet. 

Thus far, I have tried to show that these patristic commentators on 
Qohelet repay the interest of Hebrew Bible scholars simply for reasons 
of worthwhile exegesis: they offer creative and strange readings of the 
text which are nevertheless usable, if only as provocations to see an 
emphasis we might otherwise have missed. The comparative models that 
they bring to bear on the text are good to think with, and although those 
models come from the Christian tradition, they need not necessarily be 
used to construct a Christian reading. Moreover, these early Christian 
voices can in fact correct a great deal of later Christian reading of 
Qohelet which has tended to offer a largely negative assessment of the 
book; in quite surprising ways Jerome and Gregory are outside what has 

34. Madeleine Tadarach (1993) finds that the Targum, in using this story, applies 
a logic apt for the reading of the whole book. 
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come to be the dominant Christian paradigm of reading Qohelet, and in 
conclusion I tum to this further use of patristic exegesis in one particular 
case of Hebrew Bible scholarship. 

In later Christian exegesis, the general disappointment of the book of 
Qohelet has consistently been seen as a kind of negative preparatio 
evangelica. In this understanding the book is 'Judaism crying for the 
redemption through Christ', as Svend Holm-Nielsen describes this 
approach within the reception history of the work ('a child of the Jewish 
disappointment during the fifth and the fourth centuries '); for a summary 
modem example he cites Aage Bentzen's 1942 commentary, 'This is 
what the world looks like without Christ' .35 Michael Eaton gives a long 
list of those for whom the Preacher's pessimism later had an evangelistic 
purpose, from Nicholas of Lyra through many Reformers and Puritans to 
John Wesley (Eaton 1983: 36-38), and Eric Christianson in his Blackwell 
commentary assembles some of these under the heading of 'Qoheleth 
and Christianity', including words from Olympiodorus' early sixth
century commentary, 'Everywhere Ecclesiastes, teaching us by dark say
ings, sends us to the other life' (Christianson 2007: 321). In this use of 
the book as a source of negative typology, King Qohelet tends to become 
a failed type of Christ: Hugh Broughton, the Anglican divine and 
Hebrew scholar, published an essay in 1605 understanding the whole 
book as a comment on the disappointing outcome ofN athan' s prophecy 
to David in 1 Chronicles 17, showing how' Salomons house wo ld not be 
upright with God, but wold overthrow the temple & nation Lev. 26. and 
Deut. 28' (8) and therefore 'the Throne promissed to David must be for 
the world to come' (from the author's dedication to the Prince of 
Wales).36 

There are several problems with this Christian reading ofQohelet. For 
one thing, there is nothing specifically Christian about it: pointing 
forward beyond this dark world need not be a deferral specifically 
towards Christ, and could in fact have been equally at home in more 
eschatologically oriented readings within early Judaism, such as the 
critique of the book in Wisdom of Solomon or, for that matter, Qohelet's 
own epilogist. A contrast between the 'dark sayings' of the Hebrew 
Bible and the 'other life' of the Christian dispensation is not in fact what 
is meant by Olympiodorus, or the church fathers generally. For Jerome, 
for instance, the angst ofQohelet belongs not to the era before Christ, but 
to the earthly life before heaven: on Qohelet's hatred of life under the 

35. Holm-Nielsen 1976: 42-43. This is not Holm-Nielsen's own understanding. 
36. From the edition published in 1605 by 1. Theunisz of Amsterdam (Broughton 

1605). 
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sun in 2.17, he comments that 'in comparison to paradise and the 
blessedness of that life, in which we will enjoy spiritual fruits and the 
delights of virtues, now it is as if we are in a holding pen for slaves, in 
jail, and in a valley of tears, eating bread by the sweat of our brow'; for 
Jerome, the 'dark sayings' would be earthly life, not the pre-Christian 
period, and the 'other life' heaven, not the time of ChristY Similarly, for 
Gregory of Nyssa 'it would be a good thing to mourn in our bodily life
and there are many occasions for lamentation in this life-and prepare 
for our soul the harmonious dance' (Homily 6,389.8). For the most part, 
the two-ages schema which makes Qohelet a book of Jewish dissatisfac
tion with the world before Christ is a later Christian phenomenon: there 
is not a thoroughly worked-out two-age structure to the Fathers' exegesis 
of the book's troubles. As an entire tradition of contemptus mundi and 
moralizing readings of the book attests, both the perception of meaning
lessness and the corresponding christological answer tended to take place 
equally in the reader's here and now, not in the split between 'B.C.' and 
, A.D.' In reading the vexations of Qohelet, then, patristic interpreters 
seem not to have construed the book chiefly as an Old Testament com
plaint crying out for New Testament comfort. 

Perhaps even more seriously, this use of Qohelet as a source of 
christo logical expectation through negation is, in its most extreme form, 
apt to jettison the whole book: we see that in embryo in Brevard Childs's 
tightly qualified welcome ('Koheleth's message is not only limited to 
present human activity, but sharply relativized in the light of the new and 
fuller dimension of human wisdom' [Childs 1979: 588]), and that sharp 
relativization finds explicit expression in the commentary of Tremper 
Longman ('I look not to Qohelet but to the frame-narrator for the norma
tive theological contribution of the book' [Longman 1998: 36; cf. 37-
40]) and, even more, in the recent study of Martin Shields, for whom the 
epilogue dismisses not only the words of Qohelet but the entire wisdom 
movement as bankrupt (Shields 2006: e.g. 10, 47, 158).38 A purely 
apophatic relationship of Qohelet to Christianity, then, only works by 

37. Leanza (1988) notes that for Jerome, the historical setting for Qohelet's 
complaints is this world compared with heaven. Certainly Jerome makes his own 
exegetical use of the idea of different dispensations before and after Christ, as in his 
reading of the poem at 3.2-8,but this is not for him a way to locate Qohelet's 
complaints in the experience of living before Christ: in Jerome's developmental 
schema of synagogue followed by church, Qohelet in fact belongs to the age of the 

. church. 
38. For Longman, all of 1.12-12.7 is essentially to be rejected; and for Shields, 

the dismissal of the wisdom movement is the whole function of the book in its final 
canonical place. 
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cutting off the bough which the interpreter is sitting on, and there is 
something disturbingly totalizing about an interpretive paradigm which 
makes the book only useful as a witness to the inadequacy of the 
tradition which generated it: Murphy quotes Hans Wilhelm Hertzberg 
(not with approval), for whom the 'Old Testament was here on the point 
of running itself to death' (Hertzberg 1963: 237, quoted in Murphy 1992: 
lxix). Perhaps this is a shadow behind Gerhard von Rad's judgment that 
Qohelet is 'a last descendant of the people of Yahweh' (von Rad 1962: 
455);39 here we can see the truth of Jon Levenson's perception that von 
Rad's theology 'was, to a certain degree, implicitly predicated on the 
disappearance of Old Testament tradition after the death of Jesus' .40 

The early church fathers, by contrast, welcome Qohelet: for them it is 
a book of the church, and this welcome is largely founded on the 
identification of Qohelet with Christ. Of course this is an appropriation, 
even if it is an appropriation with deep respect, rather than a dismissal. 
But the constructive contribution of the church fathers is their insistence 
that if Qohelet is to operate usefully in Christian reading as a type of 
Christ, then (like other types) he does not have a purely argumentative 
value as an object lesson in how not to be king, an example set up in 
order to be knocked down, but he is genuinely what the later reading 
took up and worked with, not just what it dismissed.41 In the early church 
fathers' reading, the kingship of Qohelet has a continuity with the 
kingship of Christ, anticipating it positively rather than simply requiring 
it negatively. For them, this voice projected from the throne at the centre 
of the kingdom of Israel has a real likeness, a similarity in kind, with the 
speaking voice that comes to exercise a greater-than-Solomonic authority 
from the throne of an altogether different kingdom, and in tracing these 
lines of continuity they offer a means of resisting those interpreters who 
would sever the book of Qohelet from one of the traditions which has 
canonized it. 

39. Originally 'ein letzter Abkommling des lahwevolkes'. Note that this is in the 
closing few pages of his first volume, initially published alone. 

40. Levenson 1993: 41. 
41. See Frances Young (1994: 46-47) for this 'mimetic' character of typology: 

'The important element in a "type" is its integrity, its "reality" as narrative or presen
tation of myth, act, character or place, its textual autonomy, and yet its capacity 
significantly, often prophetically, to mirror another narrative or representation of 
myth or act, place or character'. 
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