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This article argues that the Wisdom of Solomon complicates Martinus C. de
Boer’s typology of two ‘tracks’ of Jewish apocalyptic eschatology (‘forensic apoca-
lyptic eschatology’ and ‘cosmological apocalyptic eschatology’). Wisdom, which
entails both ‘forensic’ depictions of an eschatological courtroom (.–) and
‘cosmological’ depictions of cosmic war (.–), offers a cosmology fundamen-
tally incompatible with the cosmology presumed in de Boer’s ‘cosmological
apocalyptic eschatology’. Instead of envisioning eschatological justice as the
result of a divine invasion, Wisdom envisions it as the result of divine pervasion.
That is, cosmological eschatology in Wisdom entails a fully functioning, divinely
pervaded cosmos operating as it was intended to operate. Wisdom innovates
within Jewish apocalyptic tradition by employing the mythological idiom of
apocalypticism to defend the philosophical claim that the cosmos is just and
facilitates life for those who are likewise just.
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. Introduction

Jewish writings from the Hellenistic and early Roman imperial periods

offer a diversity of perspectives on a host of intersecting social, cultural and theo-

logical issues. One particularly well documented area of Hellenistic and Roman

Judaism is apocalypticism, especially apocalyptic eschatology. Jewish literature

in the period, both ‘apocalypses’ and other writings, discloses and vividly

describes the final judgement and the fate of humanity and the cosmos, often

in order to exhort groups to a way of life pleasing to God. One of the most prom-

inent reconstructions of Jewish apocalyptic eschatology, especially in New

Testament scholarship, is that of Martinus C. de Boer. According to one recent
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assessment, de Boer ‘has done as much as anybody to establish a religions-

geschichtlich foundation for understanding Paul as an apocalyptic theologian’.

In publications as early as  and as recent as , de Boer has proposed a

taxonomy of two ‘tracks’ of apocalyptic eschatology in late Second Temple

Judaism. On the one hand, there was ‘cosmological apocalyptic eschatology’, in

which God was fundamentally conceived of as a warrior and liberator and the

eschatological scene as a battlefield. For de Boer, this is best represented by the

Book of the Watchers ( En. –). He writes: ‘This form of Jewish apocalyptic

eschatology … appears to involve “a cosmic drama in which divine and cosmic

forces are at work”’. On the other hand, there was ‘forensic apocalyptic eschat-

ology’, in which God was conceived of as a judge and the scene was ‘conceptua-

lized not as a cosmic war but as a courtroom in which humanity appears before

the bar of the judge’. According to de Boer, this is best represented by the post-

apocalypses  Ezra and  Baruch. De Boer’s distinction has been very influential,

but I argue that it fails to account for the full variety of Jewish apocalyptic

eschatology in the Hellenistic and Roman periods.

 B. C. Blackwell, J. K. Goodrich and J. Maston, ‘Paul and the Apocalyptic Imagination: An

Introduction’, Paul and the Apocalyptic Imagination (ed. B. C. Blackwell, J. K. Goodrich and

J. Maston; Minneapolis: Fortress, ) –, at .

 M. C. de Boer, The Defeat of Death: Apocalyptic Eschatology in  Corinthians  and Romans 

(JSNTSup ; Sheffield: JSOT, ) –, –; idem, Paul, Theologian of God’s Apocalypse:

Essays on Paul and Apocalyptic (Eugene, OR: Cascade, ) –. De Boer has also employed

the distinction between the two ‘tracks’ in publications in the interim: Galatians: A

Commentary (NTL; Louisville, KY: Westminster John Knox, ) –, –; ‘Paul’s

Mythologizing Program’, Apocalyptic Paul: Cosmos and Anthropos in Romans – (ed. B.R.

Gaventa; Waco, TX: Baylor University Press, ) –, at .

 M. C. de Boer, ‘Paul and Apocalyptic Eschatology’, The Encyclopedia of Apocalypticism, vol. I:

The Origins of Apocalypticism in Judaism and Christianity (ed. J. J. Collins; New York:

Continuum, ) –, at , quoting D. S. Russell, The Method and the Message of

Jewish Apocalyptic:  BC–AD  (OTL; Philadelphia: Westminster, ) .

 De Boer, ‘Paul and Apocalyptic Eschatology’, .

 One scholar recently described the typology as ‘De Boer’s most influential contribution to the

“apocalyptic Paul”’ (J. P. Davies, Paul among the Apocalypses? An Evaluation of the

‘Apocalyptic Paul’ in the Context of Jewish and Christian Apocalyptic Literature (LSNT ;

London: Bloomsbury, ) ), and J. Louis Martyn has argued that the distinction is ‘essen-

tial to the reading of Galatians’ (Galatians: A New Translation with Introduction and

Commentary (AB .; Garden City: Doubleday, )  n. ). Martyn deployed the typology

to distinguish between Paul from his opponents in Galatia: Paul combatted his opponents’

‘forensic apocalyptic eschatology’ with (true) ‘cosmological apocalyptic eschatology’. In

short, the typological distinction has become a staple of a prominent strand of research on

apocalyptic eschatology in Paul’s letters.

 Whether some or all of the undisputed Pauline epistles can be (variously) mapped onto de

Boer’s ‘tracks’ is not a point of contention in the present article. Rather, I argue that the

grid that de Boer constructs to map ‘Pauline apocalyptic eschatology’ is incomplete. Cf. J.

Frey, ‘Demythologizing Apocalyptic? On N.T. Wright’s Paul, Apocalyptic Interpretation, and
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In this article I contend that Wisdom of Solomon, a Jewish-Greek text from

the late Hellenistic or early Roman imperial period (ca st cent. BCE/CE) that

‘provides our clearest and most explicit example of the “‘Eschatologisierung der

Weisheit”’ posited by von Rad’, complicates de Boer’s typology of two ‘tracks’

of Jewish apocalyptic eschatology. Wisdom, which Paul perhaps knew and

drew on in his letters, entails both ‘forensic’ depictions of an eschatological

courtroom (.–) and ‘cosmological’ depictions of cosmic war (.–). Yet

the presence of (what appear to be) both ‘tracks’ is not the central problem

Wisdom poses to de Boer’s framework, since he recognises that certain texts

exhibit both. Rather, the problem is that Wisdom presupposes and propounds

a cosmology fundamentally incompatible with the cosmology presumed in de

Boer’s ‘cosmological apocalyptic eschatology’. In de Boer’s account,

the Constraints of Construction’, God and the Faithfulness of Paul: A Critical Examination of

the Pauline Theology of N.T. Wright (ed. C. Heilig, J. T. Hewitt and M. F. Bird; WUNT II/;

Tübingen: Mohr Siebeck, ) –, at –. For another critique of de Boer’s work

on apocalyptic eschatology, see E. Wasserman, Apocalypse as Holy War: Divine Politics and

Polemics in the Letters of Paul (AYBRL; New Haven: Yale University Press, ) –.

 J. J. Collins, ‘Cosmos and Salvation: Jewish Wisdom and Apocalypticism in the Hellenistic

Age’, Seers, Sibyls and Sages in Hellenistic–Roman Judaism (Leiden: Brill, ) –;

G. von Rad, Theologie des Alten Testaments, vol. II (Munich: Kaiser, ) .

 For discussions of the date and provenance of Wisdom, see D. Winston, The Wisdom of

Solomon: A New Translation with Introduction and Commentary (AB ; Garden City:

Doubleday, ) –; J. J. Collins, Jewish Wisdom in the Hellenistic Age (OTL; Louisville,

KY: Westminster John Knox, ) –; H. Hübner, Die Weisheit Salomons (ATD

Apocryphen ; Göttingen: Vandenhoeck & Ruprecht, ) –; J. K. Aitken, ‘Wisdom of

Solomon’, The T&T Clark Companion to the Septuagint (ed. J. K. Aitken; London:

Bloomsbury, ) –, at –.

 The locus classicus is Rom .– andWis –, as noted over a century ago by E. Grafe, ‘Das

Verhältniss der paulinischen Schriften zur Sapientia Salmonis’, Theologische Abhandlungen:

Carl von Weizsäcker zu seinem siebzigsten Geburtstage . December  gewidmet

(Freiburg: Mohr Siebeck, ) –. Recent surveys of scholarship on the relationship

between Wisdom and Romans include J. R. Dodson, The ‘Powers’ of Personification:

Rhetorical Purpose in the Book of Wisdom and the Letter to the Romans (BZNW ; Berlin:

de Gruyter, ) –; J. A. Linebaugh, God, Grace, and Righteousness in Wisdom of

Solomon and Paul’s Letter to the Romans (NovTSup ; Leiden: Brill, ) –; A. J.

Lucas, Evocations of the Calf: Romans :–: and the Substructure of Psalm  ()

(BZNW ; Berlin: de Gruyter, ) –. See also B. R. Gaventa, ‘The Rhetoric of Death

in the Wisdom of Solomon and the Letters of Paul’, The Listening Heart: Essays in Wisdom

and the Psalms in Honor of Roland E. Murphy, O. Carm. (ed. K. G. Hoglund et al.; JSOTSup

; Sheffield: Sheffield Academic, ) –, at –.

 De Boer, The Defeat of Death, .

 For de Boer’s treatment of Wisdom, see The Defeat of Death, –, –. He focuses on Wis

. and the ‘personification of death’, but he does not attend to Wis .– or Wisdom’s

broader cosmology.
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cosmological eschatology construes divine warfare and cosmic battle as God’s

invasion to defeat hostile superhuman forces of evil. Instead of envisioning

eschatological justice as the result of a divine invasion, however, Wisdom envi-

sions it as the result of divine pervasion. That is, cosmological eschatology in

Wisdom entails a fully functioning, divinely pervaded cosmos operating as it

was intended to operate. To make my case, I provide a close reading of the

final chapter of Wisdom’s so-called ‘Book of Eschatology’ and attend to its

wider Jewish and Hellenistic philosophical contexts.

. ‘Forensic Apocalyptic Eschatology’ in Wis .–

I begin with (what de Boer refers to as) ‘forensic apocalyptic eschatology’.

In Wis .–, the author narrates the vindication, exaltation and acclamation of

the formerly oppressed righteous one. The scene is set in .: ‘Then the righteous

one (ὁ δίκαιος) will stand with great confidence in the presence of those who

have oppressed him and those who make light of his labours.’ Here, the right-

eous one’s ‘standing’ clearly evokes a judicial scene, much like the manner in

which דמע is deployed in judicial scenes in the Jewish scriptures. The

 As Davies writes about de Boer’s and other Pauline scholars such as J. Louis Martyn’s and

Beverly Gaventa’s treatments of Jewish apocalyptic cosmology, ‘At the heart of each of

these treatments is an essentially dualistic understanding of the cosmos that frames the con-

viction that Paul’s apocalyptic thought is founded upon the belief that God’s liberation is

based upon his invasion into the scene of this world’ (Paul among the Apocalypses, ).

Divine and human agency is likewise central to de Boer’s schema: the problem to be solved

in ‘cosmological apocalyptic eschatology’ is the work of malevolent divine forces, and the

problem to be solved in ‘forensic apocalyptic eschatology’ is the failing of humans. There is

nevertheless no indication that Wisdom offers its ‘forensic’ and ‘cosmological’ scenarios

with this clear-cut bifurcation in mind.

 Cf. Davies on the ‘permeation’ of heaven and earth in the Book of the Watchers,  Ezra and 

Baruch (Paul among the Apocalypses, ).

 Wisdom exhibits commonalities with a spectrum of Jewish traditions, most prominently sapi-

ential and apocalyptic traditions. The relationship between these traditions is parsed variously

by scholars. See S. Burkes, ‘Wisdom and Apocalypticism in the Wisdom of Solomon’, HTR 

() –; J. J. Collins, ‘The Reinterpretation of Apocalyptic Traditions in the Wisdom of

Solomon’, The Book of Wisdom in Modern Research: Studies on Tradition, Redaction, and

Theology (ed. A. Passaro and G. Bellia; DCLY; Berlin: de Gruyter ) –; M. Kolarcik,

‘Sapiential Values and Apocalyptic Imagery in the Wisdom of Solomon’, Studies in the Book

of Wisdom (ed. G. G. Xeravits and J. Zsengellér; JSJSup ; Leiden: Brill, ) –. For a

concise treatment of the structure of Wisdom, see M. Gilbert, ‘The Literary Structure of the

Book of Wisdom’, The Book of Wisdom in Modern Research, –.

 Translations of Wisdom are from the NRSV, with modifications, unless otherwise noted.

 E.g. Deut .; Josh .; Ezek .; as noted by G. W. E. Nickelsburg, Resurrection,

Immortality, and Eternal Life in Intertestamental Judaism and Early Christianity (HTS ;

Cambridge: Harvard University Press, ) . There is no justification for N. T. Wright’s

claim that ‘[bodily] resurrection is what is meant’ by ‘standing’ (The Resurrection of the Son

of God (Minneapolis: Fortress, ) ).
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background of . is found earlier in .–. There, we learn that the impious are

not simply hedonistic; they are also oppressive. Thus, they conspired among

themselves, ‘Let us lie in wait for the righteous man (τὸν δίκαιον), because he

is inconvenient to us and opposes our actions; he reproaches us for sins against

the law, and accuses us of sins against our paideia. He professes to have knowl-

edge of God, and calls himself a παῖς κυρίου’ (.–).

The definitive study on the Gattung of Wisdom .– is still George

Nickelsburg’s dissertation. He systematically demonstrated that the passage is

influenced and shaped by the language and structure of the fourth servant song

of Isaiah (Isa .–.). The Isaianic influence on Wis .– can be seen in

common language and themes such as the righteous one as the παῖς κυρίου,
MT-Isaiah’s הוהידבע ; the suffering righteous one as ‘grievous to behold’ (Wis

.; Isa . and .); and the misunderstanding of his (seeming) death (Wis

.b and .; Isa .b). The four primary structural similarities are the exalt-

ation of the righteous one (Wis .a; Isa .), the reference back to his former

state (Wis .bc; Isa .), and the amazed reaction and remorseful confession

of those who afflicted him (Wis .–; Isa . and .–).

To accomplish a full vindication of the righteous and condemnation of the

wicked, Wisdom depicts the post-mortem reversal as bringing about an epiphanic

realisation among the wicked – yet one that leads to condemnation, not forgive-

ness. The wicked eloquently express remorse in an ode to their ephemeral

existence. The poetic woe is worth quoting at length:

All those things have vanished like a shadow, and like a rumour that passes by;
like a ship that sails through the billowy water, and when it has passed no trace
can be found, no track of its keel in the waves; or as, when a bird flies through
the air, no evidence of its passage is found; the light air, lashed by the beat of its
pinions and pierced by the force of its rushing flight, is traversed by the move-
ment of its wings, and afterward no sign of its coming is found there; or as,
when an arrow is shot at a target, the air, thus divided, comes together at

 The references to sins against ‘our law’ and ‘our paideia’ may indicate intra-Jewish polemic.

Cf. J. M. G. Barclay, Jews in the Mediterranean Diaspora: From Alexander to Trajan ( BCE–

 CE) (Edinburgh: T. & T. Clark, ) , who suggests tensions between Jews and non-

Jews.

 Nickelsburg, Resurrection, –, esp. –.

 Nickelsburg, Resurrection, . On the ‘ambiguity of death’ in Wisdom, see M. Kolarcik, The

Ambiguity of Death in the Book of Wisdom – (AnBib ; Rome: Editrice Pontificio

Istituto Biblico, ); K. M. Hogan ‘The Exegetical Background of the “Ambiguity of

Death” in the Wisdom of Solomon’, JSJ  () –.

  En. – similarly betrays indebtedness to the fourth servant song of Isaiah and depicts the

rulers of the earth who oppressed the righteous chosen one confessing upon realising their

wrong, but in a way that leads to condemnation.
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once, so that no one knows its pathway. So we also, as soon as we were born,
ceased to be, and we had no sign of virtue to show, but were consumed in our
wickedness. (Wis .–)

The author argues that just as the wicked reasoned, so also will they be punished –

that is, as a vanishing shadow, a ship that passes by without a trace. This is what

they realise about themselves, but what is it that they realise about the righteous?

The wicked now see that the righteous one has been ‘reckoned among the

sons of God’ (κατελογίσθη ἐν υἱοῖς θεοῦ) and that ‘his lot is among the holy

ones’ (ἐν ἁγίοις ὁ κλῆρος αὐτοῦ, Wis .). These two statements, which recog-

nise the exalted existence of the righteous in the heavens with the angels, are at

home in Jewish traditions. The most relevant comparanda come from Qumran,

particularly the Hodayot. Thus, in QH .–, the hymnist exclaims:

I thank you, Lord, that you have redeemed my life from the pit, and that from
Sheol-Abaddon you have lifted me up to an eternal height ( םלועםור ), so that I
walk about on a limitless plain. I know that there is hope for one whom you
have formed from the dust for an eternal council ( םלועדוס ). And a perverted
spirit you have purified from great sin that it might take its place with the
host of the holy ones ( םישודקאבצ ) and enter into community with the congrega-
tion of the children of heaven ( םימשינבתדעםעדחיב ). And you cast for the man an
eternal lot ( םלועלרוג ) with the spirits of knowledge ( תעדתוחור ), that he might
praise your name in a common rejoicing ( הנרדחי ) and recount your wonderful
acts before all your works.

Similarly, in QH .–, the hymnist extolls God:

For the sake of your glory you have purified a mortal from sin so that he may
sanctify himself for you from all impure abominations and from faithless guilt,
so that he might be united with the children of your truth and in the lot with
your holy ones ( הכישודקםעלרוגב ), so that a corpse-infesting maggot might be
raised up from the dust to the council of [your] t[ruth], and from a spirit of per-
version to the understanding which comes from you, and so that he may take
(his) place before you with the everlasting host and the [eternal] spirit[s]
( םלועתוחורודעאבצםעהכינפלדמעמבבציתהלו ), and so that he may be renewed
together with all that is and will be and with those who have knowledge in a
common rejoicing ( הנרדחי ).

 Text and translation of the Hodayot are from E. M. Schuller and C. A. Newsom, The Hodayot

(Thanksgiving Psalms): A Study Edition of QHa (EJL ; Atlanta: SBL, ).

 For a recent discussion of both passages, see M.L. Walsh, Angels Associated with Israel in the

Dead Sea Scrolls (WUNT .; Tübingen: Mohr Siebeck, ) –, with extensive

bibliography. For a brief discussion of the common features between the two hymns, see J.

A. Hughes, Scriptural Allusions and Exegesis in the Hodayot (STDJ ; Leiden: Brill, ) .
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Both hymns provide a window into a quintessential aspect of self-understanding

in the Hodayot. Upon entering the new covenantal community, the individual

had been raised to the eternal heights ( םלועםור ), granted fellowship with the

angels (whether referred to as ‘holy ones’, םישודק ; ‘children of heaven’, םימשינב ;

‘children of God’, לאינב ; ‘spirits of knowledge’, תעדתוחור ; or ‘eternal spirits’,

םלועתוחור ) and given the heavenly and eternal ‘lot’ ( לרוג ). Drawing on the rich res-

ervoir of ancient near eastern mythology as inflected in the Jewish scriptures,

community members understood themselves as having access to the divine

‘council’ ( דוס ) and ‘assembly’ ( הדע ). Similarly, according to the maskil hymn

that concludes the Community Rule, God has permitted the elect ‘to inherit the

lot of the holy ones’ ( םישודקלרוגבםליחניו ), joining ‘their assembly with the children

of heaven’ ( םימשינב ). The maskil claims that God has done so ‘for the council of the

community’ ( דחיתצעל , QS .–) by which he perhaps means that the commu-

nity’s identity as the yah ̣ad – that is, the ‘unity’ – is founded upon their fellowship

with the heavenly community of angels, hence הנרדחי (‘common rejoicing’) in

QH . and ..

The cluster of convictions in QH .–, QH .– and QS .– con-

stitutes the very things which apocalyptically inclined Jews hoped to receive in the

eschatological age, whether understood in the framework of (physical or spiritual)

resurrection or another form of spiritual existence. The final phrase of Daniel

captures this nicely: such Jews looked ahead ‘for [their] inheritance at the end

of days’, ןימיהץקללרוג , or, in Greek, κλῆρόν εἰς συντέλειαν ἡμερῶν (Dan .

(MT and OG)). This includes our Solomonic sage, albeit with a different under-

standing of ‘inheritance’. Indeed, if the Hodayot were written in Greek, the

 My use of ‘the new covenantal community’ should not be misconstrued as indicating that a

single community lies behind the Hodayot and Community Rule. I use the phrase for ease

of expression, while recognising that it is inaccurate to speak of a singular ‘community of

the Dead Sea Scrolls’. See esp. A. Schofield, From Qumran to the Yaḥad: A New Paradigm

of Textual Development for the Community Rule (STDJ ; Leiden: Brill, ) –;

eadem, ‘Between Center and Periphery: The Yaḥad in Context’, DSD  (): –; J. J.

Collins, Beyond the Qumran Community: The Sectarian Movement of the Dead Sea Scrolls

(Grand Rapids: Eerdmans, ) –, –.

 See esp. Jer .– and Ps .– for the divine דוס , and Ps . for the divine הדע .

 See J. J. Collins, ‘The Angelic Life’, Scriptures and Sectarianism: Essays on the Dead Sea Scrolls

(Grand Rapids: Eerdmans, ) –, at –.

 See also QS .– and QM .–.

 Perhaps most importantly, Wisdom contains a notion of the immortality of the soul, which is

often considered evidence of its appropriation of a Platonist framework. For Wisdom the soul’s

immortality is a reward – in particular, a reward for the righteous who attain virtue and

wisdom (Wis .; ., ; .). Nevertheless, while the immortality of the soul was a

Platonist dogma at the time of Wisdom, Plato ascribed immortality to the soul on different

grounds in his dialogues. For a helpful discussion, see D. Sedley, ‘Three Kinds of Platonic

Immortality’, Body and Soul in Ancient Philosophy (ed. D. Frede and B. Reis; Berlin: de

Gruyter, ) –, who suggests three kinds of personal immortality in Plato: essential,
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core aspect of the hymnist’s exclamation of praise – namely, his fellowship with

the angels and his eternal lot – would read virtually identically to what the

wicked realise has happened to the righteous one in Wis .: that he has been

‘reckoned among the sons of God’ (κατελογίσθη ( ובשחנ ) ἐν υἱοῖς θεοῦ ( לאינב ))

and that ‘his lot is among the holy ones’ (ἐν ἁγίοις ( םישודק ) ὁ κλῆρος αὐτοῦ
( לרוג )). There is no definitive trace of resurrection in Wisdom, but resurrection

was by no means the only form of post-mortem existence that Jews of the late

Second Temple period envisaged. The realisation of the wicked in Wisdom 

that the righteous live on with the angels attests to the book’s participation in

Jewish apocalyptic traditions of the Hellenistic and early Roman imperial

periods. Yet this is not the last word. Thus far in Wisdom , the author has

focused on the righteous individual’s exaltation and vindication; that is, the

focus has been personal and forensic. The remainder of Wisdom , to which we

now turn, marks a sudden and unexpected shift.

. ‘Cosmological Apocalyptic Eschatology’ in Wis .–

After narrating the vindication, exaltation and acclamation of the righteous

one (ὁ δίκαιος) in the presence of the impious (οἱ ἀσεβεῖς), Wis . marks a

shift to the immortal fate of righteous ones (δίκαιοι): ‘the righteous ones live

forever, and their reward is worth the Lord; the Most High takes care of them’.

Nevertheless, the shift from the vindication and exaltation of the righteous indi-

vidual in the singular to the post-mortem fate of the righteous ones in the

plural is part of a broader and perhaps more significant shift: while the post-

mortem and eschatological images until this point have been personal and

conferred and earned. See also A. G. Long, ’Platonic Immortalities’, Death and Immortality in

Ancient Philosophy (Key Themes in Ancient Philosophy; Cambridge: Cambridge University

Press, ) –. Wisdom’s view is close to what Diogenes Laertius ascribed to

Antisthenes, the pupil of Socrates: ‘Those who wish to be immortal, he said, must live

piously and justly’ (τοὺς βουλομένους ἀθανάτους εἶναι ἔφη δεῖν εὐσεβῶς καὶ δικαίως
ζῆν). Text and translation are from S. H. Prince, Antisthenes of Athens: Texts, Translations,

and Commentary (Ann Arbor: University of Michigan Press, ) . For further discussion

of the immortality of the soul in Wisdom, see Collins, Jewish Wisdom, –; G. E. Sterling,

‘The Love of Wisdom: Middle Platonism and Stoicism in the Wisdom of Solomon’, From

Stoicism to Platonism: The Development of Philosophy  BCE– CE (ed. T. Engberg-

Pedersen; Cambridge: Cambridge University Press, ) –, at –.

 Further, just as the Community Rule compares the inheritance and lot of the righteous with

the inheritance ( הלחנ ) of the wicked who were in the lot ( לרוג ) of Belial (e.g. QS ., ;

.), so also the wicked in Wisdom have a portion and lot (μερίς and κλῆρος) that ultimately

results in death. See Wis .. Cf. also Wis ., .

 Wright is thus unjustified in importing a framework of bodily resurrection from  Maccabees

(see esp.  Macc ., , , –) (Resurrection, ).
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forensic, in what follows they are cosmic. Wis .– moves beyond .–’s

version of ‘forensic apocalyptic eschatology’ to its version of ‘cosmological apoca-

lyptic eschatology’. Grappling with afterlife and eschatology in Wisdom’s ‘Book of

Eschatology’ thus requires grappling with both personal-forensic and global-

cosmological dimensions.

Whereas the prophetic background of second-Isaiah’s fourth servant song

provides the key structure and themes of Wis .–, the mythological back-

ground of third-Isaiah’s depiction of YAHWEH as a divine warrior provides the

central imagery of Wis .–. Compare, for instance, Isa .b– with Wis

.b–a:

[The Lord] defended them with his own arm, and with his compassion he
upheld them. And he put on righteousness like a breastplate and placed a
helmet of salvation on his head, and he clothed himself with a garment of ven-
geance and with his cloak, as one about to render retribution, reproach to his
adversaries. And those from the west shall fear the name of the Lord, and those
from the rising of the sun, his glorious name, for anger will come from the Lord
like a rushing river – it will come with wrath. (Isa .b–, NETS)

With his right hand [the Lord] will cover them, and with his arm he will shield
them. He will take his zeal as his whole armour, and will weaponise all creation
to repel his enemies; he will put on righteousness as a breastplate, and wear
impartial justice as a helmet; he will take holiness as an invincible shield, and
sharpen stern wrath for a sword, and the cosmos will join with him to fight
against his frenzied foes. Shafts of lightning will fly with true aim, and will
leap from the clouds to the target, as from a well-drawn bow, and hailstones
full of wrath will be hurled as from a catapult; the water of the sea will rage
against them, and rivers will relentlessly overwhelm them; a mighty wind will
rise against them, and like a tempest it will winnow them away. (Wis .b–a)

Noting the passage’s indebtedness to Isaiah , Moyna McGlynn describes Wis

.b– as ‘formulaic’. That Wis .b– reflects on and appropriates Isaiah

 Cf. M. Edwards, Pneuma and Realized Eschatology in the Book of Wisdom (FRLANT ;

Göttingen: Vandenhoeck & Ruprecht, ) –. Wisdom is not unique in this regard,

for QH .– contains a similarly abrupt shift from personalised reflection on entrance

into the community in .– to cosmic eschatological judgement in .–.

 On the mythological background of the divine warrior theophany, see the classic treatments

by F. M. Cross (‘The Divine Warrior’, Canaanite Myth and Hebrew Epic (Cambridge, MA:

Harvard University Press, ) –) and P. D. Miller, Jr (The Divine Warrior in Early

Israel (Cambridge, MA: Harvard University Press, )). On the (re)deployment of these tra-

ditions in Daniel and Revelation, see A. Y. Collins, The Combat Myth in the Book of Revelation

(Missoula: Scholars Press, ) and J. J. Collins, ‘Stirring up the Great Sea: The

Religio-Historical Background of Daniel ’, The Book of Daniel in the Light of New Findings

(ed. A. S. van der Woude; Leuven: Leuven University Press, ) –. See also recently

Wasserman, Apocalypse as Holy War, –.

 M. McGlynn, Divine Judgement and Divine Benevolence in the Book of Wisdom (WUNT II/;

Tübingen: Mohr Siebeck, ) .

 CHR I S TOPHER S . ATK IN S

https://doi.org/10.1017/S0028688521000114 Published online by Cambridge University Press

https://doi.org/10.1017/S0028688521000114


 is undeniable; a tally of common elements is hardly necessary. Even the ele-

ments of the passage that cannot be traced back to Isaiah  parallel other predic-

tions of cosmic forces being weaponised by the divine warrior against the wicked

in the prophetic corpus. For instance, the lightning of . resonates with Zech

. (‘Then the Lord will appear over them, and his arrow will go forth like light-

ning’), and the hail of . resonates with Isa . (‘the Lord has one who is

mighty and strong; like a storm of hail, a destroying tempest, like a storm of

mighty, overflowing waters’). The depiction of the Lord ‘covering’ (σκεπάσει)
the righteous resonates with Zephaniah’s claim that those who seek the Lord

and do justice will ‘be covered (σκεπασθῆτε) on the day of the Lord’s wrath’

(Zeph .). The point is not to determine a specific allusion for each element,

but rather to show that the imagery is allusive. All of this supports McGlynn’s

claim that Wis .b– draws on traditional imagery.

Nevertheless, taken as a whole, Wisdom’s depiction is distinctive in comparison

with the other scriptural sources. To refer to it as ‘formulaic’ may not be incorrect,

but this does not provide the whole picture. Most importantly, Wisdom presumes a

Hellenistic philosophical conception of a cosmos, something lacking from the

scriptural traditions to which it alludes. Indeed, Wisdom’s major departure from

Isaiah  is indicative of its innovation: in contrast to divine warrior traditions

such as Isaiah  and other episodes such as the stars fighting from heaven in

Judg . and the sun standing still in Josh ., which are ‘understood as miracu-

lous departure[s] from the normal workings of nature’, in Wisdom ‘creation itself is

programmed to ensure the implementation of justice’. To appreciate Wisdom’s

innovative departure, it is necessary to consider the manner in which creation

qua cosmos functions as a divine instrument in Wisdom.

 T. R. Y. Neufeld, Put on the Armour of God: The Divine Warrior from Isaiah to Ephesians

(JSNTSup ; Sheffield: Sheffield Academic, ) .

 The synonyms for God’s covering and sheltering of the righteous in Wisdom (σκεπάζω and

ὑπερασπίζω) are likewise used by the Sibyl to depict God as the eschatological divine warrior

fighting on behalf of the elect in Sib. Or. .–.

 J. J. Collins, ‘Apocalyptic Eschatology in Philosophical Dress in the Wisdom of Solomon’, Shem

in the Tents of Japhet: Essays on the Encounter of Judaism and Hellenism (ed. J. L. Kugel;

Leiden: Brill, ) –, at –. See also Dodson, The ‘Powers’ of Personification, –

. A similar sentiment is found in Ben Sira’s claim that the workings of nature are ‘good

for the godly, but for the sinners they turn into bad things’ (Sir .). Even then, however,

noting the similarity does not require equating the world-view of the two texts, for

Wisdom’s conception of creation is differently developed. Cf. J. L. Crenshaw, ‘The Problem

of Theodicy in Sirach: On Human Bondage’, JBL  () –. See also Philo, Mos.

.: ‘And the strangest thing of all was that the same elements in the same place and at

the same time brought destruction to one people and safety to the other.’

 I agree with Kolarcik (‘Sapiential Imagery’, ) that Wisdom’s ‘brief presentation of the Lord’s

cosmic judgment points to the author’s positive explanation of creation’, but more needs to be

said about what the author’s ‘positive explanation of creation’ entails.
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In addition to the cosmological eschatology of our passage, the divine in-

strumentality of creation is paradigmatically seen in the final chapter, itself the

conclusion of the book as a whole and of the so-called ‘Book of History’ (Wis

–). Explaining the miraculous event of the crossing of the Red Sea, the

author begins by writing: ‘the whole creation in its nature was fashioned anew

(ἐν ἰδίῳ γένει πάλιν ἄνωθεν διετυποῦτο), complying with your commands,

so that your children might be kept unharmed’ (Wis .). This statement is reit-

erated towards the end of the section: ‘for the elements were transposed into other

elements (τὰ στοιχεῖα μεθαρμοζόμενα)’. Wisdom makes a similar point

regarding the Egyptian experience of thunderstorms and God’s own people’s gift

of manna: ‘for creation is subject to you who made it: it tenses (ἐπιτείνεται) for
punishment against the unjust and relaxes (ἀνίεται) for the benefit on behalf of

those who trust in you’ (Wis .). Philo makes a parallel interpretive move (see

especially the transposition of the elements in Wis .) when explaining the

miracle of manna. He writes:

For just as [God] summoned up the most perfect work, the cosmos, into being
from not being, in the same way [God summoned up] abundance in the wilder-
ness having converted the elements (μεταβαλὼν τὰ στοιχεῖα) to address the
urgency of the need, so that, instead of the earth, the air produced food as nour-
ishment without labour or hard work for those who had no recourse for the
time to provide what was necessary.

Like Philo, Wisdom appropriates a Stoic notion of cosmic ‘tension’ and ‘relax-

ation’ in order to explain what seems miraculous. Phillip Horky describes the

Stoic notion of ‘tension’ as ‘the means by which diverse objects are able to

interact successfully’. The primary ‘diverse objects’ are indeed the cosmic ele-

ments (τὰ στοιχεῖα). As such, ‘tension’ and ‘relaxation’ are ‘fundamental … for

the sustenance of the universe as an orderly composition of divine and mortal ele-

ments that belong in it’. In Stoic cosmological theory, ‘tension’ is itself accom-

plished by all-pervading pneuma, that which guarantees the cosmos’ rational

functioning as a coherent whole.

 On the passage from the perspective of its interpretation of creation accounts, especially

Genesis , see P. Enns, Exodus Retold: Ancient Exegesis of the Departure from Egypt in Wis

:– and :– (HSM ; Atlanta: Scholars, ) –. See also S. Cheon, The

Exodus Story in theWisdom of Solomon (JSPSup ; Sheffield: Sheffield Academic, ) –.

 Wis ..

 Mos. ., trans. Sterling, ‘Love of Wisdom’, .

 Sterling, ‘Love of Wisdom’, –; Winston, Wisdom, .

 P. S. Horky, ‘Cosmic Spiritualism among the Pythagoreans, Stoics, Jews, and Early Christians’,

Cosmos in the Ancient World (ed. P. S. Horky; Cambridge: Cambridge University Press, )

–, at .

 See Plutarch, Comm. not. c–d (LS G; SVF II.); Clement, Strom. . (SVF II.). For

discussions of ‘tension’ in Stoicism, see D. E. Hahm, The Origins of Stoic Cosmology
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Unlike the ancient Near Eastern divine warrior traditions that the author

adapts for eschatological purposes in Wis , Wisdom is founded upon a concep-

tion of the cosmos as a providentially ordered and divinely pervaded whole of

diverse parts that is conducive to life. As in Stoicism, in Wisdom the cohering

and life-giving nature of the cosmos is guaranteed by God permeating it via

divine pneuma (or sophia, since sophia is a philanthrop̄on pneuma) (Wis .–

). Thus in the opening chapter of Wisdom the author describes the divine

pneuma as that which ‘holds all things together’ (τὸ συνέχον τὰ πάντα) and

has ‘filled the world’ (πεπλήρωκεν τὴν οἰκουμένην, Wis .). Compare this

with Galen’s description of Stoic pneumatics: ‘The chief proponents of the sus-

taining power (συνεκτικὴ δύναμιν), such as the Stoics, make what sustains

one thing, and what is sustained something different: the pneumatic substance

is what sustains (πνευματικὴ οὐσία τὸ συνέχον), and the material substance

what is sustained (ὑλικὴ τὸ συνέχομενον). And they say that air and fire

sustain, and earth and water are sustained.’ Further, in Wis . sophia ‘stretches

strongly from boundary to boundary (διατείνει δὲ ἀπὸ πέρατος ἐπὶ πέρας
εὐρώστως) and orders all things well’. According to Alcinous, the second-

(Columbus: Ohio State University Press, ) –; A. A. Long and D. N. Sedley, The

Hellenistic Philosophers: Translations of the Principal Sources with Philosophical

Commentary (Cambridge: Cambridge University Press, ) –; J. Annas, Hellenistic

Philosophy of Mind (Berkeley: University of California Press, ) –. See also

B. Inwood, ‘Walking and Talking: Reflections on Divisions of the Soul in Stoicism’,

Partitioning the Soul: Debates from Plato to Leibniz (ed. K. Corcilius and D. Perler; Berlin:

de Gruyter, ) –, at –. On the all-pervading rational principle and intellect of the

cosmos, often identified with pneuma, see Aëtius .. (LS A; SVF II.); Diogenes

Laertius .– (LS B, B; SVF II., .); Cleanthes, Hymn to Zeus, vv. –. See

also Diogenes Laertius . (LS O; SVF II.); Cicero, Nat. d. .– (LS B; SVF

II.); Sextus Empiricus, Math. . (LS C; SVF II.). For a succinct discussion, see

D. Sedley, ‘Hellenistic Physics and Metaphysics’, The Cambridge History of Hellenistic

Philosophy (ed. K. Algra et al.; Cambridge: Cambridge University Press, ) –, at

–.

 Cf. Alcinous, Did. .–: ‘By his own will he has filled all things with himself…’, on which see

C. Köckert, Christliche Kosmologie und kaiserzeitliche Philosophie: Die Auslegung des

Schöpfungsberichtes bei Origenes, Basilius und Gregor von Nyssa vor dem Hintergrund kaiser-

zeitlicher Timaeus-Interpretationen (STAC ; Tübingen: Mohr Siebeck, ) –. The

translation of Alcinous is from J. Dillon, The Handbook of Platonism: Translated with an

Introduction and Commentary (Oxford: Oxford University Press, ).

 Galen, On bodily mass ..– (LS F; SVF II.); Horky, ‘Cosmic Spiritualism’,  n. .

 A full analysis of the famous paean to sophia in Wis .–. is beyond the scope of this article.

On the philosophical dimensions of the passage, see H. Hübner, ‘Die Sapientia Salomonis und

die antike Philosophie’,Die Weisheit Salomos im Horizont Biblischer Theologie (ed. H. Hübner;

Biblisch-Theologische Studien ; Neukirchen-Vluyn: Neukirchener, ) –; R. Cox, By

the Same Word: Creation and Salvation in Hellenistic Judaism and Early Christianity (BZNW
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century CE Middle-Platonist philosopher, the world-soul pervades the cosmos,

‘stretching from the centre to the outer limits’ (ταθείσης ἐκ τοῦ μέσου ἐπὶ τὰ
πέρατα) and ‘binding it together’ (συνδεῖν). Philo uses virtually the same lan-

guage in describing the logos – whom he frequently identifies with sophia – as

the ‘unbreakable bond’ (δεσμὸν ἄρρηκτον) of the cosmos: ‘The logos stretches

himself from the middle to the outer limits and from the peaks back to the

middle’ (ἀπὸ τῶν μέσων ἐπὶ τὰ πέρατα καὶ ἀπὸ τῶν ἄκρων ἐπὶ τὰ μέσα
ταθείς, Plant. ). In making this claim, Philo draws on the Timaeus’ description

of the soul of the world, using both τείνω and συνάγω drawn from Tim. b–

and e, and he probably also has the Stoic notion of ‘tension’ in view.

Although there is no reason to postulate that Wisdom alludes to the Timaeus in

Wis ., the author makes a claim similar to Philo and Alcinous and participates

in this broader philosophical milieu. These examples go to show that in the

world-view of Wisdom, the cosmos is a self-consisting, rational, divinely pervaded

; Berlin: de Gruyter, ) –, –; T. Engberg-Pedersen, Cosmology and Self in the

Apostle Paul: The Material Spirit (Oxford: Oxford University Press, ) –; Sterling,

‘Love of Wisdom’, –.

 Did. .. The Greek text of Alcinous is from J. Whittaker and P. Louis, Alicinoos: Enseignement

des doctrines de Platon. Introduction, texte établi et commenté (Collection des Universités de

France; Paris: Les Belles Lettres, ). Numenius, frag. b (Nemesius, De nat. hom. .–)

similarly refers to soul as that which ‘draws and holds [bodies] together … binding and

strengthening them’ (συνέχοντος καὶ συνάγοντος … συσφίγγοντος καὶ συγκρατοῦντος
αὐτά). The Greek text of Numenius is from E. Des Places, Numenius, Fragments. Texte

établi et traduit (Collection des Universités de France; Paris: Les Belles Lettres, ).

 Fug. : ὁ θεῖος λόγος is the σοφίας πηγή (‘fountain of wisdom’); Somn. .: ὁ θεῖος λόγος
flows ἀπὸ πηγῆς τῆς σοφίας (‘from the fountain of wisdom’). On the ‘virtual identification’ of

the logos and sophia in Philo, see S. L. Matilla, ‘Wisdom, Sense Perception, Nature and Philo’s

Gender Gradient’, HTR  () –, at –, with bibliography and Philonic

references.

 Philo elsewhere ascribes this function to ‘the powers’ (see e.g. Post. ; Conf. ; Migr. ).

 A. C. Geljon and D. T. Runia, Philo of Alexandria On Planting: Introduction, Translation, and

Commentary (PACS ; Leiden: Brill, ) –, –. See also D. T. Runia, Philo of

Alexandria and the Timaeus of Plato (PhA ; Leiden: Brill, ) –, –.

 For an assessment of the wider philosophical context of Wisdom, with particular attention to

the interplay of Stoicism and Middle Platonism, see now Sterling, ‘Love of Wisdom’, –.

See also M. Neher, Wesen und Wirken der Weisheit in der Sapientia Solomonis (BZAW ;

Berlin: de Gruyter, ) –, with discussion and bibliography at –. Neher con-

cludes that Wisdom was not indebted to a single philosophical school but rather made use

of a ‘philosophical koine’ (). See also J. C. Thom, ‘Wisdom in the Wisdom of Solomon

and Cleanthes’ Hymn to Zeus’, Septuagint and Reception: Essays Prepared for the

Association for the Study of the Septuagint in South Africa (ed. J. Cook; VTSup ; Leiden:

Brill, ) –, at –.
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(by pneuma) whole consisting of well-ordered parts. The mythological idiom of

apocalyptic eschatology in Wisdom is fitted to this cosmology.

In this light, the cosmic eschatology of Wis .– should not simply be inter-

preted as ‘formulaic’. Of course, insofar as Wisdom draws on traditional imagery

for its eschatology, it is in part formulaic. But this is not the whole of it; indeed, this

is not the most important part of it. Far more important is the function and frame-

work of Wisdom’s appropriation of Israel’s divine warrior traditions. By adopting

this tradition and reapplying it to the divinely ordered cosmos, Wisdom trans-

forms the tradition into a cosmological eschatology and a defence of a

Hellenistic philosophical notion of the cosmos. Indeed, the cosmological

eschatology of Wis .– can be read as a vivid defence of the cosmological con-

viction of Wis . that the ‘the generations of the cosmos are salvific’ (σωτήριοι
αἱ γενέσεις τοῦ κόσμου), with the cosmos dispensing justice. Seneca describes

humans as ‘allies’ of creation, which is itself divine, and it could be equally well

said that Wisdom describes the divinely pervaded cosmos as an ally of virtuous

humanity.

Further, the weaponisation of creation is a fulfilment of the principle espoused

inWis ., namely that one ‘is punished by the very things by which one sins’. In

the preceding portions of Wis – and .–, the wicked are punished in the

 On the cosmos as ensouled (ἔμψυχος), rational (λογικός) and thus a living being, see

Diogenes Laertius .– (LS X; SVF .); Cicero, Nat. d. .– (LS G); Sextus

Empiricus, Math. .–. On the identification of soul as pneuma, see Diogenes Laertius

., and on conceptual distinctions in the way in which ‘soul’ functions as or in relation

to all-pervading pneuma in Stoic sources, A. A. Long, ‘Soul and Body in Stoicism’, Stoic

Studies (Berkeley: University of California Press, ) –, at –; F. Ademollo,

‘Cosmic and Individual Soul in Early Stoicism’, Body and Soul in Hellenistic Philosophy (ed.

B. Inwood and J. Warren; Cambridge: Cambridge University Press, ) –, at –.

See also J. Opsomer, ‘The Platonic Soul, from the Early Academy to the First Century CE’,

Body and Soul in Hellenistic Philosophy, –, at –, on soul and pneuma in Posidonius.

 Wisdom’s innovative transformation of the divine warrior tradition can be seen as an example

of what Sterling has described as Wisdom’s method of ‘dialectical’ or ‘transformative appro-

priation’ (‘The Love of Wisdom’, –). That is, in appropriating Hellenistic philosophical

notions of cosmology, Wisdom transforms the Jewish apocalyptic traditions that it inherits.

The reverse is likewise true: the Jewish apocalyptic framework contributes to a transformation

and a reframing of the Hellenistic philosophical cosmology. See also J. C. Thom, ‘Sophia as

Second Principle in Wisdom of Solomon’, Toward a Theology of the Septuagint: Stellenbosch

Congress on the Septuagint,  (ed. J. Cook and M. Rösel; SCS ; Atlanta: SBL, )

–, at –, –.

 Collins, ‘Cosmos and Salvation’, writes: ‘Salvation and judgement are not divorced from the

workings of the world but are a necessary consequence of the way the world is ordered’

(). See also M. Kolarcik, ‘Creation and Salvation in the Book of Wisdom’, Creation in the

Biblical Traditions (ed. R. J. Clifford and J. J. Collins; CBQMS ; Washington, DC: The

Catholic Biblical Association of America, ) –.

 Seneca, Ep. ..
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manner in which they reasoned – that is, with ephemeral existence. In Wis .–

they are punished by creation because their life was an abuse of creation. Thus,

the hedonistic pledge of the wicked in Wis ., ‘let us make use of creation

(χρησώμεθα τῇ κτίσει) to the full as in youth’, leads to the eschatological judge-

ment upon the wicked in Wis ., ‘the Lord will weaponise creation

(ὁπλοποιήσει τὴν κτίσιν) for vengeance against his enemies’. The cosmos is

an eschatological divine instrument of judgement against those who hedonistic-

ally abuse it. The claim of the wicked in . that ‘we shall be as though we had

never been, for the breath (πνοή) in our nostrils is smoke’ leads to the cosmic-

pneumatic judgement of Wis ., ‘a mighty pneuma will rise against them’.

Attempts to determine whether pneuma is better understood as ‘spirit’ or

‘wind’ miss the point: the author is playing on both senses in a highly poetic

and mythological idiom to depict the punishment of the wicked as a fulfilment

of their wrong reasoning and the well-ordered plan of the cosmos. When inter-

preted in the context of the book as a whole, Wis .– entails a philosophical

innovation within Jewish apocalyptic traditions – one that has not been

adequately accounted for in reconstructions of Jewish apocalyptic eschatology.

. Conclusion

A full account of cosmological eschatology in the Hellenistic and early

Roman imperial periods needs to include the evidence of Wisdom. As I have

argued, de Boer’s influential typology of two ‘tracks’ of Jewish apocalyptic eschat-

ology is unable to account for Wisdom’s creative appropriation of Hellenistic

philosophical cosmology. Rather than predicating cosmic justice on an extra-

cosmic divine invasion, Wisdom emphasises intra-cosmic divine pervasion – a

cosmos operating as it was intended to operate – as the means by which justice

is secured. While the imagery and allusions of Wisdom’s personal-forensic

(.–) and global-cosmological (.–) eschatology derive from ancient

Near Eastern mythology as inflected in the prophetic corpus of the Jewish scrip-

tures (especially second-Isaiah’s fourth servant song and third-Isaiah’s depiction

of the divine warrior), the latter functions as a defence of a characteristically

Hellenistic philosophical notion of the cosmos. Wisdom innovates within

Jewish apocalyptic tradition by employing the mythological idiom of apocalypti-

cism to defend the philosophical claim that the cosmos is just and facilitates

life for those who are likewise just. In short, Wisdom refashions cosmological

eschatology into a defence of the justice of the cosmos.

 See the discussion in L. Mazzinghi, Wisdom (IECOT; Stuttgart: Kolhammer, ) , with

bibliography.

 I have adapted the language of mythological idiom from Collins, ‘Cosmos and Salvation’, .
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