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Abstract 

This dissertation examines the presence and purpose of language and concepts 

associated with the ancient ideal of friendship within the epistle of lames, and pays 

specific attention to how the ftïendship ideal is used within the letter's rhetorical 

strategies. 

A survey of friendship within a variety of contexts is initially provided in order to 

illustrate the precedents for some of lames' language and ideas related to this topos. 

Next, the justification for studying James as a rhetorically sophisticated letter is set 

forth, followed by an examination of the rhetorical nature of three sections of James in 

which the language and ideas of friendship appear. It is argued that James presents an 

image of God as a true friend, and uses the notion of friendship with God to motivate 

the audience to various forms of ethicai behaviour. In particular, Jas 4:4 is understood 

to be a saying of Jesus recast in the language of fnendship, functioning in the letter as 

theological proof that the demands of Jesus, God and the author of the letter are identi- 

cal. 

We then ask what type of rhetoncal situation the use of friendship language could 

address. By the fmt century it was common for patrons and clients to mask their rela- 

tionship as one of friendship, despite the fact that they did not manifest any of the 



ideals of friendship. James objects to this sham by deliberately describing God as the 

true friend and benefactor, in contrast to the wealthy. Such a juxtaposition of friend 

and patron forces the audience to see that liaisons with the nch are nothing in contrast 

to friendship with God. The rhetorical situation thus includes the exigence of 

patronage, which James wants the audience to resist. Patronage appears to have been a 

problem for early Christian churches in Rome, and given the parallels between James, 

1 CIement and the Shepherd of H e m s ,  it is possible that James' audience included a 

community in Rome, dthough the origin of the letter was likely Palestine. 
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INTRODUCTION 

The Hellenistic topos of friendship has been a subject of considerable interest to a 

variety of disciplines including that of biblicd studies. In recent years, a programme 

unit of the Society of Biblical Literature, the Hellenistic Moral Philosophy and Early 

Christianity Group, has focussed its sessions on exploring friendship within the New 

Testament and a variety of other Jewish and Graeco-Roman Iiterary contexts. Two col- 

lections of essays have emerged from those sessions, revealing to what extent concems 

and issues related to friendship were shared by early Christian writers and their non- 

Christian contempodes. l 

Although the letter of James refen explicitly to a 4iXog oniy twice, language and 

themes which in Graeco-Roman contexts are part of discussions of fnendship appear 

1. See John T. Fitzgerald, ai., Friendship, Flaneïy and Frankness of Speech: Studies or1 Friendship in 
rhc New Testarnent World (Leiden, New York, Koln: E. J. Bri11, 1996); John T. Fitzgerald, cd., Greco- 
Roman Perspectives or1 Friendship (SBLRBS: Atlanta: Scholar's Press, 1997). In addition to these two 
volumes, a variety of schoiars have d i s c d  the îùnction and importance of fiiendship language in the 
New Testament. For example, see Hans Dieter Betz, Galarians (Kemeneia: Philadelphia: Fortress Press, 
1979); Benjamin Fiore, "Friendship in the Exhortation of Romans 15: 14-33?" Pruccedings of the EGL 
nnd MWBS 7 (1987) 95-103; F. Hauck, "Die Freundschaft bei den Griechen und im Neuen Testament, " 
in Festgabeflr Theodor Zahn (Leipzig: A. Diechertsche, 1928) 21 1-28; Ham-Josef Klauck, "Kirche als 
Freundesgemeinschaft'? Auf Spurensuche in Neuen Testament, " M7Z 42 (1 991) i -14; Abraham J. Mai- 
herbe, Paul cInd the Popular Philosophers (Minneapolis: Fortress Press, 1989); Paul and rhc Thes- 
salonians: 'Ihe Philosophical Tradition of Pasrom1 Care (Philadelphia: Fortress hs, 1987); Peter Mar- 
shall, Enmiîy at Corinth: Social Conventions in Paul's Relations with the Corinthians (WUNT 2-23; 
Tübingen: J. C. B. Mohr [Paul Siebeckl, 1987); Alan C. Mitchell, "The Social Function of Frienciship 
in Acts 244-47 and 4:32-37," JBL 11 1 (1992) 255-72; Pheme Perkins. "Christology, Friendship and 
Statu: The Rhetoric of Ptdippians, " Society of Biblical Literantre Seminar Papers (SBLSP 26; ed. Kent 
Harold Richards; Atlanta: Scholars Press, 1987) 509-20; Stanley K. Stowers, " Friends and Enemies in 
the Potitics of Haven: Reading Theology in PWippiaas," in Pauline Theolugy, Volume I (ed., J. M. 
Bassler; Minneapolis: Fortress Press, 199 1) 105-21. 



with an intriguing density in this compact document. For example, God is ponrayed as 

a frank friend and benefactor, Abraham proves his friendship with God through testing 

and the offering of hospitality, and those who are not fnends with God are "double 

minded" or "double souled," and unstable. Similady, James uses language related to 

friendship in his instructions about community Me. The readers are exhorted to be con- 

sistent in faith, speech and action - consistency being a characteristic of a true friend - 

they are not to be covetous and they should speak with simple honesty - the latter both 

aspects of ideal behaviour between friends. Moreover. James incorporates some con- 

ventions of friendship in the way that he communicates to his audience, for example. in 

his use of affectionate language, references to the audience as "brothers." and Frank 

speech or ? T < Y ~ ~ I J & .  

The purpose of this investigation is thus to examine the type and function of the 

vocabulary and themes related to the ancient topos of friendship within the letter of 

lames, in order to determine its function in the letter. 1 will propose that these as well 

as other illustrations of fnendship themes in James suggest that he uses the topos of 

friendship as a moral ~a rad igm;~  that fnendship. for James, represents a certain kind of 

ethos. 1 will not claim that friendship is the key to the interpretation of the letter; but, 

insofar as friendship language solidly appean in lames, it deserves a thorough investi- 

gation. As yet, no such investigation has been punued.3 

2. For a view of fnendship as a moral paradigrn in the "Christ Hymn" of Philippians, see L. MichaeI 
W t e ,  " Morality Behveen Two Worlds: A Paradigm of Friendship in Philippians" in Greeks, Rorncms 
and Chrisrians, ( e h . ,  David L. Baich, Everett F e r p n ,  Wayne A. Meeks; Minneapolis: Fortress 
Press, 1990) 201-15. 

3 .1  have e x p l o d  this topic in two uopublished papers: "lames and the Virtue of Friendship" (paper 
delivered at Queen's Theological College, Kingston, October, 1998); " 'Friendly' " Persuasion in James'" 
(paper d e l i v e d  at the Canadian Society of Bib lical Studies, Bishop's University , Le~oxvi l l e ,  Quèbec, 
lune, 1999). Luke Johnson ("Friendship with the WoridfFriendship with God: A Study of Discipleship 
in James" in Discipleship in the New Testament, ed., F. Segovia [Philadelphia: Fortress Press, 1 9851 
166-83) has given sorne attention to friendship in James but he iimits his discussion to Jas 223 and 4:4 
and focusses more on discipleship than friendship. John S. Kioppenhrg Verbin ("Patronage Avoidance 
in James" HTS 55 [1999] 755-94) and Leif E. Vaage ("Cuidad la boca: la palabra indicada, una sub- 
jectividad altemativa y la formacion social de los primeros cristianos segiin Santiago 3,1-4,17" RIBLA 31 
[1998] 110-21) bath discuss the "fiiendship with the world vs. fnendship with Goda notion but do not 



Method 

This project will begin with an excavation of fnendship in a variety of ancient 

contexts, including early Christian literature. By offering a survey of fnendship in the 

Jewish and Graeco-Roman world, we will be better able to observe to what extent 

James borrows from Jewish and Graeco-Roman views of the topos. For example, do 

James' views on fnendship emerge solely from a Jewish milieu, or are there traces of 

Hellenistic or Roman influence? 

Secondly, the project wiIl explore how fnendship figures in James' rhetoric. 

Using the formal constraints of ancient rhetoric, an andysis of specific passages in 

which fnendship language is most explicit will not only elucidate James' argument. it 

may cl&@ the nature of the situation which he is addressing. Thus, by assessing 

James' distinctive use of an ancient topos, both in light of social context and rhetoncal 

function, we can make suggestions about the social location of the letter. 

Con tert 

The problems of authorship and geographic location will not be tackled directly," 

however, it is necessary to study the document within the broad parameters of the 

focus upon the language of fnendship throughout the entire letter. 

4. Those who argue that the author is James of Jerusaiem, "the brother of Lord," for example, Luke 
Timothy Johnson (7hc Lcrter of James: A New Translurion with Introduction and Conunentary [AB 37a; 
Garden City: Doubleday, 199q) naturally place it in Palestine. Others, who g a n t  pseudonyrnity, dso 
grant Palestine as a Likely setting (James Hardy Ropes, A Criricol and Exegrrical Commrnrary on the 
Episrle of St. fumes [ICC; New York: Charles Scribner's Sons, 191 61 49) or Rome, because of the 
similarities between lames and 1 Peter, 1 Clement and the Shepherd of Hennas (Sophie Laws, ?he 
Epistfe of James plack's New Testament commentaries. London: Adam & Charles Black, 19801 25-26), 



social and cultural context of the ancient Mediterranean world. More specificdly, I will 

examine in what ways lames' use of friendship fits within or challenges the larger dis- 

cussions of morality and friendship that existed in the early centuries before and after 

the beginning of the Common Era. How, for example, is friendship connected with the 

institution of patronage> - an institution which James appears to challenge? By raising 

such questions, therefore, we are better able to locate James' rhetoric upon the ancient 

social and literary landscape. 

That the author of this letter would have been familiar with ancient notions of 

friendship is aimost incontrovertible. James exhibits features of Hellenistic epistolary 

style$ he incorporates the Greek form of popular preaching, or diatribe, into the over- 

al1 letter s t~ucture ,~ and uses Hellenistic rhetorical t e ~ h n i ~ u e s . ~  Moreover. the letter 

5. See Gabriel Herman, Riruafised Friendship and rhr Greek City (Cambridge: Cambridge University 
Press, 1987). the collection of essays in Andrew Wallace-Hadrill, cd.. Patroricrpu in Ancier~r S o c i e ~  
(London & New York: Routledge, 1989) and David Konstan, "Patrons and Friencis," CP 90 (1995) 328- 
42. 

6. See F. O. Francis. "The Form and Function of the Opening and Closing Paragraphs of lames and 1 
John." ZNW 61 (1 970) 1 10-26: John L. White, "New Testament Epistolary Literatures in the Framework 
of Ancient Epi~ to lo~pphy,  " ANR W 2.25.2 ( 1984) 1755-56. 

7. Ropes, A Crirical and Eregeticrrl Commenrary on the Episrle of Si. Jnmes, 10-16; Martin Dibelius. 
Der Brief des Jakobus 11. (durchgesehene Aufl. hrsg von Heinrich Greeven, Kritisch-exegetischer Kom- 
rnentar über das Neue Testament [MeyerK] . Gottingen: Vandenhmck & Ruprecht, 1964; 7. Aufl. t 921 ; 
8. autl. 1956; 9. Aufl. 1957; 10. 1959); ET: James: A Cornmenfa-) on the Epistk of James, RV., Hein- 
rich Greeven; trans., Michad A. Williams (Hermeneia; Philadelphia: Fortm. 1976) 38; Abraham J. 
Malherbe, "Hellenistic Mordists and the New Testament, " M W  2.26.7 ( 1  992) 3 14. 

8. Ernst Baasland, " Literarische Form, Thematik und geschichtliche Einordnung des lakobusbriefa, " 
M W  2.25.2 (1988) 3646-84: J o b  H, Elliott, "The Epistle of James in Rhet0rk.l and Social Scientific 
Perspective: Holiness-WhoIeness and Patterns of Replication, " BTB 23 ( 1993) 7 1-8 1 : Laun Thur& 
" Risky Rhetoric in lames?" NovT 37 (1 995') 262-84: Wesley Hiram Wachob, The Voicc! of Jesus in rhe 
Social Rhctoric of James (SNTSMS 106; Cambridge: Cambridge University b, 2000); Duane F. 
Watson, "The Rhetonc of James 3 : 1-1 2 and a Classicd Pattern of Argumentation, " NovT 35 ( 1  993) 48- 
64; Duane F. Watson, "James 2 in Light of Greco-Roman Schemes of Argumentation," NTS 39 (1993) 
94- 12 1 ; Wilhelm H. Wuellner, "Der Jakobusbrief im Licht der Rhetorik und Textpragmatik, " 
Linguiska Biblicu 43 (1 978) 5-66, 



displays a familiarity with other Hellenistic topoi and con~erns .~  

As the next chapter will show, discussions about friendship were widespread in 

antiquity. l0 Although Aristotle was the fmt to offer a systematic analysis of the rela- 

tionship between ideal fnends. 1 one finds perceptions of friendship as early as the 

writings of Homer, Theognis and Hesiod. l2 Pythagoras, after dl ,  was attnbuted with 

saying that "friends have everything in commonWL3 and founded a community of 

friends,14 while Plato also discussed friendship. especially in the Lysis. I5 

Anstotle's treatrnent of friendship had an enduring impact. but various 

philosophen and moralists subsequent to him developed their own notions of this par- 

ticular kind of relationship. The dissertation will examine some of these main trends in 

9. See, in generai. H. A. A. Kennedy. "The Hellenistic Atmosphrre of the Epistle of James." Erp 2. 8th 
ser. (191 1) 37-52. who fin& many similaritis between James and Philo. On James' discussion of the 
topic of envy in Jas 3: 1 3-4: 10, see Luke Timothy loimon, "James 3 : 13-4: 10 and the Topos nEPI 
WONOT," NovT1 (1983) 327-47. On James* use of the Stoic principle that one who has one vice has 
al1 vices in las 210,  set: Marjorie O'Rourke Boyle, "The Stoic Paradox of James 2.10," NTS 31 (1985) 
61 1-17. On lames' focus upon proper s v c h  s e ,  see Luke Timothy Johnson, "Taciturnity and True 
Religion: James 1:26-27.* in Greuh, Romans and Christians. 329-39. and WiIliam R. Baker, "'Above 
Al1 Else': Contexts of the Cal1 for Verbal Integrity in James 5: 12," JSNT 54 (1994) 57-71. 

10. Three important and easily accessible histories of f'rîcndship in antiquity are L, Dugas, L 'AmitiC 
Antique (2nd ed., Paris: Librairie Fslix Alcan, 1914); Jean-Claude Fraisse. Philia: La notion d'nrnirié 
daris la philosophie antique. Essai sur un problème perdli et rerrouvé (Paris: Librairie Philosophique J . 
V i n ,  1 974), and Luigi Pizzoiato, L 'idea di amicizia: nef mando nntico ciassico c crisriano (Tarino: 
Giulio Einaudi ditore, 1993). Franz Dirtmeier's dissertation, 4UOC und 4UiIA in vorfrrllenistischeri 
Griecheriturn (München, 1 93 1 ) will also be important for this discussion. 

11. See the eighth and ninth books of Aristotle's Nichomachean Ethics and the seventh book of his 
Eudemian Ethics. 

12. See John T. Fitzgeraid, "Friendship in the Greek World Prior to Aristotle." in Greco-Roman Pm- 
specrives on Fnendship, 13-34. See a h ,  K. Treu. " Freundschaft, " M C  8 (1 972) 41 8-34. 

13. Diogenes Laertius, Lives of Eminent Philosophers 8.10. 

14. As Johan Thorn ("'Harmonious Equaiity' : The Topos of Friendship in Neopythagorean Writings" in 
Greco-Roman Penpectives on Friendrhip, 77)  puts it: "(il t was stiU proverbial in late Antiquity to cd1 
good hiends Pythagoreans (Iambiichus VP 230), which is an indication of the Unportant and recopzable 
role fnendship played in Pythagorean relationships throughout Antiquity," 

15. See Horst Hutter, Politics as Fn'endrhip: The origins of classicd notions of politics in the rheov and 
pracsice offiendship (Waîertoo, Ont.: Wdfrid Laurier Press, 1W8) 93-102- 



attitudes towards friendship as found 

then focus more intensely on authon 

6 

among the Epicureans, Stoics, and C ynics, and 

such as Cicero, Plutarch, and Lucian who have 

written essays explicitly on the subject.16 

There is rnuch evidence, as well, that notions of friendship were discussed within 

the world of Heilenistic Judaism. I will review the references to fnends and friendship 

in the Septuagint, to which James is certainly indebted, as well as Philo. l Qumran 

literature, l g  the Sentences of ~seudo-~hocyl ides ,~~ and othen. 

Some Main Characreristics of Friendship 

Dunng the Hellenistic and Roman penods. one of the chief attributes of tme 

fnends was that they speak frankly with one another: that they each possess 

1 r a p ~ ~ a i c u . 2 1  Plutarch called m p p q o i a  the " most potent medicine in friendship, always 

needing, however, al1 Gare to hit the nght occasion, and a tempenng with modera- 

16. Cicero, Laelius on Friendship; Plutarch. How to Tell a Flattererfiom u Friend; On Hming Man? 
Friends; On Brothedy Love: Liician, Towris. 

17. See. for example. William H. Invin, "Fear of God, the Analogy of Friendship and Ben Sira's 
Theodicy," Bib 76 (1995) 551-59. 

18, See Gregory E. Sterling, "The Bond of Humanity: Frîendship in Philo of Alexandria," Greco-Roman 
Perspectives on Frienclship, 203 -24. 

19- S e  G. S W i n .  "@Aoç, 9rXt). +rXicr," TDNT9 (1974) 158. The Damascus Document, for example, 
designates Abraham a "friend of God" (3:2) just as James does in 2:23. See Luke Timothy Johnson, The 
Lester of James, 3 6. 

20. S e  P. W. Van der Horst, The Semences of Pseudo-Phocylidus: Wirh Irmoducrion and Comntrnrczq 
(SVTP 4; Leiden: E. J. B d ,  1978) 208-09; 252-53. 

2 1. Loo king out for the best interests of one's fiiend through frank observation and correction was also 
characteristic of friendship in the classical period, but ~ a r p p q ~ ~ i a r  was understood as a political ri&t to 
* M o m  of speech" as opposed to the later notion of it as a pivate quality of personal sincenty . S e  
David Konstan, "Patrons and Friends," 334. 
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t i ~ n . " ~ ~  Friends were to speak sincerely and simply (&TAOC), but not too harshly, for 

mean words could easily slide into cruelty and potentially damage the friend instead of 

improving him (or her).23 Angry fault-finding was not in order, but rational correction 

based on goodwill. 

Not only must the friend be able to speak with mppquicu; he must be able to sub- 

mit to it. Among some Epicurean communities. for example, the friends must confess 

their erroa to one another and willingly yield to the correction of others. Philodemus' 

treatise. On Frank Criticism, encourages the person to " follow the example of medicine 

and put himself entirely in the power of the d ~ c t o r , " ~ ~  meaning that he should reveai 

his sins to his friend or teacher and allow the other to correct him. 

Another characteristic of friendship is the "testing" period. Friends had to prove 

their sincenty and devotion to each other not only through words. but through actions. 

Sirach 6:7-8 States that friends must be gained through testing (&v mipcuoj@) for one 

cannot always be sure that the prospective friend will provide support when disaster 

strikes. Although it is probably satincal, Lucian's To-rads repeatedly gives exarnples of 

great friends who have risked their lives for one another or who are willing to lose their 

farnilies for the sake of their fnend. 

22. Piutarch, How ro Tell a Flattererjkm a Friend. 74D. 

23. The texts of this period deal almost exclusively with male relationships and thus it is impossible to 
know the nature of fnendships between wornen, Plutarch (Advice ru Bride and Groom 19) even says that 
"a wife ought not to make friends of her own, but to enjoy her husband's fnends in common with himw 
(!). The Cynic Hipparchia and her husband Craies may have b e n  an example of a male-female Fnendship 
(Diogenes Laertius, Lives of Eminenr Philosophers 6 .  96-98) and the Stoics may have included wornen in 
their notion of the wise person, but the evidence is too insufficient to draw any firm conclusions. Seri 
Elizabeth Asmis, "The Stoics on Wornen," in Feminism and Ancient Philosophy (ed.. Julie K, Ward; 
New York and London: Routledge, 1996) 68-92. See aiso, Julie K. Ward, "Anstotle on Philia: The 
Ekgïnning of a Ferninist Ideal of Friendship?" in Feminisnt and hcietit  Philosophy, 155-7 L . 

24, Clarence E. Glad, "Frank Speech, Flattery and Friendship in Philodemus, " in Friendship, Ranec 
and Frnnkness of Speech, 48, 



Friends must also be constant and loyal. Unlike the flatterer, who is fickle and 

changing like a charneleon, the friend is steady and consistent in behaviour and speech. 

The fnend thus has integrity - his actions and words confonn in their intent. Indeed, 

hypocrisy was considered by some to be the enemy of friendshi~? 

Another common descriptive feature of friendship is that friends should be of 

"one mind" or "one soul" (picl $ v ~ i ) .  This characterization goes back to ~ r i s t o t l e , ~ ~  

who also insisted that true friends must be equals. John Fitzgerald observes, for exam- 

ple, that Paul uses this characterization of fnends in Phil L:27 where the apostle urges 

the Philippians to work together with pu$ for the faith of the gospel.27 

Moreover, for many writers, fnendship could only be possible arnong good 

people. Cicero particularly emphasizes that friendship must be based upon virtue. 

"Virtue knits fnends together" he wntes, and "friendship cannot exist except among 

good men."28 A vice like covetousness (fihoc) was inimical to friendship for friends 

should be able to bear one another's successes and failures with e q ~ a n i m i t y . ~ ~  

Finally. friends were thought to have al1 things in common. They should create 

~ o r v o u i c l  by sharing their goods. As stated above, this view apparently went back as far 

as Pythagoras. and was shared by Plato and ~ r i s t o t l e , ~ ~  arnong othen. Such an ideal 

community of friends equally dividing al1 things rarely succeeded in surviving, 

however. An ethic of giving and receiving among friends ofien detenorated into a rela- 

35. See David Konstan, "Fnendship, Fraakness and Flattery , " in Fn'endship, Flatrery and Frankness of 
Speech, 17. 

26. Aristotle, Nichomachean Erhics 9.8.2. 

27. John T. Fitzgerald, "Philippians in the Light of Some Ancient Discussions of Friendship," in Friend- 
ship, Ratren, and Fmnkness of Speech, 144-45. 

28. Cicero, Luefius on Friendship 14.49; 18.65. 

29. Plutarch, How ro Tell a Flatrererjbm a Friend 54C. 

30. Plato. Lysis 207C; Aristotle, Nichornachean Ethics, 9.8 2. 
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tionship based upon utility, which. according to Anstotle, was a lower form of friend- 

ship.3' At any rate, it is important to keep the original ideal in mind, even if it was 

rarely lived out. 

The above observations on fnendship are by no means exhaustive nor do they 

characterize every ancient source on the subject. They are, however, sufficiently 

widespread to w a m t  their inclusion as main features of this specific relationship 

between people. And it is surptising to see to what extent the letter of James embodies 

them. 

The study will then isolate specific rhetorical units within James that display 

explicit friendship language. For example, the opening section of the letter, las 1 : 2- 18. 

which I will argue is the exordium. depicts God as one who gives sirnply (ol7rXGç) and 

without reproaching (pj ove i6 i~ov~o~)~  characteristics typical of a friend. contrasted 

with a "double-souled" (6i$wo~) hurnan being in Jas 15-8. How does this juxtaposi- 

tion of a genemus God, an ideal friend, and a fickle person. the opposite of a friend. 

figure in lames' rhetoric? las 3: 13-4: 1-10, which I think is a unified section, includes 

explicit friendship language regarding humanity's relationship with the world and with 

God (6 &Xia TOÛ ~6opov k û p a  roû 8eoû Eariv) and again refen to the "double-souled" 

person. What kind of rhetorical effect does this text attempt to make and does it bear 

any relation with the unit in chapter l? How does the designation of Abraham as a 

" friend of God, " moreover, fünction rhetorically within las 2: 14-26? 

3 1. See Thomas W. Galfant, Risk and Survival in Ancient Greecu: Ruconstrucring the Rural Econom_v 
(Cambridge: Po iity Press, 1991) 143-69. 
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Once these passages are examined according to the rules of ancient rhetoric. 

social and theological issues with which the text is engaged will become clearer. I will 

argue that James' attention to friendship is related to his rejection of the behaviour 

promulgated by patr0na~e.32 Discussions of friendship and patronage were intimately 

connected in antiquity , and often a patron-client relationship disguised itself as one of 

friendship, even though many wnteo considered these two types of association to be 

markedly distinct from one another. 33 

The rhetorical study of specific units will also lead to a more tightly controlled 

study of other friendship language in James. When James' use of explicit fnendship 

language is better undentood. we c m  search the rest of the letter to see to what extent 

friendship language may be operating in a more subtle way. At first glance. one cm 

observe potential fnendship language at different levels, both moral and theological. 

Most clearly, such language appears in the rapport between hurnanity and God; but 1 

will suggest that this type of relationship with God requires a particular moral position. 

which in itself, bears sirnilarities to the behaviour of ideal friends. 

Friendship with God 

The two times that James uses the word t # A o c  both refer to the relationship 

between human beings and God. Abraham is designated a "fnend of God" in Jas 2:23 

and then in 4:4, James draws a ciear contmst between "friendship with the world" and 

"enmity with God." Yet what should this fnendship be like? And is it even possible to 

32. See Kloppenborg Verbin, "Patronage Avoidance in James" ; TroeIs Engberg-Pedersen (" Plutarch to 
Prince Philopappus on How to Tell a Flatteret h m  a Friend," in Fn'endship, Flatte? and Frankness of 
Speech, 61-79) has suggested, moreover, that Plutarch's treatise is intended to promote an ethos of 
friendship, based upon trust, loyalty, etc ... as opposed to one o f  patronage in which many people 
become flatterers in order to get "a piece of the pie." 

33. See Konsbn, "Patrons and Friends. " 



be friends with God, for such a fnendship seemingly opposes the notion that friends 

were equals. 

In his characterization of God in 1 5 ,  James States that God gives &dôq 

("simply") and without reproaching (pij b u e & ~ o v ~ o ~ ) .  Such a depiction fits weil with 

the image of a frank friend and benefactor. Similarly, God will bestow wisdom upon 

those who ask for it, but they rnust be earnest in their faith. A generous friend. God 

gives to those who equally show their sincenty. 

James does not claim that human beings are of "one mind" with God. but he does 

use the word Gi$qog  to characterize the "double-minded" or "double-souled" person 

who is also &~as&(rzcrsog ("unstable") and as a result will receive nothing from God. 

A i $ w o ç  is a curious word. which James may well have i n ~ e n t e d . ~ ~  Regardless. I sug- 

gest that James may be using the word in order to describe the opposite of a friend of 

God - a Gi$qoq  penon as opposed to a fnend who is picl $ v ~ i .  

It is also interesting to observe how "testing" fits into lames' letter. At the 

beginning of the letter (1:2-3) James exhorts his audience to take joy in their trials 

( n e c p a u p o î ~ )  for such trials will produce steadfastness. Then in 1 : 12, James blesses the 

man who bears testing (irnopéuei r e ipcropb)  and who. because he has stood the test, 

will receive a "crown of life" from God. Thirdly Abraham, who is declared a "friend 

of God" in 2:23, precisely menu such a name because he has stood the test. He has 

proved his faith through works by offering Isaac upon the altar. 

Finally, James encourages his audience to submit to God (4:7), which echoes 

Philodemus' calls for openness and yielding to the instruction of the fnend or teacher. 

The addressees are to draw near to God and then God will draw near to them (453). 

Notably, this is the sarne chapter in which James refers to "fnendship with the world" 

34. Set: Staniey E. Porter, "1s dipsuchos (James 1-8; 4,s) a 'Christian' Word?" Bib 71 (1991) 469-98. 



as being "enmity with God" and in which he again refers to those who are "double- 

souled" (Si$woi) and who need to purifj their hearts. 

James thus appears to draw upon some common features of friendship when he 

describes the ideal relationship between humanity and God. Although some Greek 

writen objected to the possibility of friendship between humans and gods on the 

grounds that the two were not equal,35 it appears that some Stoics spoke of fnendship 

with God, presuming a measure of equality between the t ~ o . ~ ~  The notion of friend- 

ship between humanity and God is present in the ~ 0 ( , 3 ~  and in other Jewish texts. 

These observations thus al1 support the daim that James is drawing from a nch and 

complex tradition of friendship that was undoubtedly tlounshing by the early centuries 

of the Common Era. 

It is clear that the letter of James is about ethics. He admonishes his audience to 

live a specific kind of life as a community. Yet again. these ethics conforrn with 

ancient characterizations of friendship. 

35. Erik Peterson ("Der Gottesfreund: Beitrage zur Geschichte rines religiiisen Terminus," ZKG 42 
[la31 161-202) has argued that there were two strands of Greek thought on tbis issue. Aristotlr: clearly 
denied that there could be friendships between human beings and go& because they were not equal 
whereas other writers like Xenophon, Plato, and Epictetus allowed it. David Konstan ("Problems in the 
History of Christian Friendship" JECS 3 [1996] 87-1 13) has recently chailenged Peterson's reading of 
the majority of the second set of texts and concluded thaî the notion of friendship with God in Christian 
literanire m u t  have emerged from the biblical texts aione. 

36. Even Konstan ("Problems in the History of Christian Friendship," 94-95) -gants that the Stoics spoke 
of friendship with God. 

37. Exod 33.1 f says that God spoke to Moses face to face, as to his friend (q5iAoq). Sre also, Wis. 7:14: 
27. See Johnson, ?he Lrtter of James, 244. 
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First, James ernphasizes consistency between faith and action (1 :22-27; 2: 14-26). 

His readers are not only to be listeners but doers. They should both speak and act as 

those who will be judged under the law of liberty (2: 12). 

The readers are also exhorted three times not to have covetousness (fihoc) 

(3: 14,16;4:2) in their hearts. Such jealousy would cause disorder and fighting (3: 16; 

4: 1-2) in the community and as Plutarch made clear, is not a good ingredient for 

friendship. Moreover, community memben are not to compete (3: 16) nor speak evd 

against one another (4: 11) nor even to take oaths (5: 12). Here. it is noteworthy that 

Plutarch characterizes the flatterer as one who takes oaths "over and over again." 

Friends. however, "omit many of the trifling forrnalities. "38 

lames spends a good deal of time admonishing the recipients of the letter on the 

proper way to speak. That James has a deep mistrust of the tongue is clear for he States 

that the tongue can both bless and curse (3: 101, and that it cannot be tamed (3: 8). He 

wams that not many of his audience should become teachea, like him. for teachers will 

be judged more harshly (3: 1). Yet James also prescribes the proper use of speech. 

Speech should be simple and honest, "let your yes be yes and your no be no" (5: 12), it 

c m  be used in order for members to confess their sins to one another (5: 16) and to save 

wandenng souls from straying from the true path (5: 19). Discussions of fnendship 

often express concern about the destructive aspects of gossip and flattery, but also the 

benefits of honesty, frank speech and praise. Thus lames7 focus upon speech fits well 

with the topics discussed by fnendship literature. 

Finally , lames firmly urges the audience to not show partiality , especially 

towards the wealthy (2:l-7). Here, 1 will join othea in arguing that the author chal- 

lenges his readers to resist behaving as the typicd clients of a rich patron would act, 

38, Plutarch, How IO Tell a Flartererfim a Frîend 21. Lucian, however, describes fiends who sed a 
promise of fiienciship with oaths of their own blood. 



giving the best seat to the affluent newcomer and condescending to the poor p e r ~ o n . ~ ~  

Again, Jarnes may be alluding to the image of twittenng, changeable flatteren, who 

make a big show of honouring the wealthy person despite the fact that it is these very 

nch who drag them into court (2:6). 

Moreover, James viciously attacks the wealthy and exploitative patron in 5: 1-6. 

Clearly, James does not endorse the kind of behaviour which patronage engenden in 

people, namely exploitation on the part of the nch patron (5: 1-6) and obsequiousness 

on the part of the client (2: 1-7). 

These two types of relationships, both with God and within the community. are 

simply vehicles for tagging the different ways in which friendship language may be 

working in James. both on a moral and theological level. Anaiysis of this vocabulary 

and constellation of ideas in light of the letter's rhetoncal use of explicit friendship lan- 

guage will further reved to what degree fnendship is an important matter for James. 

Such a project. perfomed in the context of ancient Meditemean cultural and moral 

peculiarities, will thus illuminate this somewhat enigmatic and largely neglected ancient 

document. 

39. See John S. Kloppenborg, "Status and Conflict Resolution in Early Christian Groups," (papr  
delivered at the Toronto Schooi of Theology Bibiical Department Seminar. September, 1995) 16. 



Introduction 

As with any ancient "concept, " the study of friendship in antiquity is a compli- 

cated enterprise, for notions of what it meant to be friends and discussions of with 

whom one could be fnends, were varied. Although rnany authors spent considerable 

energies in explaining how true friends should behave, it is difficult to form a universal 

definition o f  friendship in the ancient Mediterranean. Rather, we must remain content 

with a spectnim of views, just as different assessments of the concept have emerged in 

subsequent ages. 

Scrutiny of ancient friendship must also be subject to the caveat that we not 

impose modem assumptions upon early ideas. If we readily admit that there are dis- 

parities between contemporary western perceptions of penonhood and the good life. 

and those of antiquity, then we must also acknowledge the implication that our 

predecessors undentood associations between human beings differently.' 

1 .  A recent volume edited by Oliver h a n ,  Friendship k t  and Wesr. Philosophical Perspectives (Sur- 
rey, üK: Curzon Press, 1996), offers a diverse array of studies on friendship ranging from Plato's views 
to modem Sapanese perceptions. 

2. This is not to say, however, that there are no continuities in thought between modems and ancients, as 
contemporary western cuIture is largely built upon the legacies of the Greeks. For a discussion of the 
simiiarities and differences between the two, see Bernard Williams, Shame and Necessi- (Sather Classi- 
cal Lecture., Vol. 57; Berkeley, Los Angeles, London: University of California Press, 1993). 



For example, the modem acceptance of the individual self, the inner and private 

"real me," defined in opposition to or in alienation h m  society at large,3 would be 

incomprehensible to ancients.4 As Chnstopher Gill h a  carefully explained, when 

ancient wnten do discuss euthumia, or the notion of being content with or true io one's 

self, they do not portray the deeper self as asocial, or detached from engagement with 

the community. Building on the work of Alasdair MacIntyre, Gill points out that for 

ancient thinkers, 

virtue cannot be understood without reference to the performance of social d e s  
and practices. In so far as ethical life requires further grounding, this is to be 
found in a conception of human nature, undentood as a focus for shared ethicai 
aspirations, rather than a conception of a purely private (and supposedly 'true') 
self? 

This is not to say that ancient people did not have independent thoughts, or were not 

cntical of their societies and institutions (sometimes to the point of repudiating public 

life, as is the case with some philosophical schools), but that their undentanding of the 

deepest self was partiy shaped by an awareness of a shared humanity. "Self-realisation" 

in antiquity would not be a purely pnvate self-creating act divorced from any sense of 

common humanity , as promoted by some post-Enlightenment thinken, most notably 

Friedrich ~ i e t z s c h e . ~  It would take for granted the bonds with other people, and not 

assume, as is often the case today, that we are al1 separate from one another. 

3. A famous account of the deveiopment of sincerity as key component of this individualism is Lionel 
Trilling's Sinceri- artd Aufhenricily (Cambridge, Mass. : Harvard University Press, i 972). See also, 
Charles Taylor's magisterial Sources of the Self. The Making of the Modern Identiiy (Cambridge, Mass.: 
Harvard University Press, 1989)- 

4. The application of culturai aathropology to biblicai studies has brought the coatrast b e ~ e e n  modem 
individualism and ancient "dyadism" to the fore. See Bruce 1. Malina, The New Testarnetir World. 
Insighrsjbm Cultural Anthropofogy (Louisville: John Knox Press, 198 1) 5 1-70, 

5.  Chnstopher Ga, "Peace of Mind and king YourseIf: Panaetius to Plutarch," ANR W ii.36.7 (1994) 
460 1. 

6. GU, ("Peace of Mind," 4634, n.143) thus notes the sub-titie of Nietzsche's "Ecce Homow: "How one 
becomes whaî one is." For further discussion of this aspect of Nietzsche's thought, see ALisdair 
Machtyre, Afiet Vime. A Study in Moral 'Iheoty (2nd ed.; No* Dame: University of Notre Dame 
Press, 1984) 113-14. 
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Feelings of separateness which people experience today have contnbuted sig- 

nificantly to modem ideas of fnendship. Some argue that separateness produces a 

lonely angst which undercuts people's ability to make friends.' Certainly, such individ- 

ualism promotes the need for self-disclosure.8 Fnends need to trust one another and 

they prove their trust by revealing aspects of their private lives, their persona1 interests, 

and often their fears and insecurities. In antiquity. however, such a confessional stance 

was not a requirement for friendship. Honesty and frankness of speech were important. 

to be sure, but there is no evidence that friends had to divulge their inmost secrets to 

one another. As David Konstan wntes, "[p]lainspokenness and the liberty to express 

dangerous views . .. are not the same as the injunction to self-di~closure."~ Nor does 

one receive the impression from ancient literature that friendship was an antidote to 

loneliness, as if only a true fnend could rescue another penon from her or his isola- 

tion. 

Secondly, the socio-political, economic and cultural dissimilarities between 

modem western life and that of the ancient world have naturally had a powerful impact 

upon the complexion of human relationships. AU of these differences cannot be detailed 

here, but one contrast which many contemporary researchen on fnendship note is the 

shift from the essentially pre-industrial society of the ancient world to the highly indus- 

trialized present. Agriculture was one of the main sources of wealth in antiquity 

whereas industry, although an important part of the ancient economy, was not large 

7. Stuart Miller (Men and Fn'endrhip [Los Angeles: Jeremy P. Tarcher, Inc.. 19831 21-22) claim that 
modern philosophy, with its emphasis upon the individual, has contributed to the demise of Friendships 
among men. 

8. This aspect of modem fiiendship is acknowledged by most sociotogists and psychologists writing on 
the subject. See Konstan, Fnendship in the Classiml Woriii, 14-15. 

9. Konstan, Friendrhip in the Classical World, 15. 



s a l e  and could not generate a large profit for further inve~t rnent .~~  There was no 

"class of entrepreneurs who [were] both capable of perceiving oppominities for profit 

in large-scale organization of manufacture and prepared to undergo the risks entailed in 

making the necessary investment. "IL Thus, the market was not the vast anonymous 

entity that it is in capitalist societies today. 

Some thidcers have determined that this change from pre-industrial to industri- 

alked, commercial society has improved the nature of friendship. Certain 18th century 

Scottish Enlightenment wnten understood the purpose of friendship in pre-commercial 

society to be simply that of helping friends and harming enemies. 

Where vital resources are not created and distnbuted impenondly by markets and 
bureaucracies, one has no choice but to be in [Adam] Ferguson's disapproving 
phrase, "interested and sordid' in al1 interactions, concemed only with whether 
they "empty [or] fül the pocket," because in such settings vital resources are 
obtained largely through what modem culture and theory see as penonal rela- 
tions. l 2  

According to these Scots. the onset of commercial society provided a clear contrat 

between the world of business relations, a world of strangen or at the most, 

acquaintances, in which one was expected to act equitably but out of self-interest, and 

the private world of family and friendship, where one offered unconditional service and 

love. Commercial society was beneficial, they argued, precisely because it made this 

distinction between the formal and impersonal relations of the business world and the 

- - -  

10. See M. 1. Finley, n e  Ancienr Economy (rev. ed.; Berkeley: University of California Press. 1985). 

1 I . Peter Garnsey and Richard Saller, The Romn Empire. Econonry, 5bciey md Culture (London: 
Duckworth, 1987) 43. 

12. Ailan Silver, "Friendship in Commercial Society: Eighteenth-Century Social Theory and Modern 
Sociology," American Journal of Sociology 95 (1990) 1484. Silver notes Plato's Meno 71 .E, in which 
Meno says that a man's virtue is "that he  be comptent to manage the fiairs of his city, and to manqe 
them so as to benefit his hiends and h m  his enemies, as  to take c m  to avoid suffering h m  himself." 



informal and intimate world of friends and family. It thus promoted "personal relations 

that [were] normatively free of instrumental and calculative orientations. " l3 

Critics of commercial capitalist society have viewed its impact upon personal 

relations in another way. Marx and others have argued that "cornmodification renden 

personal relations alienated and morally corrupt. " l4  A person's worth becomes 

determined more by her economic value, that is, by how she can benefit the factory or 

the business, than by other characteristics. This view of a person as a commodity 

spreads and infects other forms of human associations, including families. religious 

groups and clubs. l5 

Whether a supporter or critic of capitalist society, however, one needs to 

appreciate that friendship existed in many forms in pre-industrial civilizations. It is 

inappropriate to stereotype ancient friendship as a purely " help fnends and h m  

enemies" concept. l6 nor as a relationship entirely free of instrumentalism. which com- 

merce and industry have subsequently compted. Fnendship "in any society is bounded 

by a set of alternative relationships that mark off its specific dimensions and proper- 

ties, "17 but these alternative relationships are many and complex in al1 penods of his- 

tory. There is no single narrative or development of friendship, rather. it ebbs and 

flows, as does the nature of the hurnan community . 

13. Silver, "Friendship in Commercial Society," 1474. See also, Allan Silver, " Friendship and Trust as 
Moral Ideals: An Historical Approach," European Journi of Sociology 30 (1989) 274-97. 

14. Silver, " Friendship and Commercial Society, " 1477. 

15. Stuart Miller (Men and Frienùship, 20) argues that intimacy and friendship "are remorselessly 
undercut by modem civilization. " 

16. Although the notion thai one would support one's fi-iends and rejoice in the niin of one*s enemies is a 
consistent presuppositioa in Greek thought. As Mary Whitlock BlundeU (Helping F ~ c n d s  and Hanning 
Enmies: A Sruày in Sophocles nnd Greek Ethia [Cambridge: Cambridge University Press, 19891 27) 
states, "unlike most of us, [the Greeksl realisticaiiy acknowledged thaî it is also human to be pained by 
our enexnies' success and take pleasure in their dowllfd." 

17. Konstan, F n e h h i p  in the Classical Wurld, 6. 
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This chapter will explore the ways in which Greek, Roman. Jewish and Christian 

writers undentood friendship, a bond that was indubitably important in antiquity, as 

witnessed by the number of writers who discuss it. We will examine both the dif- 

ferences among the respective authoa' comprehension of the concept, as well as the 

similarities between them. Is there. for example. a common vocabulary, or set of ideas 

and values which is consistently associated with ancient friendship? 1s intimate friend- 

ship always viewed positively. or is it sometimes perceived as a threat to the wider 

community? Can genuine friendship only exist among social equals? These are a few of 

the key issues which the following discussion of fnendship in antiquity will address. 

Greek Friendshi~ 

A. Archaic Period 

Friendship has a long and rich history among the ancient Greeks, reaching far 

back into the archaic period and possibly even earlier. Homer's poetry, however. is the 

oldest extant evidence of friendship language and ideas, l 8  and there is great disagree- 

ment among classical scholars as to precisely how the poet understood this type of rela- 

tionship. 

Homer does not use the word &Xia, but he does ernploy 4A0g in both the IZiud 

and the Odyssey. However, there is an ongoing debate among philologists as to 

precisely how Homer applies &AOC. Many argue that he uses it in one or both of the 

18. As Homer's works contain materials that predate the poetry's present form, which was estabiished 
around the 8th century B.C.E., the fkiendships and fnendship lm-e which appear in them may reach 
far back into the dark age. 



following ways: in the possessive sense of refemng to one's own, and/or as an emotive 

adjective, as in "dear" or "10ving."1~ When it cornes to Homer's substantive use of the 

word, disagreement falls dong similar lines. Scholars who interpret the adjective +AOC 

in a possessive sense undentand it substantively to be either someone who is one's 

own. one's relative or a member of one's group. Other classicisü who attribute an 

emotive sense to the adjective $&oc likewise think that the noun means "friend. "20 

contrary to the first set of interpreters who c l a h  that this notion of a +hoc only 

emerged later within Greek literature. 

Despite the battles arnong scholars about the use and meaning of the word $&OS 

in Homer. most would agree that the poet is farniliar with some notion of friendship. as 

exemplified by the relationships he depicts. In the Iliad, the bond between Achilles and 

Patroclus is a famous example of an association between two people which Far exceeds 

in intensity their associations with othen. Homer does not describe these two characten 

pnmarily as q5Boi but as E ~ a î p o t ,  which has been translated as "friends" but c m  mean 

a variety of things, including comrades and shipmates," and thus the mere designation 

19. For a survey of the scholarly positions on the use of t$r'Xoq, see John T. Fitzgerald, "Frientiship in 
the Greek World Prior to Aristotle, " Greco-Roman Perspectives or1 Friendship, 1 3-34; and lames 
Hooker, "Homeric dlcXo~, Glotrci 65 (1 987) 44-65. Hooker (64) argues that q5lcXo~ went tfirough changes 
in meaning throughout the development of the epic traditions: "the rneaning of #Aug in Homer ranges 
fiom a strongly-marked affectionate use, through a strongly-marked possessive use, to a weak possessive 
use," David Robinson ("Homeric q5tIoq. Love of Life and Limbs, anci Friendship with One's Ovp6<," 
'Owls ru Arhens. ' Essays on Classical Subjrcts Presenred tu Sir Krnnerh Dover [ed. E. M. Craik; 
Oxford: Clarendon, 19901 97-108) takes a different view, stating that Homeric d a o c  is never possessive. 
but sither emotive or used to describe one's h, q p .  and Ov& as fnends. Arthur W. H. Adkins, 
("'Friendship and 'Self-Sufficiency' in Homer and Aristotle," CQ 13 [ t  9631 33) emphasizes the possa- 
sive nature of q5iAoq although he grants that there is some degree of affection for things that are ~ c h r  
(yet he will not accept the English words "dear" o r  "friend," and ail that they entail. as accurate equi- 
vaients). Adkins writes that for the ancient Greek in Homer's world, the q5c'Xoi "are his [the Greek'sI 
own: al1 else is hostile or indifferent, and the possessive affection he feels for what is 4iAov is b a d  on 
the neai and desire for sel f-preservation. " Jean-Claude Fraisse (Philin. La Notion de 1 'Amitié dans la 
Philosophie Antique, 39) States this more emphatically: "Est philon ce qui ne peut dtre &par6 de moi sans 
que je cesse d'exister, ou du moins de mener I'existence qui est ma raison d'erre." 

20. For an outline of the scholarly positions, see Fitzgeraid, "Fnendship in the Greek World. " 16-1 8. 

21. See Fraaz Dirlmeier, W'îOC urià @INA im vorfiellenistischen Griechentum, 22. 



É~orîpoi does not distinguish Achilles and Patroclus' friendship from their associations 

with other warriors. However, Homer does describe Patroclus as Achilles' TOXÙ 

~ ~ T C Y T O F  é ~ c y î p o ~  "dearest cornpanion by far" (1 7.41 1,655) ," and as many scholars 

have observed, there is plentiful evidence of the depth of feeling between Achilles and 

Patroclus, from Apollo's wonder at Achilles love for Patroclus (24.44-52),23 to the 

"metaphorka1 assimilation" (for example, Patroclus dies in Achilles' m o u r )  between 

the two which "calls to mind Aristotle's image of the friend as another self."24 When 

Patroclus is slain, Achilles goes back to the front lines only because he wants to avenge 

the death of his friend. This "private motive" for returning to the battle points. in 

Konstan's view, "to a latent tension in the ancient conception of friendship that in later 

times takes the form of a conflict between loyaity to friends and duty to othen. "= 
Achilles re-enters the war not because he thinks it is his duty, but because he loved 

Patroclus. 

Classical Greek wnters interpreted the affection between Achilles and Patroclus 

as evidence for a paederastic relationship between the two. If this were the case. then it 

would disqualify Achilles and Patroclus as friends in the classical Greek sense, as 

friends had to be equais, whereas paederasty required one person to be dominant 

(active), and the other subrnissive (passive). However, there is no cleu evidence that 

such was case between Achilles and Patroclus, and as "long as we, too, continue to 

read the Iliad in the light of later Greek culture - to Say nothing of modem sexual 

22. S e  Konstan, Frirndship in the Classical World, 33. 

23. See David M. Halperin, One Hundted Years of fiomusetualiry (New York, London: Routledge. 
1990) 84, 

24. Konstan, Ftfendrhip in the Classical World, 42. For more of a discussion of the "assimilaiion" 
between Achilles and Patroclus, see Dale S. Sinos, Achilles, PamWos and the Meaning of Philos 
(hmbrucker Bei-e nir  Sprachwissenschaft 29; Innsbruck: Mirut für Sprachwissenschafc der 
Uaiversitiî Innsbruck, t 980) 55-68. 

25. Konstan, Friercdrhip in the Classical World, 42. 



categories - we shail continue to have trouble bringing the friendship between Achilles 

and Patroclus into sharper f o c ~ s . " ~ ~  Suffice it to Say that Achilles and Patroclus had an 

exceptional bond, perhaps somewhat explicable by Achilles' passionate d ispos i t i~n ,~  

which surpassed their bonds with others and which clearly embodied a great deal of 

affection. 28 

The poet does not limit feelings of affection to the human plane either. Certain 

individuals in the Homenc epics, particularly kings and other leaders, enjoyed a special 

association with the gods, as FEUE Dirlmeier has shown.29 This is not to Say that they 

were fnends in the manner in which Achilles and Patroclus were, but simply that they 

were more "dearl' or more "loved" by certain gods than most people. Often, those 

more dear to the gods had semi-divine parentage or had made considerable sacrifices to 

the gods.3* Maunce Vidal. morever, argues that $ch6qc was given to Homenc hemes 

not to indicate some sort of mystical bond between the god and the human, but to 

underline specific qualities of the hem, such as strength or beauty or wisdom. 

Dès lors, tout homme supérieur par quelque côté aux autres mortels sera par Ià 
semblable aux dieux (8&0&&jç, Qp~btkog, iu&og), divin lui-même (Oeioq), de 
race divine (a ioyenj~ ,  6torpe+tjc) et aimé des dieux (Ali + b o q ) :  tels Pâris et 
Hélène pour leur beauté, don d'Aphrodite, Agamemnon ou Achille pour leur 
force et leur royale prestance . . . . "3l 

Thus, there could be great affection between gods and humans, but such affection did 

not constitute a friendship of equals nor even a like-rnindedness between the two. 

26. Hdperin, One Hundred Years of H o r n o s ~ a l i ~ ,  87. 

27. This is Konstan's (Frierulship in the Chsical World, 42) suggestion. 

28. For a survey of evidence for this affection, see Graham Zanker, ne Hean of  chii il es. Charncrer- 
ization and Persorml Ethics in the I l i d  (AM Arbor: University of Michigan Press, 1994) 13-1 6. 

29. S e  Franz Dirlmeier, " B E O + U  - @I.AOQEIA, " Philologus 90 ( 1  935) 57-77, L 76-93. 

30. See S .  Et Scufiy, Philia and Charis in Euripidean Tragedy (Ph.D. Dissertation: University of 
Toronto, 1973) 27. 

3 1. Maurice Vidal, "La ïheophilia dans la Pensée religieuse des Grecs, " RSR 47 (1959) 164-65. 



Indeed, in most cases being loved by the gods reflected the particular outstanding char- 

actenstics of the hem in question. 

Retuming to the wholly mortal realm, Homer recognizes a form of fnendship 

which did not require affection, and that is ~ i X o ~ s v i a ,  or "guest-fnendship." Such a 

friendship could be fomed between people of very different social stations and between 

strangen. or eÉvor,3* and it had very pragmatic goals. including political and family 

alliances that could last for generations. As "reciprocity and gift-giving formed a cen- 

tral social institution"33 in the world of Homer, the giving and receiving of hospitality 

and friendship were expected. Such relationships and practices were not necessarily 

devoid of affection. but they were also not built on affection. rather, on the mutual 

practical benefits that such ties could bring. 

Such reciprocity existed not only between friends, however, but between 

enemies. One was expected to avenge the h m  which another person or group had 

inflicted and there was no shyness about rejoicing in the destruction of one's enemies. 

As Mary Whitlock Blundell has stated, "the death of a Homeric hem consoles his own 

victims and their bereaved relatives."34 In the Zliad, during the battle between 

Euphorbos and Menelaus, Euphorbos states that if he could retum Menelaus' head to 

his farnily, who were mouming the death of Euphorbos' brother (killed by Menelaus), 

then their grieving would stop as they would be avenged (17.38-40). Some modems 

may find this unabashed satisfaction at the misfortunes of enemies offensive but it was 

entirely acceptable among the ancient Greeks and remained part of the background of 

many writings on friendship. 

32. For more discussion of the differences between fnendship and puest-friendship, or "ritualiseci friend- 
ship, " see Heman, Rimlised Friendship and the Greek Ciy, 29-3 1, and Simon GoldhdI, Reading Grcd  
Tragedy (Cambridge: Cambridge University Press, t 986) 81-82. 

33. GalIant, Risk and Survivai in Ancienr Greece, 146. 

34. BIundeU, Helping Friendr and Harming hernies, 27. 
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John T. Fitzgerald has observed how other aspects of fnendship in Homer 

anticipate some of the major components of this bond in subsequent Greek literature. 

For example, the notion that friends are of the same mind or think the same thing, 

which became an important facet of fnendship later on, appears in the iliad with 

reference to the relationship between Agamemnon and Odysseus (4.360-6 1), and also 

in the Odyssey when Nestor describes his friendship with Odysseus (3. 126-29).35 Thus 

we see that although Homer does not seem to have developed an explicit nor specific 

vocabulary for friendship, friendships, including intense emotional friendships, thrive 

in his poetry. and there are clear glimpses of fnendship traits which corne to the fore in 

the ensuing ages of Greek civilization. 

2. Hesiod, Theognis, Sappho 

Hesiod, who probably wrote near the end of the 8th century B.C.E., inhabited a 

slighdy different world from Homer, but some of his views on relationships bear 

resemblance to those of the earlier poet. As a peasant farmer. Hesiod realized the need 

for cooperation and mutual aid among neighbours, especially when they faced the pres- 

sures of the wealthy aristocracy above them. He thus tends to view bonds between 

people from a practical perspective, akin to Homer's portrayals of guest-friendship. 36 

Yet there is a section from the Workr and Days which suggests that Hesiod was 

aware of a deeper type of association between people: 

Do not make a friend on a par with a bmther; and if you make one, do not do 
him ill unprovoked, or offer false tongue-favour. But if he is the one who gives 
you a disagreeable word or deed, make sure he pays for it double. And if he 
bnngs you back into his friendship and is willing to make amends, accept them. 

35. Fitzgerald, "Friendship in the Greek World, " 21 -23. 

36. Pizzolato (L 'idea di amicizia net mondo mn'co classico e cristicvu), 1 6-1 8) particulad y emphasizes 
the economic dimension of Hesiod's concerns about amicizia. 



It is a worthless man who keeps changin his friends [&hoc]: let your disposition 
not disgrace your appearance (707- 14). 3 9  

As Konstan has remarked, this passage discusses a relationship with a person who is 

neither a relative, neighbour nor cornrade, and "the context, moreover, suggests the 

deliberate acknowledgement of a special bond that can be broken for cause but must 

otliewisz be cliznslied and rzspectzd. "3- Thers is a clear indicztion thzt fiends shouid 

be loyal to one another, a characteristic of friendship wbich has continued to be central 

in the modem era. 

The importance of loyaity is presupposed in another collection of ancient poetry. 

known as the Theognidea, the assemblage of which is attributed to the poet, Theognis 

of Megara, who lived in the 6th century B.C. E. Theognis offen a substantial number 

of cornplaints and pieces of advice about friends who have been duplicitous or disloyal. 

In fact. it appears that for Theognis, friendship has broken down. "Few philoi have a 

tmstworthy mind . . . [and] the poet seeks in vain for a pistos hetairos free of deception 

(dolos) like himself."39 So often does Theognis decry the disloyalty of these penons, 

that it can be assumed that loyalty must have once been a prized feature of true friend- 

ship. Now, according to Theognis, such faithfulness is a rarity. As Fitzgerald observes. 

Theognis' views likely contributed to the notion that one could only have a few loyal 

fnends, as opposed to the larger groups of cornrades and shiprnates who appear in 

Homer's epics.40 

Walter Donlan has given specific attention to Theognis' views on fnendship and 

argues that Theognis is despairing at the moral disintegration of the aristocratie classes 

37- Translated by M. L. West (Oxford: Oxford University Press, 1988) 58. 

38, Konstan, Fritdship in the Ckrssical WorM, 43. 

39. Walter Dodan, "Pisros Philos Herairos" ïheognis of Megam: Poerry and Polis (&S. Thomas I. 
Figueira and Gregory Nagy: Baltimore and London: Johns Hopkins, 1983 227- 

40. Fitzgerald, "Friendship in the Greek WorId, " 3 L . 



of the Greek city States, Megara among them. For Donlan, the nature of friendship had 

changed fmm that of the Homenc epics; it had become much more fragile and loyalty 

could no longer be assumed. Theognis' complaints are therefore 

a distillation of archaic aristocratie dienation in a time of flux, when the com- 
plexities of a society in change had rendered epic fnendship a nostalgie and for- 
mal vision contained only in the poetic rnem01-y.~~ 

Although Konstan agrees with Dodan conceming Theognis' frustration at the comip- 

tion of the aristocracy, he counters him on the issue of whether Theognis looks to the 

past with nostalgia. For Konstan. the poet 

testiflies] not so much to a memory of former integrity as to the vision of a dis- 
possessed class which projects its own forms of solidarity - coteries of faithhl 
comrades bound by personal ties - ont0 an idealized p a ~ t . ~ ~  

For Konstan. the difference between Theognis and the traditions of Homer and Hesiod 

does not concem the quality of relationships, but with whom one could cultivate ties of 

trust and loyalty. For Homer it was often one's comrades or family while for Hesiod. it 

was largely , but not exclusivel y, neigh boun. The difference for Theognis, argues 

Konstan, is that although friendship "is still predicated on personal affection and trust 

. . . these dispositions are now identified as the virtues of a specific class. "13 Kin, com- 

rades or neighbours are no longer the key people with whom one formed faithful 

bonds, but those who thought in a similar way, in Theognis' case, an vistocratic class 

which had lost some of its power. And as we will see, this notion of friendship with 

like-rninded people was to becorne a significant aspect of later discussions on the issue. 

It is also important to mention the extant writings of another 6th century poet, 

Sappho. Her poetry may offer us a rare glimpse into fnendships between women in the 

ancient Greek world. Sappho's poetry is filled with emotion and longing for fernale 

4 1 , Donlan, Pisros, Philos, Heraims, 228. 

42. Konstan, Friendship itr the Clussical World, 5 1 . 

43. Konstan, Fn'endship in the Chsical World, 52. 
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4iXa~ and Ij~(YîPab. TO be sure, much of Sappho's poetry rnay reflect her homoerotic 

relationships with women, but these relationships may have been more egalitanan than 

their equivalents among men, which, as mentioned earlier, required subordination and 

domination. As Konstan suggests, if "the structure of female homoeroticism differed 

from male pederasty, then Sappho's poetry may open a window upon an erotic con- 

struction of friendship distinct from masculine conventions."~ It codd be that for the 

women around Sappho. a free and equal friendship included an explicit sexual dimen- 

sion, whereas for men in the classical Greek age. these two kinds of unions were 

mutually exclusive. But as what little evidence there is for women's friendships is 

largely fomulated by male writen, it is very difficult to know much about the nature 

of women's friendships in ancient ~ r e e c e ? ~  

Another example of friendship during the archaic period which remains somewhat 

ambiguous is the friendship associated with Pythagoras. It is certain that Pythagoras 

existed (ca. 570-490 B.C.E.), and was active in southem Italy, but it is not clear as to 

whether he was directly responsible for founding the community known as the 

Pythagoreans. In addition, much of the information about Pythagoras and the 

Pythagoreans is found in much later sources, which may be projecting ideas back ont0 

these early figures.46 We know that Pythagorean groups must have had a signifiant 

presence on the 5th century B.C. E. landscape as there was a massive penecution of 

44. Konsian, Fncndship in rhéi Cf(~ssictz1 World, 37-48. 

45. Eva Cantarella (Bisuiraliy in rhe Ancienr World [tram. Cornac O Cuilleanain; New Haven and 
London: Yaie University Press, 19921 84) argues thai femde homosexuality in antiquity has k n  per- 
c e i v d  as a paedemtic relationship because it bas ody  been discussed by d e  writers: "My feeling, in 
short. is that femde homosexuality, which in the rhiasoi found the widest possibilities for expression as a 
free bond of affection, was constnrcted from outside - which is to Say, by men - on the mode1 of 
pederas ty . " 

46. See Hutter, Politics as Friendrhip, 48-49. 
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them around 450 B . C . E , ~ ~  but it is dificult to appreciate precisely what their views on 

friendship were. The saying attributed to Pythagoras, that "the possessions of fi-iends 

are in common," circulated widely in a n t i q ~ i t ~ ~ ~  but most of the sources for his words 

are from Classical and Hellenistic times. Thus, instead of including Pythagoras within 

the discussion of friendship in archaic times, 1 will discuss Neopythagorean writings 

hrther on in this chapter, despite the possibility that the Neopythagorean writers may 

well be reflecting some of what was true of Pythagoras and the first Pythagoreans. 

3. Conclusion 

Apart from the poems attributed to Theognis, no extant treatise devoted to the 

nature of friendship survives from archaic Greece, nor does there seem to have been a 

specialised vocabulary associated with this relationship. However, as this brkf survey 

of the literature has shown, friendship was important in this period, be it an intense, 

affectionate bond or a more practical way of securing allies and political partners. 

Moreover. the archaic literature anticipates several elements of friendship which were 

to become crucial dunng the classical age, including the expectation of munial Loyalty 

and trust. and the notion that two friends somehow shared a "oneness" or singleness of 

spirit. The classical age, as we will observe, develops these notions as systematic 

theories of friendship emerge. 

B. Chssica~ Age 

-- - 

47. Waiter Burkert, Greek Religion (trans. John Raffan; Cambridge: Harvard University Press, 1985) 
303-04. 

48. Konsbn, Friendship in the Clarsic41 Wori& 82. 



Before examining the wealth of classical Greek literature on fnendship, there is a 

lexical issue to clarifj, namely , the difference in meaning between dhoq and #Aior in 

the classical period. 

It is widely appreciated that "fnendship" is too specific a translation for 4rhio: 

because this word can encompass a variety of relationships. One can have #iXia for 

one's family and relatives as well as for fnends. That there is +tXicl between two or 

more people need not connote friendship but simply a trusting or loving relationship. 

As we saw with Homer. +thia can exist between humans, but also between gods and 

humans. It need not connote an exclusive relationship nor one that can only exist 

between non-kin. 

Many scholars who examine ancient friendship, in fact. the majonty . think that 

the noun Q & o ~  is also applicable to a wide variety of relationships. That is. not only 

can a loyal friend be a #&oc, but a brother or a sister, or a mother or a father. Thus 

&Xia and 6iXos are often discussed together, as if they both refer to the same range of 

meanings. For exarnple, in explaining why the help fnendslharm enemies code is much 

broader than it may first seem to modems. Whitlock Blundell states that 

the Greek philos (translated as 'friend,' 'beloved' or  'dear') and philia (translated 
as 'fnendship' or 'love'), go weli beyond Our concept of fnendship to cover a 
cornplex web of personal, political, business and farnily relationships, each of 
which when violated may tum to enmity.49 

Similarly, in his dissertation on +chia and xcGprg in Euripidean drama, S.E. Scully 

talks about &hicl and &&oc interchangeably, assuming that they refer to the same 

49. Whitlock Blundeil, Helping Ftiends and Hannirig Enemies, 39. 

50. See especidy, pages 15-5 1 in Scuiiy, Philia and Charis in Eutipidean Tmgedy . For a discussion of 
other writers who make the sanie assumption, see David Konstan, "Greek Fnendship, " AJP t 17 (1 996) 
71-72. 



Recently, David Konstan has challenged the previous consensus that this breadth 

of relationships is signified by both nouns. Konstan argues that &Xia can denote affec- 

tion between both kin and non-kin but that the "concrete noun philos (distinguished 

more or less unarnbiguously from the adjective rneaning 'dear' when modified by the 

definite article) applies specifically to the more narrow bond of friendship. "51 Even the 

adjective. b i l o g ,  can apply to a wide variety of kin and non-kin who are "dear" to one 

another, but when the noun appears, indicated by the article in front of it, it denotes a 

much more specific association which can only exist between n ~ n - k i n . ~ ~  Konstan has 

analysed a variety of classical sources and found that the authors were very careful to 

make distinctions between family mernben and those who are not biologically related. 

"Where kin and acquaintances unrelated by family ties are contrasted, philoi clearly 

designates the class of f r i e n d ~ . " ~ ~  Anstotle. who as far as we know was the fint to pro- 

duce a methodical study of friendship, includes rnany types of bonds, familial and 

otherwise, within the category of &Xia, but when he discusses mother-child &hia. he 

avoids the noun 4 A o ~  altogether: 

As has been said, there are three kinds of philia, according to virtue, utility, and 
pleasure, and these in turn are divided into two, the one set according to equdity, 
the other according to surplus. Both sets are phifiai, but fnends [philoi] are those 
according to equality; for it would be absurd for a father to be a friend [philos] to 
his child, but of course he loves [phileil him and is loved [phileitail by him (Eth. 
Eud. 7.4.1 -2 [LCL~) -54 

Thus +chia can encompass a diversity of relationships, but 4iAoq, when used as a 

noun, generally refen to a biologically unrelated person. Sometimes, as we will see, 

family mernbers can prove to be tme 6Ao1, "but that does not mean that the noun 

5 1. Konstan, "Greek Friendship, " 75, 

52. Konstan ("Greek Friendship," 84, n.3 1) acknowledges that occasionaiiy there are exceptions. 

53. Konstan, "Greek Friendship," 73. See a h ,  Konstan, Fn'endship in the Classical World, 53-56. 

54. Translaîed by H. Rackham (London: Heinemann; Cambridge: Harvard, 1935). 
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philos normally includes kin."55 Although this study will include a discussion of &Xia, 

it will focus on the more n m w l y  defined idea of a +AOC. 

2. Tragic Poets 

Unlike the philosophical works, Greek tragedy contains no sustained analysis of 

rnorality and the good life, rather, it raises mord questions by depicting the acute and 

complicated predicaments in which human beings find themselves. What the writers 

thought about topics like friendship must be deduced from how the characten behave 

and how things tum out for them in the end. In this bnef survey, we will see that 

friendship, although not a central issue for al1 of the poets. was considered to be an 

important element of human society. 

Aeschylus deals wirh friendship the least. However. he does think that friends 

have certain obligations to one another. For example, in Prometheus Bound, 

Prometheus, lashed to the rocks as a punishment for saving humanity from ZeusT plan 

to annihilate the human race, larnents Zeus' doings, for he. Prometheus, had assisted in 

secunng Zeus' victory as the king of heaven. Nthough Prometheus is aware of his 

wrongdoing in thwarting ZeusT destructive plan, he is still enraged that he, a 4Aoq of 

Zeus (306), should be treated so harshly. His statement that he is a friend of Zeus may 

be i r ~ n i c , ~ ~  but it reveals the presupposition that fnends had an obligation to help, not 

punish, one another. After Zeus had doomed him to eternal suffering, Prometheus cries 

out in agony upon the rocks, 

55. Konstan, FriendlShip in the Ctassicul Worid, 59. 

56. S d y ,  Philia and Charis in Euripideart Tmgedy, 24. 



Such profit did the tyrant of Heaven have of me and with such fou1 return as this 
did he make requital; for it is a disease that somehow inheres in tyranny to have 
no faith in friends ( + h o u n )  (Prometheus Bound 223-28 [LCL]).~ 

Thus it appears that Zeus' actions are pmof that the king of the gods did not place suf- 

ficient trust in his fnends. Friends were supposed to be reliable, and to offer support 

which was expected to be reciprocated. In this case, Zeus is so angered by Prometheus' 

care for humanity that he disregards the help that Prometheus had extended to him in 

the past and thus fails, at least in Prometheus' view, to be a proper friend. 

The idea that friends should aid one another is plain in Euripides' plays as well. 

notably in Orestes. In this tragedy. Orestes makes statements about the importance of 

mutud aid between friends in times of trouble. He tells Menelaus that "in desperate 

need, ought fnends to help their friends. When Fortune gives her boons, what need of 

f r i e n d ~ . " ~ ~  The tme test of friendship is whether they will help when needed most. As 

Jean-Claude Fraisse States. for Euripides, "si I'ami est un bien. il l'est au moment où 

tous les autres biens disparai~sent."5~ Friends should go the limit. even to the point of 

giving their life for the sake of their fnend. Orestes refen to Agamemnon, who "verily 

sold his life for thee [Menelausl, as friends (c#Aorur) should do for friends (c#G4oug) 

. . . . "60 This statement reveals that a family member may indeed act as a friend, 

aithough the definition of a friend does not normally include kin. 

This latter point is underlined in the play when Orestes celebrates the loyalty of 

his fnend, Pylades, who arrives to help Orestes dter  the latter had been condemned to 

death for the murder of his mother, Clytemnestra. When Pylades indicates that he 

57. TransIared by Herbert Weir Smythe (Cambridge: Harvard; London: Heinemann. 1922). 

58, Euripides, Orestes 665-57 (LCL; trans. Arthur S. Way: London: Heinemann: Cambridge: Harvard. 
1912). 

59. Jean-CIaude Fraisse, Philia, La Notion dTArnifié das la Philosophie Antique, 77. 

60. Orestes 652. 



wishes to stand by Orestes, Orestes declares, "Herein true is that old saying - 'Get thee 

friends [ k r i p o u ~ ]  not fin alone. ' He whose soul to thy soul cleaveth, though he be not 

better than a thousand kinsfolk this is for thy friend [qXhoq] to win.lt61 Orestes is 

indicating that a true friend, sorneone who will prove reliable in a time of need. is 

more likely not related by blood, although, as Konstan grants. "kinsmen might 

qualify. "62 

Although friendship is assumed to be a noble bond in Eunpides' work. he also 

reveals the dark side of such loyalty. As Scully observes, Eunpides shows how 

actions or relationships, although they are grounded in fnendship or gratitude or 
some generally accepted principal, can create insoluble problems: they can prove 
to be intrinsically ambivalent or evil and potentially or actually destructive of 
human goodness and life.63 

In Orestes, Pylades and Orestes may be remarkably loyal to one another. but this fidel- 

ity becomes "pathological" when it is "elevated above al1 other ties and  obligation^."^^ 

In this case. the pair plan to murder Orestes' aunt. Helen. take Menelaus' daughter 

hostage and destroy the Argos palace, al1 because these people refuse to support thern. 

For Orestes and Pylades, personal bonds of friendship exceed al1 other bonds. 

It is possible that Euripides may be reflecting some the developments in late fifth 

century Athenian politics whereby younger memben of the aristocracy were vying for 

more political p o ~ e r . ~ ~  However, one should not assume that groups of +&ot 

represented the small conspiratorid oligarchies w hich attempted to overthrow the 

démus during this period. Despite the claims of Hont Hutter, who argues that friends 

6 1. Orestes 80446. 

62. Konstan, Fnrndrhip in the Clussical World, 59. 

63. Scully, Philia unci Chans in Euripidean Tragedy, 44. 

64. Konstan, Friendship in the Clussical WorM, 60, 

65. Konstan, Friendship in the Classical World, 6 1. 



formed political groups and that the "meaning of politics Iay in the fulfdment of 

friendships, "66 there is not much evidence for #Am playing a formal d e  in politics. 

This is not to Say that political supporters could not be fnends with a leader, nor that 

those who plotted to destroy a democracy could not view one another as fnends. The 

notion of help friendslhm enemies was indeed a central presupposition of classical 

Greek society. Euripides' Electra, for example. depicts those who are supportive of the 

rebellious children of Agamenmnon as +r3\01,~~ while in Orestes, as we saw. those 

against Orestes and Pylades are enemies. But it does not follow from these examples 

that politics was run by small groups of official 41Xo1. Hutter equates a 4Aog with a 

émîpoç ,  as if the two were interchangeable, whereas a émîpog was a cornrade or com- 

panion, and not necessarily an affectionate friend. Groups of Athenian i d p o t  were 

active as "oligarchical cells" near the end of the fifth century but according to the 

rhetor, Hypereides, they were subsequently banned.68 ïhey continued to exist in the 

fourth century, but at this time they served prirnarily as social clubs which fostered 

mutud aid between private individu al^.^^ Despite the wealth of classical philosophical 

writings on fnendship, there is M e  evidence that it was a political concept.70 

One might think that Sophocles' Antigone could challenge this latter staternent. In 

this play, Creon, the d e r  of Thebes, declares. 

66. Hutter, Politics nr Fnendship, 25. 

67 - See David Konstan, " Philia in Euripides' EIectra, " Philologus 129 ( 1985) 176-85. 

68. Hypereides, For Elcxenippus 3.7-8. See M.H. Hansen, The Athenian Democracy in the Age of 
Dernosthenes: Structure, Principles a d  Idealogy (tram. J .A. Croo k; Oxford: Oxford University Press, 
1991) 281; and compare with Lynette G. Mitchell and P.J. Rhodes, "Friends and Enemies in Athenian 
Politics," Greece and Rome 63 (1996) 11-30. 

69. Dernosthenes, Against Conon 54.7, 1420, 30-40. 

70. Jonathan Poweii ("Friendship and its Problems in Greek and Roman Thought," in Erhics and 
Rhetonc [eds, Doreen ha, Harry Hine and Christopher Pelling; Oxford: Clarendon Press, 19951 32) 
writes that the hc t ion  of one-to-one political fiiendships "does not seem to receive so much emphasis or 
attention" in democraîic Athens as it does in Archaic Greece. 



. ..I condemn the man who sets his friend (cfGAov) before his country. For myself, 
I c d  to witness Zeus, whose eyes are everywhere, if 1 perceive some mis- 
chievous design to Sap the State, 1 will not hold my tongue; nor would I reckon 
as my private friend a public foe, well knowing that the State is the good ship 
that holds Our fortunes dl: farewell to fnendship, if she suffea wreck (Antigone 
182-88 [LCLJ). 

In this instance Creon is womed that friends of the dead Polyneices will band together 

and retum to sack Tnrbes. He has statzd succinctly tliat civic loyaliy k s  far and a b v è  

loyalty to +&oc, as if friendship could be a threat to state stability. "Such suspicion of 

persona1 attachments among one's subjects is part of the characterization of the tyrant. 

who sees plots brewing in al1 associations not directly under his control. "72 Creon's 

anxiety is not evidcnce that pockets of fnends regularly attempted to usurp the state. 

but a testament to his tyrannical paranoia, for "[elvery dictator and tyrant is aware of 

the potential threat of friendship. "73 

Antigone raises the interesting issue of what &hia consisted, whether it applies to 

fnends alone or also family. Some, like Malcom Heath. have interpreted the notion to 

be essentidly an "entirely objective bond of reciprocai obligation [void of] affection 

and emotional ~armth."~4 Heath thus thinks that Antigone is about the conflict between 

the demands of +Aicl and the demands of the state. He argues that Creon experiences 

this conflict in that he must either live up to the demands of &hicl and bury his 

nephew, Polyneices, or he must remain loyal to the state and let his nephew rot, as 

Polyneices had lead a revolt against Thebes and was thus an official enemy. However, 

as Konstan has pointed out, "[njowhere is Creon taken to task for neglect of his duty 

towards his nephew; the issue of his relationship to Polyneices is never raised in the 

71. Traaslated by F. Storr (Cambridge: Harvard; London: Heinemann, 1912). 

72. David Konstan, " Friendship and the Staie, " Hjperboreus 3 ( 1  994195) 10. 

73. Huiîer, Polin'cs as Friendship, 9. 

74. Malcolm Heath, Ihe Poen'cs of Greek Tmgedy (London: Duckworth, 1987) 74. 
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play."75 Moreover, Creon never anticipates that Antigone, a woman in his household, 

would wish to go against his wishes and bury her brother ~o l~ne ices .~6  Antigone 

wishes to bury Polyneices out of # x X h  for him, but if this +Ah were merely a sense 

of objective obligation to kin, one would think that Creon would anticipate her wishes. 

Moreover. Konstan has shown how other classical Greek texts, notably the orations of 

Isaeus, make a clear distinction between ties of kinship and ties of affection.77 For 

Sophocles. 6ihia is more than an objective responsibility, it is love and affection. 

For the tragic poets then, friendship was an important relationship which pro- 

moted loyalty between people. Such a bond could conflict with other values, as is the 

case with Pylades and Orestes, but this is an extreme example, and generally there is 

little indication that friendship was antagonistic to political or family obligations. 

3. Xenophon. Plato 

The wedth of philosophical Iiterature on friendship reveals to what extent it 

preoccupied classical Greek thinkers. Anstotle done devotes considerable tirne to anal- 

ysing what it means to have pmper relations with other people, and specifically what it 

means to be fnends. But before we discuss Anstotle, it is important to mention the 

wntings on fnendship of two of his predecessors, Xenophon and Plato. 

Xenophon was not a philosopher but some his writings depict the life and teach- 

ings of one of his philosopher fnends, Socrates. In the Memorabilia, which is essen- 

75. Konstan, "Greek Friendship, " 91 - 
76. See Karl Reinhardt, Sophocles (tram. H. Harvey and D. Harvey; New York: Sames & Noble, 1979) 
69. 

77. Konstan ("Greek Friendship," 87) states thai a "strict and almost schematic distinction between 
affection and kinship is maintainai systemaîicaiiy throughout the speech [of Isaeus] . Family ties are one 
thing, personai intimacy another, and the speaker asserts the priority of his position in respect to both 
kinds of bond. " 



tially a defense of Socrates, Xenophon presents a conversation which the great teacher 

had about friendship. It is hard to Say if this conversation truly took place, but despite 

the question of histoncity, the dialogue reveals some of the ideas current at the time. 

Firstly , it is clear that fnendship is an important bond, for as Socrates States. 

"surely there is no other possession that c m  compare with a good fnend ($AOC 

&yaB6q). Socrates makes this statement because he is dismayed by people who 

neglect their friends. He laments the fact that people do not take proper care of their 

friends and forget them in times of need. A good friend is one who offen aid and sup- 

port, no rnatter what the situation. 

If generosity is called for. he does his part: if fear harasses, he comes to the res- 
cue, shares expenses. helps to persuade. bears down opposition: he is foremost in 
delighting hirn when he is prosperous and raising him up when he falls (Mem. 
2.4.6). 

In this sense, Xenophon's report concun with the tragic poets' requirernent that friends 

be faithhl and loyal. 

Xenophon then continues on to descnbe a conversation he claims Socrates had 

with Critobulus over how to determine or test the qualities which make a man worth 

having as a friend. A desirable friend must be a good penon; he must be self- 

controlled, loyal and fair.79 One must also examine how the potential friend treats 

other people - not what he says, but what he has done ( r o h ) .  If the individuai proves 

worthy, then one must set about procuring his fnendship, not by flattering him (which 

would repel hirn) but by being a good person oneself. Socrates thus says to Critobulus' 

"Courage, Critobulus; try to be good, and when you have achieved that, set about 

78. Xenophon, Mem. 2.4.5 (LCL; tram. E.C. Marchant; London, Cambridge: Harvard, 19î3). 

79. Mem. 2.6.5. 
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catching your gentleman. " *O Two friends, therefore, must both be vimious people. A 

bad person camot be friends, even with a good person. 

Xenophon grants that human beings have a naturai propensity for evil, but despite 

their susceptibili~ to strife, envy, jealousy, anger and hatred, friendship still slips in. 

and "unites the gentle natures."8L lncluded in this section of the discussion is a wonder- 

ful description of friendship in which fnends share their food, drink and wealth. do not 

allow anger to get out of control, reject jealousy (b  + 0 6 v o ~ )  and supply one another's 

needs? As Suzanne Stem-Gillet rernarks. Xenophon's conception of fnendship is 

"that of a tie which centrally engages the inner emotional life of the partnen and makes 

serious moral demands on their character. "83 However, because one is extraordinarily 

moral in one's treatment of tiiends does not mean that one cannot have enemies. The 

notion of helping friends and hanning enemies is still very present. Socrates, planning 

to aid Critobulus in obtaining friends, tells him that h e  must let Socrates inform the 

prospective friend that Critobulus has made up his mind "that a man's vinue consists in 

outdoing his fnends in kindness and his enemies in m i s ~ h i e f . " ~ ~  Thus. despite the out- 

pounng of goodness that is required for friends, Xenophon remains in a world which 

enthusiastically promoted the deception of enemies. 

Another defender of Socrates, Plato, presents a different Socratic perspective in 

the Lyszs, although there are some continuities with the Memurdilia. In this dialogue. 

Socrates observes that he does not know how one penon becomes a friend of another. 

81. Mem. 2.6.21-22. For a bief  discussion of this section, set: Fraisse, Philia, t 13-14. 

83. Suzanne stem-Gillet, A&ode*s Philosophy of Fkrndship (SUNY Series in Ancient Greek 
Philosophy; ai ban^: SUNY, 1995) 7. 



aithough he acknowledges that there are people, like the two boys Lysis and 

Menexenus, who are f r i e n d ~ . ~ ~  M a t  ensues is an inquiry into how people become 

friends in which Socrates begins by leading Menexenus through a series of questions 

centering on the adjective #Aoç, which can have both active and passive senses, 

"loving" and "loved" . Socrates rejects the notion that &Xia can exist when only one 

side of the relationship is loving or being loved as well as a relationship in which there 

is reciprocal love. Socrates' rejection of rnutual love as a bais for friendship is not 

clearly a r g ~ e d , ~ ~  but he discards it ail the same and this point of the discussion ends in 

t'silure. 

The Socrates of the Lysis continues on, resorting to the notion that like is 

attracted to like and in moral ternis, that the good are attracted to the good. The bad 

cannot be friends with the bad, he argues, for they simply do h m  to one another. 

Therefore, only the good can be friends.S7 an idea reminiscent of Xenophon and pos- 

sibly a me opinion of the histoncai Socrates.88 However. if the good are self- 

suficient, as Socrates thinks they are, how cm they be friends when they do not need 

one another nor miss one another when absent?89 This statement is followed by a series 

of complicated arguments in which Socrates attempts to solve this dilernma. It is 

noteworthy that throughout these arguments E~tevp ia  "twice accompanies the term 

philin, as if it made little difference which [was] used. Plato does not distinguish 

85. Plato, Lysis 212A (LCL; tram. W.R.M. Lamb; London: Heinemann; New York: Putnam, 1930). 

86. W. R. M .  Lamb (Lysis, 39, n.2) notes that "Plato cannot be said to have disposed o f  this thirci 
proposition [mutuai love as a basis for friendshipl . " 

87. Plato, Lysis 214E. 

88. Poweii, "Friendship and its Problems," 35. 

89, Plato, Lysis 215B. 

90. A. W. Prïce, Love and Frîenhhip in Plaro and Ansrorle (Oxford: Clarendon Press, 1989) 7. 



these terms, as he does in other writings,gl and at a certain point appears to confiate 

Ep'pw~, éniBupia and &Xia when he states that the aim of these three things is to acquire 

what is o ~ K & ~ o ~  "one's own" or "akin" to one. But then he again focuses upon fnend- 

ship, claiming that if Lysis and Menexenus are fnends to one another, or $&or. then 

they must be O ~ K E ~ O L  to one another. This "akin-ness" must be reciprocal, however. 

which would mean that like would be friends with like, or the good with the good. 

Socrates had already rejected this notion earlier on, and thus the discussion ends in fd- 

ure, for "what a 'fnend' is, we have not yet succeeded in d isc~ver ing ."~~ 

Despite the disappointing end of the Lysis, Plato has presented a number of fea- 

tures of friendship which were important throughout the classical and hellenistic ages. 

The notion that only good people could be fnends, which was also raised by 

Xenophon, became common, as did the idea that friends have a certain "ah-ness" or 

affinity, although other wnters did not use the term o i ~ e î o q .  Moreover. Plato has raised 

the important problem of what friendship can contnbute to someone who has achieved 

eùaalpovior, a word that is difficult to translate but approaches something like "happi- 

ness" or the "objective, optimal condition for human beings."g3 #y should such a 

person need friends? As we'll see. this issue was not a problem for Plato's great suc- 

cessor, Aristoùe. 

91 - See W. Joseph Cummins, "Ems, Epithumza, and Philia in Plato, " Apeiron 15 (1 98 1) IO- 18. 

92. Plato. Lysis 223B. 

93. Powell, "Friendship and iîs Probiems," 34. Glenn Lesses, "Austere Friends: The Stoics and Friend- 
ship," Apeiron 26 (1993) 59, n. 10. For more on this word, see Richard Kraut, "Two Conceptions of 
Happiness, " The Philosophical Review 88 (t 979) 167-97- 
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Anstotle was the fint to offer a systernatic analysis of q5tXicr, or the character of 

loving ties between people. One of the varieties of &hia which he discusses is that 

between friends or +&or. He explores this subject in book 7 of the Eudemian Ethics, 

books 8 and 11 of the subsequentg4 Nichomchean Ethics and parts of the Magna 

Moralia. the Rhetoric and the Politics. Thus, as the examination of +Aicl absorbs sig- 

nificant sections of Aristotle's ethicai ~ r i t i n ~ s , ~ s  there is today an abundance of sec- 

ondary literature on the topic and many points of swirling debate. Al1 of these debates 

cannot be reheaned here;96 rather. I will present what are deemed to be the most 

salient aspects of Anstotle's thoughts on the matter. 

Aristotle States at the beginning of Book 8 of the Nichomchean Ethics that 

friendship "is one of the most indispensable requirements of Me. For no one would 

choose to live without f n e n d ~ . " ~ ~  According to Anstotle. human beings are political 

creatures ( .noh~~rnbu) and are meant to share their lives with one a n ~ t h e r . ~ ~  Like many 

ancients prier to the rise of Christian monasticism, Anstotle probably would have per- 

ceived life in isolation, separate from the rest of society to be "the extreme of suffer- 

Essential to a happy life is to live with other people. to care about them as they 

94. The common view is that the Eudemian Ethics is the earlier set of lectures and was later replaceci by 
the Nichomnchean Erhics (Julia Anna-, "Plaio and Aristotle an Friendship and Altruisrn,* Mind 86 
(19771 532). 

95. John M. Cooper ("Aristotle on the Forms of Friendship," R e v i w  of Meetphysics 30 (19771 619) 
notes that fiiendship takes up approxirnaîeIy one fi& of both the Eudernian Erhics and the Nichortrachazn 
Ethicr. 

96. For bibliokg-aphy on Aristotle and friendship, SIE Price, Love and Friedship in Piato and Arisfotle. 
51-57; Paul Schollmeier, Other Selves. Aristork on Personal and Political Friendship (SUNY Series in 
Ethicd Theory ; Albany: SUNY, 1 994) 209- 12 and S tem-Gillet, Arisrotfe 's Philosophy of Friendship , 
21 1-20. 

97. Aristotle, Eth. Nic. 8.1 (LCL; trans. H .  Rackfiam; London: Heinemann; Cambridge: Harvard, 
1934). 

98. Eth. Nic. 9.9.3. 
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care about you and to participate in building a good society. Friendship figures impor- 

tantiy in the expression of such a life; "the happy man requires friends. " 

Aristotle made distinctions between three kinds (e ibo~)  of fnendship based upon 

the gmunds for the friendship. Two people could have a friendship rooted in utility, in 

pleasure or in character. These three types d l  require rnutuality but there is a certain 

hierarchy among them in that character friendship is the perfect forrn. for it exists 

between persons of vimious character. Fnendships based upon utility or pleasure are 

based on how useful or pleasurable one friend can be to another. The friends "do not 

love each other in themselves, but insofar as some benefit accrues to hem from each 

other." lo2 Character fnendship. on the other hand, grounds itself in wishing the best 

for the friend for the friend's sake, and not for the sake of what the friend can do for 

you. lo3 Indeed, a character fnendship brings mutual usehlness and pleasure to the 

relationship, but these benefits are not the bais  for the tie. 

Thus for Aristotle, the best friendship is that between two good people. However. 

one might ask, could such a fnendship exist between any two good people. or is there 

something more specific which draws particular human beings together? Aristotle States 

quite clearly that character friendship is rare, for there are not many virtuous people. 

but he dso  says that one cannot have too many friends as such a situation would 

inevitably lead to conflicting loyalties. Moreover, he argues that the intimacy present 

within fnendships of character takes time to develop and is a dificult thing to 

obtain.lM Presumably then, one could not simply become intimate fiiends with the 

100. Eih. Nic. 9.9.3. 

101. E h .  Nie. 8.3.6. 

102. Eth. Nic. 8.3.1 

103. Eth. E d .  7.6.3. 

104, Eth. Nic. 8.6.2. 



next good penon whom one meets, for such a friendship would require considerable 

time and effort to develop. los 

Anstotle is fully aware of the issue Plato raised concerning whether a happy, self- 

sufficient person has need of fnends, for he raises it explicitly in both of his major ethi- 

cal treatises. lo6 However, this issue is not problernatic for Aristotle as his understand- 

ing of a happy penon is a penon who has fnends. He writes, 

But it seems strange that if we attnbute al1 good things to the happy man 
(eÙ6olipovr) we should not assign him friends, which we consider the greatest of 
extemai goods. Also if it be more the mark of a friend to give than to receive 
benefits, and if beneficence is a function of the good man and of virtue, and it is 
nobler to benefit fnends than strangen, the good man will need friends as the 
objects of his beneficence (Eth. Nic. 9.9.1). 

For Anstotle, having fnends not ody proffers obvious joys and pleasures, it facilitates 

mutual benefaction. Friendship promotes goodness in people for they have someone ro 

be yood ru. Jonathan Powell suggests that for Anstotle there may be "a particular 

& p m j  that goes with friendship, the quality of being a good friend to one's fnends." lo7 

Fnendship is thus not incongruous with a self-sufficient, good life but an essential com- 

ponent of that life. 

Anstotle uses strong language to describe fnends: a friend is another self (oiXXoq 

c~ivbg) and a penon should feel "towards his fnend in the sarne way as towards him- 

self. " log Aristotle quotes the proverb, "Friends have one sou1 ( p h  $wi) between 

105. As Konstan (Friendship in the Classicnl World, 76) writes: "The idea that one might transfer one's 
love to the next more virtuous person who cornes dong is not Aristotetian, though such a man will 
normally be the object of good will on the part of others." 

t06. Efh. Eud. 7.12.1; Erh. Nic, 9.9.1. 

107. PowelI, " Friandship and its Prablerns, " 37. 



hem, " log w hich was apparently weU-known. 1 l0 In the Eudernian Ethics, this phrase 

underlines the fact that a man should relate to his friend just as he relates to himself: 

And wishing for the other to exist, and associating together, and sharing joy and 
grief, and 'being one spirit' ( p h  $LJX?) and being unable even to live without one 
another but dying together - for this is the case with the single individual, and he 
associates with himself in this way, - al1 these characteristics then belong to the 
good man in relation to hirnself (Eth. Eud. 7.6.843). 

Such an understanding of friendship has many ramifications for how friends should be 

treated. l l For exarnple, a friend must forgo money if it means that his fnend will 

gain, he must give up honoua and offices for his friend's sake, and indeed. friends 

should surrender their lives for one another, just as they should for their country. l2  

According to Aristotle. friendship did not pose a threat to the political world of 

his day. On the contrary, "a man who was loyal to his fnends [was] assumed to be a 

good citizen. "'13 Othicl, we remember, descnbes dl kinds of mutuai affection. includ- 

ing kinship ties, civic ties, and intimate bonds between &hot. Sometimes treaties 

between nations were called &hia. just as a foreign ally could be called a $AOC. l l4 

For Aristotle, the closer the ties of &Xia, the stronger the claims of justice,l15 for feel- 

109. Erh. Nic. 9.8.2; Erh. Eud 7.6.10. 

110. Electra describes her brother, Orestes, as her piar $vx+ in Euripide' Orclsres 1046. 

Il 1. The notion of a friend as another self also has consequences for the understanding of  Aristotle's 
moral philosophy as a whole. Some scholars argue that ultimately, Aristotle is interested in each person 
achieviag his or her own Eitkrpovia! and thus thaî his mord k o r y  is egoistic, whereas others think that 
Aristotie is interested not only in persond cù&rrpouia but the ~itGuipovia of m'ends as well. This inter- 
pretation understands Aristotle as an aitruist. The idea that a friend is auother self and thus should be 
treated as welI as one treats one's own seIf is often used in support of the second interpretation. S e  
Dennis McKeriie, "Friendship, Self-Love, and Concem for Others in Aristotle's Ethics," hcictnr 
Philosophy 1 1  (1991) 85-10. 

112, E h .  Nic, 9.8.9. 

1 13. Konstan, "Fnendship and the State," 7. 

114. Konstan, Friendship in the Clarsical World, 83. 

115. Eth. Nie. 8.9.3. 



ings of affinity promoted justice and faimess. He could not envisage fnendship in con- 

flict with the state because in his view, one was coextensive with the other. Political 

authonty in Aristotle's day was undeatood to be the "institutionalized will of the 

and not a remote force, disinterested in the general will of the populace. If 

a man was delinquent in his duties to the state, he was likely neglectful of his friends as 

well. Political conflicts were not caused by allegiances to penonal friendships, but by a 

deficiency of moral sub~tance .~l~  Indeed. Aristotle thought that "civic, and not just 

penonal. friendship [was] an essential component in the flounshing hurnan lifet' l and 

cumments that a good leader is one who promotes friendship among citizens of the 

state. I l 9  

Not al1 memben of the state are equals and Aristotle grants that 4thia may exist 

between unequals, as is the case in &X~CY between a father and son, for example, or 

between a husband and wife.IZo Aristotle States at one point that the three types of 

friendship between 6 h o i  which he has disthguished. narnely those based on utility . 
pleasure or character, are friendships of equality, "for both parties render the same 

benefit and wish the sarne good to each ~ther."l*~ However, he also recognizes that 

disparities *se between friends and that fnends may not always be equal, because one 

116. Konstan, "Friendship anci the State," 8. 

117. As Konstan ("Friendship and the State," 7) notes, "a good person wiI1 be responsive to obligations 
wherever q5rXct obtains, whether in personai friendships or in the realm of civic society." 

1 18. Cooper, " Aristotie on the Forms of Friendship, " 648, See also, John M. Cooper, "Political Animais 
and Civic Friendship," in Anstoreles' *Politikn (4. Günther Patzig; Gottingen: Vandenhoeck & 
Ruprecht, 1990) 22041 

119. Esh. Nic. 8.1.4. 

120- Aristotle reflects the standard view of women as inferior to men. Julie K. Ward. however, thinks 
that Arïstotle's views on fiiendship, despite his obvious sexism, have the potentiai to inform con- 
temporary ferninim. See her article, "Aristotle on Philia: The Beginning of a Feminist Ideal of Friend- 
ship?" Ferninism and Ancienr Philosophy, 155-7 1 . 



friend rnay give much more than he receives and vice versa. Aristotle thus spends con- 

siderable time discussing proportional friendship and its relationship to the law , 

prompting Frederic M. Schroeder to comment that Anstotle "paves the way for the 

obligation between patron and client and a redefinition of friendship dong these lines in 

the postclassical penod." l p  This is not to say that patronage and friendship were con- 

fused, at least in rhetoric, at the time of the Athenian democracy, for as Paul Millet has 

written: 

It seems a plausible hypothesis that the democratic ideology, with its emphasis 
upon political equdity, was hostile to the idea of personal patrona e, which 
depended on the exploitation of inequalities in wealth and status. 1% 

A11 Anstotle is saying is that if a huge disparity emerged between two ~ A o L .  whether it 

be economic or in the realm of character, their friendship would inevitably break. 

Likewise, humans cannot be friends with gods, who are far supenor, and princes can- 

not be friends with people below their stature? Although Aristotle rnay have some 

wonderfùl things to Say about friendship, his ideas of who one can be fnends with are 

lirnited by his deeply hierarchical society. 

Theophrastus of Eresus was a student of Aristotle's and succeeded him as the 

head of the school at Assos in the late third century. He is said to have wntten a three 

volume work. On Friendship, pieces of which have been presented by various authon. 

most notably Aulus Gellius in his Am'c Nights. lu  

122. Frederic M. Schroeder, "Friendship in Aristotle and Some Peripatetic Phitosophers," Greco-Roman 
Perspectives on Fn'endship, 45. 

123. Paul Millett, "Patronage and Its Avoidance in Classicd Athens," Parrunage in Artcienr Socicry, 17. 
Millett does grant, however, that patronage and friendship could be confuseci in practice for friendship 
was "one of the obvious ways in which patronage couid be disguised in order to make it acceptabIeU (p. 

L25, See W. W. Fortenbaugh, 
&utces for his tife, Wrinngs, 
353-73. 

P.M. Huby, R.W. SharpIes and D. Gutas, &., Theophrasncs of Eresux 
lhought and Influence (vol. 2; PhMnt  54,2; Leiden: E.J. B d ,  L 992) 



Not surptisingly, Theophrastus' writings mimr  many of his teacher's ideas. For 

example, he accepted Anstotle's taxonomy of fnendship, that is, the categories of 

friendship such as character fnendship, pleasure friendship and utility friendship. 

However, Theophrastus did argue that these types of friendships could exist when one 

friend was superior to the ~ t h e r ? ~  Aristotle had rejected character friendship between 

a prince and his subjects, whereas Theophrastus suggested that 

the d e r  and the ntled may also become virtuous fnends, and in other respects 
they will be friends, but while being friends they will maintain what is lawful, the 
one being inferior to the extent dictated by law, and the other being ~ u p e r i o r . ~ ~  

Similarly, friendships based upon pleasure or utility could occur between superior and 

inferior people - even a husband and wife could be friend~!l*~ 

Unlike his teacher, Theophrastus had a buming concem for what to do if one's 

allegiance to the law - to the state - conflicted with loyalty to a friend. For 

Theophrastus. there was no simplistic answer, rather, one must use practical wisdom in 

each set of circumstances to determine whether the advantages to the fnend outweigh 

the damage to one's reputation. 1z9 If they did, then one should support the fnend: if 

they did not, one's "honour has without doubt the greater weight."l3* 

Theophrastus' reasoning here is not particularly striking or surpnsing but what is 

significant is the fact that he addresses the possibility of such a scenario at ail. It could 

be that he thought Aristotle had left this issue undeveloped, and thus attempted an 

126. See Schroeder, " Aristotle and Some Peripatetic Phiiosophers, " 45. 

127. Fortenbaugh, huby, Sharples, Gutas, Theophrmus of Eresus, 355. 

128. There are a few references to women as t $ i h r  in the cIassical age, but generally, the word appiies to 
men, See Konstan, Friendchip in ihe CIcfssical World, 90-91. If a woman was described as a t$Aq to a 
man, however, she was likely a courtesan and thus "respectaEde" men and women avoided such drrscrip 
tions. 

130. Fortenbaugh, huby, Sharple, Gutas, ï7zeop)rrasm of Eresus, 359. 
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elaboration of the problem, 131 however, changes in the political climate of Greece 

likely had a significant impact as well. We remember that for Anstotle, friendship ties 

and loyalty to the state were genedly coteminous. "Social relations, including friend- 

ship, were not separated off from political obligations in classical Athens because the 

distinction between Society and the state was, like the state itself, inchoate." 132 

Theophrastus, however. lived on the cusp between the classical and Hellenistic penods. 

a time of momentous political changes in Athens. At the end of the fourth century 

before the common era, the Athenian 6 i ) p o ~  had lost its power to Macedonian sup- 

ported powers, and in 3 17/16 Demetnus of Phaleron, a " Macedonian-backed puppet 

dictator,"l33 who had studied with Theophrastus at the Lyceum, came to power. No 

longer could al1 well-to-do Athenians engage in politics, rather. many felt dis- 

enfranchised from the world of the state. as it was now held up by foreign might. Parti- 

cipation in national politics was not perceived by al1 as a natural endeavour but more of 

a duty, and the focus of many lives became the personal as opposed to the public. As 

Peter Green suggests, "the movement toward a pnvate rather than a public existence 

may have been intensified by the removal of full political freedom, by subservience tu 

autocratic (and more often than not, extemal) govemment.. . . " 134 Green goes on to 

point out that there were many factors contributing to such a rnovement and that it was 

not univenal - not everyone felt alienated from politics. However, the shifts in author- 

ity no doubt played a role in discouraging rnany from the political realm. 

13 1. Konstan, "Friendship and the State," 8, n. 18. 

132. Konstan, "Friendship and the Staîe," 8. 

133. Peter Green, Alexander tu Actium. îhe Hisro?icd Evolution of the Hellenisric Age (Berkeley, Los 
Angeles: University of California Press, 1990) 36. 

134. Green, Alenander to Actium, 40. 
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Moreover, with the decline of the q p o g ,  separate institutional domains, such as 

the museum and the law courts, emerged and represented "instances of distinct realms 

of knowledge and authority." 13S Formerly, the 6 i p o g  had expressed this authority and 

laws and art had been subse~ient to it, but dunng the Hellenistic and Roman periods 

this "centre" had disappeared, to be replaced by multiple spheres of authority and cul- 

ture. Likewise fnendship "came to be represented as a separate domain of relations in 

potential conflict with duty and . . . with obligations to the state." 136 Although 

Theophrastus was likely quite sympathetic to Demetnus (remember that AnstotIe had 

tutored Philip of Macedon), he must have sensed that civic loyalty no longer came 

easily to d l .  In such an atmosphere, antagonism between loyalty to fnends and duty to 

the state could readily emerge. 

5. Conclusion 

Although this overview of friendship in the classical age has only surveyed a 

small number of au th or^,^^^ we have seen that friendship began to develop its own 

vocabulary. 9rhia was understood to be affection in the general sense, whether it be 

toward family memben, other citizens or intimate friends, whereas 4n\oc was more 

specific, refemng to a person who was unrelated by biology. This @%oc was expected 

to be loyal, even to the point of sacrificing one's life for one's friend, and, at Ieast in 

the philosophical literature, a good peaon. The notion that two friends had a certain 

affinity also emerges in the philosophicd literature, with Plato's discussion of how a 

135. Konstan, " Friendship and the State," t 4. 

136. Konstan, "Frïendship and the State," 15. 

137. There are others who wrote of different dimensions of &Xiar. For example, the fi& century 
philosopher Empedocles, represented 4thiix (love or affection) as a cosmoIogid force. See PiPoIato, 
L 'idea di amidia, 24-25 and Fraisse, Philia, 84-87. 



51 

friend must be O ~ K E ~ O ~  to his friend and Aristotle's striking description of a friend as 

GhXoq cuitroq and picl $vpj. 138 

Aristotle, whose ideas on friendship were to have a lasting impact, indicated that 

one could only have a few friendships based upon character, for good friends were hard 

to find and much energy was required for their nurture. One might have more friend- 

ships based upon utility or pleasure, however. as these types of fnendships did not 

require as much concentration. 

Groups of 6 A o t  did not play a central role in the politics of classical Greece 

although Aristotle does prornote civic &hicl as essential to the good Iife. It is one thing 

tu Say, however. that & X i a  existed within the and quite another to Say that the 

Sîpoq was run by small groups of +hot .  which was not the case.139 As Konstan 

affirms, "[flriendship in the classical city was not ernbedded in relations of econornic 

exchange (however informal in cornparison to the modem market) any more than it was 

entangled in political alliances. " 

The fact that Theophrastus raises the quandary of what to do if one's civic duty 

conflicted with loyalty to fnends indicates that he saw this issue as unresolved by 

Anstotle and/or that attitudes toward political participation were changing. The latter 

phenornenom seems likely, for as the Hellenistic era dawned, some philosophical fig- 

1 3 8. For more on these two descriptions of friends, see Gonfnd Bohnenbiust, Beitriige sum Topos E P I  
lhlhlAE (Inaugural Dissertation, Universitat Bern; Beriin: Gustav Schade [Otto FranckeI, 1905) 39-40. 

139. Occasionaily, there are references to high officiais and advisors as # i h c  during the ciassicai age. 
For example, Xenophon cails the supporters of King C y m  + c h i  but it is not clear thai he means an 
institutional position or simply a tiiend and supporter who also hoIds a specific raak. Because two people 
are in a "professional" relationship, it does not foiiow that they may not be personai fiencls, with a bond 
based upon trust, Ioyalty and mutuat affection. See Konstan, Friendrhip in the Classical World, 96-97; 
and Gabriel Herman, "The 'Frïends* of the Early Hellenistic Ruiers: Servants or Officiais?" Talanta 
12/ 13 (1980-81) 112. 

140. Konstan, FrieBdrhip in the Classical Worlà, 82. 
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ures began to concentrate on the good life apart from the polis. Friendship, however, 

remained a central part of this good life. 

C. Hellenistic Era131 

1. Non-Philosophical Literature 

To be sure, Aristotle's discussions of friendship had a lasting impression on sub- 

sequent generations, but with the development of the Hellenistic kingdoms throughout 

the Meditemean world, and the rise of distinct philosophical schools. friendship took 

on different emphases. In this first section 1 will examine some of the non-philosophical 

sources. including papryi, inscriptions, letten. history , poetry . novels and satire. to 

observe some of the changing conceptions of friendship in the Hellenistic age. 

a. Papy ri, Inscriptions, Letten 

Qjkial Usage 

Different types of evidence reveal that 4iAoc was used both as an official and 

non-official term during the Hellenistic period. Kathenne G. Evans has surveyed a ran- 

dom sampling of Greek dccumentq papyri and inscriptions for the use of the words 

+&oc and +iXicl. Out of an examination of 18 000 documents, ody 203 used friendship 

terminology, and some of these texts were composed well beyond the Hellenistic 

period. However, Evans did find evidence that the word +&oc was used to describe 

141. Some of the texts which 1 discuss in this section are from the imperial p e r d ,  but 1 deal with them 
here as they are written in Greek and influenced by Greek pbiiosophicai movements and ideas which 
ernerged during HeUenistic times. 



oficials in Ptolemaic Egypt in the last three centuries before the common era. These 

officiais included "fust friends" and "friends" of the king who served as advison and iri 

various administrative capacities throughout the Eygyptian dominion. Evans also found 

evidence for the Roman use of @toc as an officiai position. Three papyn mention the 

"friends" of the Roman prefect, each of which indicate that the 4ihoc of the prefect 

served in advisory and judiciai positions in deciding the outcornes of legal pro- 

ceedings. 142 

Gabriel Herman has also called attention to honorary decrees in which specific 

persons at court are referred to as + h o & .  Heman points out that it is not always clear 

what +AOC rneans when it appears in these decrees; does it refer to an equa. person, 

which +&oc usually irnplies, or to an infenor who performs services for the 

It seems to Herman that sometimes +&og is understood to be a technical term, refer- 

ring to a servant or officid of the king, while other times it may be an informal friend. 

The official notion of +AOC appeared in evidence from the Hellenistic kingdoms, and 

was often applied to ethnic Greeks, who, finding themseives in foreign lands. were 

dependent upon their leaden for their survival: 

[tlhe philoi . . . held their weaith and status almost entirely at the d e n '  discre- 
tion; for the Greek déracinés in particular, it was a matter of life and death to 
maintain a d e r ' s  favour. I* 

Many Greeks were highly cntical of this hierarchical relationship in which the + h o t  

would do their best to keep their rulers happy, and thus much philosophicai and satiri- 

cal literature lampoons these +c?\oc as flatterea and parasites. The connection between 

friendship and flattery will be discussed in more detail further on. but it is interesting to 

142- Evans, "Friendship in Greek Documentary Papyri and inscriptions, " Greco-Roman Perspecrives on 
Friendrhip, 1 88-89. 

143. Herman, "The 'Friends' of the Eariy Helîenistic Rulers," 11 1 .  

144. Herman, "The 'Friends' of the Eady Heilenistic Rulers, " 1 15. 



note for the time being that the same people who are honoured in decrees as #&or of 

rulers are sirnultaneously caricatured and ridiculed by other Greek writers. These 4&04 

may be high ranking officiais and generais, but they still receive biting cnticism from 

many authon. As Herman comments, "to have a high rank in a king's court meant to 

be rated low in Greek public opinion. " 145 Certain thinkers, such as Plutarch, dis- 

approved of the designation +Aar to those who ingratiated themselves to their supe- 

rion. L46 But despite this criticism, the official rank of friend is to be found in many 

Hellenistic c0urts .1~~ As Konstan observes, this "institution of royal friends - in what- 

ver degree of officiai fonnality - is a striking instance of the application of the Language 

of friendship to distinctly hierarchicai relations between peopie of different social sta- 

tion. " l48 

Unofical Usage 

The papyn surveyed by Evans also reveal that friendship Ianguage was used in 

business transactions and personal exchanges between individuals. It is not always clear 

what the precise nature of the friendship is, but friends are named in commerical papyri 

as pmxies in business transactions, and in wills as those who will carry out specific 

responsibilities after an individual has died.149 Thus the fnend does not have an officiai 

145. Herman, "The 'Friends' of Early Helienistic Rulers," 122. 

146. Plutarch, How ta tell a FIattererjivm a Friend 5 1 D. 

147. Frank Wdbank, "Monarchies and Monarchic Ideas, " Cambridge Anciens Hisro. 7.1 (eds. F .  W. 
Waibank, A.E. Astin, M.W. Frederiksen, and R.M. Olgïvie; Cambridge: Cambridze University Press, 
1984) 69. Walbank discusses one of the earliest ceferences to a friend as an officiai of the king, which is 
in a letter from Lysimachus to the city of Priene, which Waibaak dates to approximately 285 BCE. 

148. Konstan, Friendrhip in the Chsical World, 97. 

149. Evans, "Friendship in Greek Documentary Papyri and Inscriptions, " LW-93. Although wills give 
specific responsibilities to hiends, they do not ofien name them as recipients of money or property. 
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rank, but he has particular duties allotted to him. Sometimes penonal letten offer stem 

reminden of one fnend's debt to another, and even threats of what will happen if the 

friend does not carry out his obligation. lS0 

Letten of friendship, or + L X L K O ~ ,  an ancient letter type, lS1 manifest more affec- 

tion and deep feeling between the fiiends, as they express their longing to share one 

another's presence and thoughts. These personal papyn are solid evidence of the affec- 

tion and intimacy that existed within many fnendships. There are epitaphs, moreover. 

upon which friends commemorate the departed (both men and women) as well as state- 

ments of devotion in which individuals offer devotions to a god on behalf of or with a 

tiiend. lS2 

Finally, John S. Kloppenborg Verbin has examined several inscriptions from the 

hellenistic era which refer to memben of srnall associations as +Aoi. When there is no 

mention of a patron, this use of "probably does connote a masure of equality" as 

opposed to the hierarchies of dependence found in patron dependent associations. lS3 

Kloppenborg Verbin explains how these non-élite associations promoted the honour and 

dignity of their membea. Such solidarity and mutual assistance would aid the members 

in resisting vanous types of exploitation, including patronage from elite memben of 

society .154 

150. Evans, " Friendship in the Greek Documentary Papyri and Inscriptions," 195. 

151. S e  Abraham J.  Malherbe, Ancienr Episrolary î ' i i e o r h  (SBLSBS 19; Atlanta: Scholars, 1988); 
Klaur; Thraede, Gmndzicge gricchisch-r6rnischer Bri@opik (München: C , H . Beck' sche Verlags buchhand- 
lung, 1970) 13-46; Stanley Stowers, Lmer Wding  in Greco-Roman Anriquin) (Library of Early 
Christianity 5; Philadelphia: Westminster, 1986) 58-70. 

152. For more examples of dedicaîory inscriptions, see Kloppnbor~ Verbin, "Paîrorqe Avoidance in 
lames," 777 n. 75. 

153. KIoppenborg Verbin, "Patronage Avoidance, * 777. 

154. Kioppenborg Verbin, "Patronage Avoidance, " 779. 
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In sum, the evidence h m  papyri and inscriptions indicates that friendship lan- 

guage was used in the daily life of ancient people, both in business transactions and in 

personal exchanges and dedications. Moreover, inscriptions from various non-élite 

associations indicate that friendship language may have been used to promote mutual 

assistance and symmetry among people. In contrat, friendship was also invoked in the 

hierarchical settings of imperid courts, where the "friends" of the king were in official 

advisory or judicial positions. Some Greek writee, however, often associated these 

royal friends with the image of the tlatterer. and ridiculed them as insincere and para- 

s i t i ~ a l . ~ ~ ~  This latter fact indicates that despite the variety of settings and purposes of 

friendship language, fnendship was generally associated with equdity, sincenty. and 

mutuai assistance. 

b. Dionysius of Halicarnassus 

Friendship language was also used in attempts to create and preserve alliances 

between nations. The Greek historian, Dionysius of Halicarnassus, who lived and wrote 

in Rome near the end of the first century B.C.E., describes the conversations between 

the Roman king Tullus, and the Aiban general Fufetius. lS6 The Romans had been at 

war with the Albans but the two leaders decide to settle their disputes, agreeing that 

reconciliation is the best thing for friends (+rî\or). But the Roman king argues that in 

order to be fnends, they must trust one another and if the Albans want to prove their 

155. Herman ("The 'Friends' of the Early Kellenistic Rulers," 122) writes that in various Greek satirka1 
anecdotes, the "whole range of royal servants was indiscriminately assipned to the flaîterer type. No dis- 
tinction was drawn between generals, diplornais, bodyguards, jesters, and philosophers, G m k s  or 
Macedonians. Scholars writing prosopographical shidies on one fnend or another have been surpriseci, 
time and again, to h d  out that many of the individuals presented in the anecdotes as mean and despised 
courtiers and jesters were in fact important generals and ndministrators." 

156. Dionysius of Halicaniassus, Rom. Ant, 3 -8-21. 
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trust, they will move to Rome and therefore put an end to cornpetition between the two 

cities. As David L. Balch observes, the Romans are willing to be friends and forgive 

everything if their rival submits to them.157 The Albans do not submit and there is an 

ensuing battle between six cousins - three are Roman and three are Alban - which 

secures a Roman victory. A sister of one of the victorious Roman fighters had been 

engaged to one of the Albans and, distraught, she tears at her clothes and insults her 

brother. Angered by his sister's lack of respect for her country, the brother kills her 

and that night his father celebrates the Roman victory. and forbids the bunal of his 

daughter. It appears that love of Rome is promoted as "the supreme value in this 

story"lS8 and although fiendship language is appealed to in various attempts to create 

peace, Rome will not be friends unless the Albans submit. 

c. Poetry and Novels 

There are glimpses of friendship in some Greek poetry of the Hellenistic age. 

Theocntus' bucolic Idylls "A feature social outsiders, needy for friendship in an 

unstable, mobile w ~ r l d . " ~ ~ ~  His 15 is particularly interesting because it features a 

friendship between two women, both Syracusan settlers in Alexandria, who have been 

cut off from their kin and traditions and rely upon each other for cornfort and affirma- 

tion in an alien city. Through reminiscences of their common past and shared corn- 

plaints about the dangers of the city and estranged husbands, the two women build up 

157. David L. BaIch, "Political Friendship in the Historia Dionysius of Haiicamassus, Roman hr iq-  
uirîes, " Greco-Roman Perspectives on Friendrhip, 127. 

L58. Balch, " Political Friendship," 127, 

159. Joan B.  Burton, ï h e ~ ~ r u s ' s  Urban Mimes: Mobiliry, Gender, and Pamnage (Berkeley: University 
of California Press, 1995) 35, 



58 

their friendship and s01idarity.l~~ It is easy to appreciate the importance of fncndship 

in such a world, in which so many people had been displaced from their homes due to 

wars and political upheavals. 

Chariton, a Greek fiction writer, also betrays a knowledge of fnendship charac- 

tenstics in his romantic novel, Callirhoe. 161 Although Callirhoe focuses upon the love 

story between a young man, Chaereas, and his wife, Callirhoe, throughout the entire 

story, Chaeareas is continually protected and repeatedly saved by his friend. 

Polycharmus. When Chaereas believes that he has accidentally killed his wife (think- 

ing, wrongly, that she had committed adultery) and wants to commit suicide, 

Polycharmus, "his closest friend [+AOC è ~ a i p a r o g ] ,  as in Homer Patroclus was of 

Achilles," 162 prevents him from doing so. As Ronald F. Hock has shown, throughout 

the entire novel, Polycharmus shows al1 the signs of a true fnend: he accompanies 

Chaereas on dangerous expeditions, he protects Chaereas from external h m ,  con- 

tinually cornforts him, and on more than one occasion restrains the distraught young 

man from killing h i rn~e1f . l~~  Polycharmus aiso expresses his willingness to die with 

Chaereas, a charactex-îstic of friendship discussed by Aristotle and other authors, as we 

will see below . Moreover, " [t] hat only Polycharmus arnong C haereas' friends shared 

his many reversais in fortune (8.8.7) undencores the rarity of true fnendship. another 

1 60. Burton, ïheocnnrs 's Urbm Mimes, 3 9-40. 

161, Chariton's dates are debatable, ranging from the first century BCE to the second ceotury CE. See C,  
Ruiz-Montero. "Chariton von Aphrodisias: Ein Uberblick.' ANRW 2.34.2 (1 994) 1006-54, for a discus- 
sion of  the problems reIated to daîinp this work. 

162. Chanton, Cdirfioe 1 S.2 (LCL; trans. G.P. Goold; Cambridge, London: Harvard, 1995). This text 
is cited by Ronald F. Hock, "An Extraordinary Friend in Chariton's Cdirhoe: The Importance of 
Friendship in the Greek Romances," Greco-Roman Perspectives on Friendship, 148. 

163, Hock ("An Extraordinary Friend," 148-57) details all o f  these aspects of Polycharmus' fnendship 
with Chaereas. 
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familiar convention. " 164 At the end of the story, having rescued Callirhoe from 

Babylon, Polycharmus, Chaereas and Callirhoe return to their home in Syracuse, where 

Polychmus is publicly declared a "loyal friend" (+AOC . n i a ~ 6 ~ ) 1 ~ ~  of Chaereas and 

Chaereas presents his friend with gifts (including Chaereas' sister for a wife!). 

Hock has also observed other types of friendships in this novel. For exarnple 

political alliances are descnbed in friendship terms, 166 as we encountered in Dionysius 

of Halicarnassus. and there are friendships between women, namely between Cailirhoe 

and some of the women she met durhg her stay in Babylon. She cails Statira. the 

Queen of the Penians, her "dearest friend" (&Xz&n)) and another woman, Rhodogyne, 

is her " first friend among the Penians" (rpW7-q pot &?q H~poi6wu) .  167 There are also 

fnendships with slaves. which bear closest resemblance to Aristotle's category of a 

friendship based upon usefulness. 16* Moreover, Hock perceives, as does Konstan, that 

there is equality between the two lovers, Chaereas and Callirhoe. l 69 But Hock goes 

further than Konstan in that this equality is manifested in a friendship as well as a 

romantic relationship. Both Chaereas and Callirhoe are of equal age and experience, 

and Callirhoe appean to be an educated women (neratbeupézq). For Hock, this 

evidence supports his suggestion that "what was inconceivable to Aristotle is now held 

out as a possibility in the romances: a husband and wife living out the highest form of 

164. Hock, "An Extraordinary Friend." 156. 

165. Callirfioc 8.8.12; Hock, "An Extraordinary Friend, " 155. 

166. Hock, "An Extraordinary Friend," 158. 

167. Hock, "An Extraordinary Friend," 159. See Callirhoe, 8.3.7-8. 

168. Hock. "An Extraordinary Friend," 159. 

169, Serr David Konsian, S m u l  Symntetry: Love in the Anciens Novel and Rduted Genres (Princeton: 
Princeton University h e s ,  t 994) 7. 

170. Callirhoe 7.6.5. Sw Hock, "An Extraordiaary Friend, " 161. 
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friendship. " 17' As many argue that Callirhoo was written during the early phases of the 

Roman empire, such friendship between husband and wife, or at least, their conjugal 

happiness, also reflects the idealization of the Roman family as a sentimental "haven 

from the outside worldW17* which was typical of the time. 

If Chariton is offenng an ideal picture of friendship, Lucian, a hellenized Syrian 

writing in the second century CE, may be mocking it. Lucian's Tu.?rnris consists of a 

conversation about friendship between a Greek, Mnesippus , and Toxaris, a Scythian. 

Toxaris states that the Scythians hold fnendship in the highest esteem, and accuses the 

Greeks of being better at praising friendship than putting it into practice. Mnesippus is 

indignant and the two decide to settle their argument by each recounting five stories of 

friendships arnong their respective countrymen. Whoever describes the better friend- 

ships wins and the other must suffer seriously; Toxaris will Iose his right hand and 

Mnesippus will lose his tongue. As it tums out, the two forget to declare a judge and 

their dialogue concludes with them swearing friendship for one another. Richard 1. 

Pervo states that this frame to the dialogue is not meant to be serious for the story 

"concludes with a perfectly happy ending, like an epic encounter in which the antago- 

nists exchange armor and leave in peace." 173 Pervo and 0 the r s1~~  think that the Toxarts 

171. Hock, "An Extraoniinary Friend," 162. 

172. Suzanne Dixon, "The Sentimental ldeal of the Roman FamiIy, " Mam-age, Divorce, and Children in 
Ancient Rome (ed. Beryl Rawson; Canberra: Humanities Research Centre; Oxford: Clarendon Piess, 
1991) 113. 

173. Richard 1. Pervo, "With Lucian: Who Needs Friends'? Friendship in the Tomris, " Greco-Roman 
Perspectives on Friendihip, 1 64. 

174. Pervo cites G. Anderson, (Snrdies in Lucian's Comic Fiction [Mnemosyne Suppl. 43; Leiden: 
E.I.Brill, 19761) as another schoiar who does not take the Toxaris as a serious work, but Fuii of 
"preposterous or absurdu (Pervo, " With Lucian," 165) stories. 
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is not a serious reflection about fnendship, but rather a parody of the type of Greek 

friendship found in philosophical literature and popular fiction. 

The notion that the Toxaris is a parody is supported, in the first place, by the fact 

that despite swearing up and down that al1 they narrate will be true. Toxaris and 

Mnesippus depict such fabulous fnendships and exploits that they are difficult to 

believe. For example, one of the Scythian's stories is about two friends. Belitta and 

Basthes, the latter who is attacked by a lion while the two are on a hunting expedi- 

t i 0n .1~~  Belitta distracts the animal from Basthes by provoking it to maul him and suc- 

ceeds in stabbing it before he dies. Basthes dies as well and d l  three. the two friends 

and the lion. are buried together. This tale is "clearly fictitious" and Pervo notes that 

there are fables of a similar nature. 1'6 

Secondly. the types of friendships in the stories are extreme and usually one- 

sided; they are not the relationships of mutual care and concem which Aristotle 

descnbed. For example. Mnesippus' fint tale is of Agathocles and ~einiasl'' who had 

been friends dunng childhood but became distanced from one another as Deinias tumed 

out to be very rich. Deinias spends much time drinking and carousing with corn- 

panions, flatterers. and spums Agathocles, who disapproves of such behaviour. The 

flatteren convince Deinias that a married woman. Charicleia, is in love with him and 

the wily Charicleia takes economic advantage of the young man, leaving him penniless. 

In desperation, Deinias tums to his old friend, Agathocles, explains his situation and 

Agathocles sens all  he has and gives it to Deinias. Charicleia re-enters the picnire, and 

one evening when Deinias attempts to visit her, her husband springs out, rnenacingly. 

and Deinias kills both the husband and Chaticleia. As punishment, Deinias is exiled to 

175, Lucian, Toxaris 43 (LCL; trans. A.M. Harmon; London: Heinemann; Cambridge: Harvard, 1936). 

176. Pervo, "With Lucian," 176 and n.65. 

177. TOX 12-18. 



the island of Gyaros and Agathocles goes with him, supporting Deinias through manual 

labour,l78 nursing the fellow through illness, and even remaining on the island after 

Deinias dies as he was "ashamed to desert his fnend even after his death. " i79 

Agathocles displays great loyalty for Deinias, to the point of "wretched excess, "Ig0 and 

as is clear, Agathocles receives no reciprocal generosity or  attention from Deinias. 

Pervo doubts that readen would have approved of such a relationship, and it is diffi- 

cult to take such a tale of unrequited loyalty as a serious tale of friendship. Although 

Polychmus is exceptionally devoted to Chaereas in Callirhoe, at least he is rewarded 

by his friend at the end. Agathocles receives no such reward. 

Pervo offers a good description and analysis of the other stones which the Greek 

and the Scythian narrate, al1 characterized by extreme feats of loyalty which were pos- 

sibly distasteful to Lucian's audience. Konstan, as well. admits that the stories are one- 

sided, lg2 at least those of Mnesippus are. It may be that Pervo is correct in arguing that 

Lucian. writing in the second century CE. is jeenng at the philosophical and popular 

sentimental notions of friendship which he now considers to be outdated in an age of 

increased emphasis upon farnily life, civic duty, and possibly an improved status of 

women. Moreover. in describing such excessive displays of loyalty of one man for 

another, Lucian may be taking a shot at homoerotic relations, "of which he does not 

seem to approve." lg3 Indeed, Lucian supplies us with another window to the world of 

178. Pervo, (" With Lucian," 167 n.23) notes that Agathocles' labour, divins for shells, is "duous and 
shockiag toi1 for one of gentle birth." 

180. Pervo, "With Lucian," 168. 

181. Pervo, "With Lucian," 168. 

182. Konstan, Friendrhip in the Classical World, 1 18-1 9. 

183. Pervo, "With Lucian," 179-80. 
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ancient Greek friendship, as many of the traditional elernents are there, albeit to an 

exaggerated degree. 

2. Philosophical Literature 

Historians have observed how the decline of Athens, political turmoils, and the 

displacement of peoples affected the way in which individuals perceived the good life 

dunng the hellenistic age. As Green observes, "[tlhe loss of extemal political freedom 

inevitably dmve men inward on themselves. Not al1 were looking for the same thing, 

but a remarkable number of those who did not opt for financial, material success (and 

indeed. some who did) were on a quest for freedom of the soul." lg4 This quest was not 

solely caused by the changed political conditions. but they were a factor. as many were 

disillusioned with politicai life and saw no opportunities for participation in 

governrnent. Civic ties no longer possessed the important position which they had held 

for Aristotle's conception of human flounshing, and space opened up for the develop- 

ment of intimate fnendships within the various philosophicai schools. 

a. Epicureanism 

One such school was in the garden of Epicunis, in Athens, where Epicurus taught 

his pupils that the supreme end of life was happiness and tranquility. The philosopher 

counseled that people should avoid engagement in politics for "political life is a rat race 

184. Green, Almnder ro Actium, 53. 



or 'prison' from which a wise man will keep well clear," lg5 and instead, focus on a life 

full of pleasure and serenity. 

This hedonistic life was not to be lived alone, however. for Epicurus placed a 

high value upon friendship. There are not many references to +hoc and $chia in 

Epicurus's extant works but those cornments which he does make are notably affirm- 

ative. In one fragment he says, "Friendship goes dancing round the world proclaiming 

to us al1 to awake to the praises of the happy life" (Sent. Vat. lii). Other sayings 

underline the reliability that is expected of fnends and the pain that disloyalty can 

bring. For example, together two fragments read, 

The wise man is not more pained when being tortured [himself, than when 
seeing] his fnend [torturedl: [but if his friend does him wrong], his whole life 
will be confounded by distrust and completely upset (Sent. Vat. lvi-lvii). 

As well. Epicurus understands friendship to be a source of practical aid: "He is no 

fnend who is continually asking for help, nor he who never associates help with friend- 

ship," 86 although usefulness is not the buis for fnendship: " Al1 fnendship is desirable 

in itself, though it starts from the need of help. "18' Moreover. Diogenes Laertius 

attributes Epicurus with saying that on occasion, the wise man will die for a friend. lg8 

These sayings have perplexed contemporary scholars of Epicurus. for on the one 

hand, the notion that the friend is usehl and enjoyable coheres well with Epicurus's 

focus upon a life of pleasure, while on the other, Epicurus asserts that friendship has 

value for its own sake, and suggests that a person should endure great pains for a 

185. A.A. Long, Hellenistic Philosophy: Stoics, Epicureans, Sceprics (2nd ed.; Berkeley and Los 
Angeles: University of California Press, 1986) 71. h a g  bases his statement on Epicurus, Sent. Vat. 
lviii. For the text and Engiish translation of Epicurus's surviving works, 1 am using C y d  Bailey, 
Epicurus. The Eaanr Rernains (Oxford: Clarendon Press, L 926). 

186. Epicurus, Sent. Vat. xxxix. 

187. Epicunis, Sent. Vat. xxiii. 

1 88. Diogenes Laertius, Lives of Emminent Philosophem 10.120 (LCL; tram. R. DI Hicks; London: 
Heinemann; New York: G.P. htnam, 1925). 



friend,l89 even to the point of death, ideas which are seemingly at odds with a life 

devoted to minirnizing pain and maximizing pleasure. Authors differ on how to solve 

this problem. Some conclude that ultimately Epicurus does not have a noble conception 

of friendship; that his understanding of friendship is essentially based on what friends 

can do for him rather than what he can do for thern. while others argue that Epicurus's 

notion of friendship is indeed altruistic and thus contradicts his hedonistic 

philosophy. 190 Thus Epicurus is seen either as "consistent philosopher and bad friend, 

or as inconsistent philosopher and good fnend." l g l  David O'Connor solves the prob- 

lem in another way, claiming that Epicurus has reconfigured friendship such that the 

"exquisite pleasure of peaceful tranquility" Ig2 is found at its heart. Epicurus 

undentands friendship, claims O'Connor, as supportive fellowship which offen 

pleasure and protection but at the same time does not undermine self-sufficiency. Even 

a peeon's death would not cripple or depress the peaon's friends for they would be 

left with a "calming and pleasant remembrance of past i n t i m a ~ y . " l ~ ~ ~ t  is difficult to say 

whether O'Connor is correct as such an evaluation would require a complete study of 

Epicurean philosophy, but what is clear is that friendship was important to Epicurus 

and to the type of community of #c3\ol which he formed and which continued to exist 

after his dernise. 

These later Epicurûan &Aor have left behind texts which illustrate how friends are 

supposed to treat one another, and particularly, how they should speak to one another. 

189. This latter point is made by Plutarch, Against Colores 8.1 1 L 1 b (LCL; tram. Benedict Einarson and 
Phiiiip H.  De Lacy; London: Heinemann; Cambridge: Harvard, 1967). 

190. These positions are outlined in David K. O'Connor, "The Invulnerable Pleasures of  Epicurean 
Friendship," GRBS 30 (1989) 30. 

191- O'Connor, "The InvuinerabIe Pleasures," 165. 

193. O'Connor, "The Invuinerable Phsures, " 175, 



The fint century B.C.E. Epicurean, Philodemus of Gadam, who lived at Herculaneum, 

wrote an essay on frankness, b p i  .nrwppqoic~g,1~~ which explains how one is to go 

about speaking fimly and honestly, but not cruelly, to fellow disciples or fnends. This 

direct, and ofien reproving talk was intended for the edification of one's friends and it 

was directiy opposed to flattering speech, a thing detestable to many philosophen. The 

goal of frank criticism was the moral improvement of the addressee and the relationship 

of the speaker to the listener was somewhat akin to that of a physician and patient.lg5 

Philodemus uses the verb Bepa~eih .  for exarnple. to indicate that the friends rnust 

"treat" one another for their erroa.196 With some friends or pupils, one had to be har- 

sher, depending upon their character. but one must be careful not to overly chastise the 

Young, for exarnple, because they "might become imtated" and hate everyone; indeed. 

"[tlhe use of inconsiderate frank speech . . . seven the social relations among friends of 

the community . " l 97 This frank criticism. although sometimes hard to take, was 

ultimately the "sign of a genuine friend," while the flatterer, in contrast, "gives himself 

away by a self-interested adulation that is exploitative rather than altruistic." 19* 

The diametric opposition between friendship and flattery was not always an issue 

in the history of Greek fnendship. During the archaic and classical ages. flattery was 

considered to be a vice but it did not figure as a problem in friendship relations as 

194. Ail references CO Philodemus's b p i  mpp@aq are to the edition by Aiexander Olivieri (Leipzig: 
Teubner, 19 14). 

195. See Norman W. De Witt, "Organization and Procedure in Epicurean Groups," CP 31 (1936) 205- 
11. 

196. "... that he [the studentl cari be treated, either by us or by another of his feiiow studentsw @&pi 
rappqaicrq, fr. 79). 

197, Glad, "Frank Speech, Fiattery and Friendship in Philodemus, " Fn'endrhip, Flnrten, and Frankness 
of Speech, 394. 

198. David Konstan, "Friendship, Frankness and FIattery," Friendship, Flanery and Fmnkness of 
Speech, 7. 



friends were generally equals. Moreover, ~ a p p ~ o i o r  was understood more as a political 

right to freedom of speech rather than the personal quality of candour. As Amaido 

Momigliano put it, with the defeat of Athens by Philip of Macedon, "Menander 

replaced Anstophanes, and parrhesia as a private virtue replaced parrhesia as a politi- 

cal right. " lg9 During Hellenistic times, however, friendships becarne common between 

unequals and were thus more susceptible to exploitation, that is. people would pretend 

to be fnends to those either above or beneath them, but then prove themselves untrue 

when the so-called "fnend" was in trouble. As Konstan explains, the main problem of 

this period becarne "the fair-weather friend. "2* Such relations were further cornpli- 

cated by the system of patron-client relations, in which wealthier people would provide 

for a group of clients in exchange for services. labour or honoun. A womsome and 

somewhat imtating feature of this system was the fact that some clients would attempt 

to become friends with their patron through smooth talk. flattery, and sometimes even 

imitation of frank speech, for the sole purpose of seeking favoun of the patron. 

Philosophefi of friendship, such as Philodemus. found these flatterers particularly 

revolting, as not only were they selfish and deceithl. they threatened to undermine and 

pervert tnie fnendship. Such hatred of flatteren becarne a thematic feature of wntings 

on fnendship from the Hellenistic period onwards. 

b. Stoicism 

Stoicism also emerged during the Hellenistic penod under Zeno, and continued to 

thrive into the impenal age, with such notable sages as Epictetus, Seneca and Marcus 

199. Amaldo Momigfiano, "Freedorn of Speech in Antiquity," Dictionary of the History of Idcar: 
Srudies of Seiecred Pivotai Ideas, vol .2 (ed. P.P. Wiener; New York: Charles Scribner's Sons, 1973-74) 
260. This citation appears in Konstan, "Friendship, Frankness and Fiattery," 9. 

200- Konstan, "Friendship, Frankness and Flaîîery, " 1 O. 



Aurelius. Thanks to Diogenes Laertius, we have information about some of the earliest 

Stoics, while lectures, letters, and reflections of later Stoics also survive. 

The chief aim of life among the Stoics was to achieve eù6oltpovh, as it was 

among many other ancient philosophen. However, in addition to wholeness and self- 

sufficiency, the Stoics placed particular emphasis upon virtue as an essentiai require- 

ment for ~ÙGcr~povia for "virtue is the state of mind which tends to make the whole of 

life h a r m o n i o ~ s . " ~ ~ ~  The happy person, then. must be a virtuous penon for whom al1 

other things. including health, beauty , wealth. fame etc . . . are a matter of 

indifference.zOz These latter things are not rejected by the Stoics. rather, they simply 

do not rank as prerequisites for eiibarpovia in the manner that virtue does. For the 

Stoic, the wise person must be self-sufficient and as such, detached from the extemal 

changes in circumstances that life inexorably bnngs. 

Although the Stoics accept and promote friendship. it is also ultimately a matter 

of indifference in comparison to virtue. However, only those who are virtuous, the 

wise, can have and be friends as they are the sole people capable of the moral wmmit- 

ment required for fnendship. 

Friendship, they [the Stoics] declare, exists oniy between the wise and good. by 
reason of their likeness to one another. And by friendship they mean a common 
use of dl that has to do with life, wherein we treat our friends as we should our- 
selves. They argue that a friend is worth having for his own sake and that it is a 
good thing to have many friends. But among the bad there is, they hold, no such 
thing as friendship, and thus no bad man has a friend (Lives 7.124). 

The Stoics, as is clear from Diogenes, echo many of the typicai characteristics of 

friendship, including the notion of similarity between friends (they both must be 

virtuous) and the idea that one must treat one's friends just as one would treat one's 

201. Diogenes Laertius, Lives 7.89. 

202, Lives 7.10247. 



self, even to the point of dying for the friend.203 Yet there is a seeming conundmm 

here. How is one to reconcile the notion of friendship with the austere self-suficiency 

of the Stoic sages? "Would someone as free from affect as the sage care suficiently 

about others to be a real friend or be likely to have others take him to be a friend?"204 

Glen Lesses argues that these two things, friendship and self-sufficiency, can 

accommodate one another within Stoic thought. Because friendship requires that both 

Friends are virtuous, "one could infer that what a sage values in friendship is the moral 

virtue of another."*05 Thus, not only could any moral person be friends with another 

moral person, "the individuai and concrete peaonality of the friend becomes relatively 

unimportant for f r i e n d ~ h i p . " ~ ~ ~  Friendship is rendered impersonal because its b a i s  is 

moral virtue. and not powerful affection and attraction for another particular human 

being. Such a foundation for friendship therefore reduces the threat to one's self- 

sufficiency because 1)  one fnend cannot h m  another as both must necessarily be 

virtuous, and 2) when one does sornething for a fnend it is no different than "acting 

from a settled disposition to be v i ~ t u o u s " ~ ~ ~  - one is no more vulnerable in acting on 

behalf of a friend than when acting from a sense of morai duty. 

What about when friends die? For the Stoics, a wise person is again indifferent to 

life and death.208 The sage is not vulnerable to passionate emotions; he or she is 

immune to grief "seeing that grief is irrational contraction of the soul, as Apollodoms 

203. Epictetus, Diss. 2.7.3. For more cornparison between the Stoics and other Greek notions of fhend- 
ship, see Hutter, Politics as Friendship, 124-25, 

204. Lesses, "Austere Friends," 63. 

205. Lesses, "Austere Friends," 70. 
\ 

206. Hutter, Politics as Fn'endship, 128. The Stoics, unlike Anstotle and others, argue that one can have 
tnany fiends if there are rnany virtuous people, 

207. Lesses, "Austere Friends," 71. 

208. Lesses, " Austere Friends, " 71, who refers to Lives 7.102. 
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says in his Ethics."2O9 Moreover, grief is less likely to overcome a Stoic because the 

bais of his or her friendship for another is again, not the particular characteristics of 

the other person, not a result of spending time together and nurturing the friendship, as 

Anstotle would have it, but a proclivity for moral virtue. It may seem hanh in Our con- 

text, but for the Stoics, when friend a dies, he or she can be easily replaced by another 

virtuous p e r s ~ n . ~ ~ *  As Lesses aptiy titles his article, the Stoics were "austere friends." 

c. Neopythagoreanism 

The Hellenistic age was the time of a Pythagorean revival, when numerous Pseu 

dopythagorean writings appeared.21 As mentioned earlier, no writings of Pythagoras 

survive, but sayings attnbuted to him. such as "Friends have everything in cornmon." 

and " Friendship is equality," circulated widely.212 Traditions about him appear in clas- 

sical w r i t i n g ~ , ~ ~ ~  and smali groups of Pythagoreans continued to exist until the first 

century BCE when the movement known as Neopythagoreanism appeared. 

Neopythagorean writings span several hundred years from the first century BCE 

to the fourth century CE, and 

social and cultural influences. 

thus are subject to a variety of different philosophical, 

However, Johan C. Thom has surveyed these texts for 

210. A good contrast to this Stoic perspective is the view of George Orwell ("Reflections on Gandhi." 
Ihe Penguin Essays of George Orwell [London: Penguin, 19841 469), who in his critique of Gandhi. 
wote that part of the essence of king  human is "that one does not seek perfection ... and that one is 
prepared in the end to be defeated and broken up by life, which is the inevitable price of  fastening one's 
love upon other human individuais." 

21 1. Johan C. Thom, "'Hannonious Equdity " : The Topos of Fnendship in Neopythagorean Writings, * 
Greco-Roman Punpecrivcrs on Friendship, 79 .  

21 2. Diogenes Laertius (Lives 8. LO) cl& thai the histonan Timaeus of Tauromenium (4th-3 rd century 
BCE) attributes these sayings to Pythagoras. 

21 3. See C.J. DeVogel, Pyrhagorus and Earty Pythagoreanisrn (Assen: Van Gorcum, 1966) 1-57. 



the topos of friendship and found them to be remarkably consistent. He observes that 

most of the matends on fnendship offer practical, concrete suggestions as opposed to 

theoretical discussions. Not surprisingly, friends are expected to be loyal and to provide 

aid in times of need; here the friendships between specific Pythagoreans, Phintias and 

Damon, Cleinias and Proms, are held up in Iamblichus's On the Pythagorean 

(which here relies upon the 4th century BCE source. On the Pythagorean Life. by 

Aristoxenus) as exemplary.~~5 According to Iamblichus, Pythagoras encouraged friend- 

ship of al1 with dl: 

friendship of gods for humans, through piety and worship based upon knowledge, 
. . . friendship of people for one another: fellow-citizens through a healthy respect 
for law, different peoples through a proper understanding of nature, a man with 
his wife and children and brothers and intimates through unswerving partnenhip: 
in short, fnendship of dl for d l ,  including some of the non-rational animais 
through justice and natural connection and association; even the mortal body's 
pacification and reconciliation of opposite powen hidden within itself. through 
health and a lifestyle and pmctice of temperance . . . (VP 229). 

Regarding this point, Thom has made the very significant observation that in each case, 

&hia requires specific virtues, whether it be piety. respect, justice or temperance. and 

that &Aicr has transcended d l  limits and become " tmly cosmic. "216 

There is evidence that this cosmic fnendship did not translate into concrete 

fnendships of the Pythagoreans with everyone. They did think that one should choose 

one's friends carefully, after weighing the penon's character.217 Furthemore, stones 

survive which reved a strong element of exclusivity among Pythagoreans in that they 

would only befriend those who shared their unconventional lifestyle. Iamblichus and 

214. I will use the translation of Iamblichus's On the Py~hugorean Life by Gillian Clark (Liverpool: 
Liverpool University Press, 1989). 

216. Thorn, "'Hannonious Equality,' " 97-99. 

217, See Thom, "'Harmonious Equality,'" 87, who refers to the Senrences of Ciitarchus 88. 



Porphyry (in part)218 relate the tale of two Pythagoreans, MyUias and Timycha, a hus- 

band and wife, who are captured by the tyrant Dionysios. Dionysios offers them the 

joint nxle of his kingdom if they will tell him why Pythagoreans would rather die than 

tread on beans. The two refuse to tell him and Dionysios orders Myllias to be taken 

away and the pregnant Timycha to be tortured, thinking that she will easily relent 

without her husband to pmtect her. Timycha, however, bites her own tongue off so that 

she will not "spi11 the beans," so to speak, and the moral of the tale is that these 

Pythagoreans would risk anthing in order to refuse friendship with outsiders, even 

kings. 

Such anecdotes support claims that Pythagorean friendship may have consisted 

more of "sectarian s 0 l i d ~ t ~ " 2 ~ ~  than penonal affection. Certainly, if the other claims 

about Pythagoreans are true - that they made a five year vow of silence, were strict 

vegetarians, and shared al1 their goods - it must have been difficult to extend bonds of 

friendship outside of the circle. for extemal relationships would undoubtedly threaten 

the solidarity of the group. It could be, as has been suggested, that the Pythagoreans' 

lofty notion of friendship of all for al1 was in reality only intended for memben of their 

coterie. ~0 

d. Plutarch 

The fmt  century Greek philosopher and moraiist, Plutarch, is another key source 

for views of ancient Greek friendship. Plutarch was well r a d  in Greek philosophy and 

218. lamblichus, VP 192-94. For Porphyry's Life of Pythagoms, see the translation by Edouard des 
Places (Collection des universi& de France; Paris: Les Belles Lettres, 1982). 

21 9 .  Koastan, Fnendship in the Classical WorLd, 1 15. 

220. Konstan, F n e h h i p  in the CIassiuti WorZù, 15- 



his writings reveal that numerous Greek ideas about friendship imbue his own thoughts 

on the subject. Yet Plutarch also lived and lectured for a time in Rome, and observed 

Roman conditions, including the highly established system of patron-client relations to 

which he appean to have reacted. He is therefore a good author to discuss as we leave 

the ideological world of Hellenism and enter the Roman world. 

Many of Plutarch's compositions discuss friendship and echo the ideas of various 

Greek philosophers whom we have already encountered. For exarnple. Plutarch does 

not think that one should have too many friends, for undoubtedly, some of those so- 

called fnends will not be true friends, but those seeking some type of selfish gain. Con- 

sider the following excerpt from On Having Many Fnends: 

In the houses of rich men and rulers, the people see a noisy throng of visitors 
offering their greetings and shaking hands and playing the part of armed 
retainers, and they think that those who have so many friends must be happy. Yet 
they cm see a far greater number of flies in those persons' kitchens. But the nies 
do not stay on after the good food is gone, nor the retainers after their patron's 
usefulness is gone (94B [ L C L ] ) . ~ ~  

As Edward O'Neil observes, Plutarch may have the system of patron-client relations in 

mind here, as he describes people who appear to be friends but in reality are only out 

for themse1ves.m Tnie friends, according to Plutarch, are rare, for they must be con- 

stant and loyal. In friendship there "must be no element unlike, uneven, or unequal, but 

ail must be alike to engender agreement in words, counsels, opinions, and feelings, and 

it must be as if one sou1 (picl J.vxi) were apportioned among two or more bodies. t 1 p 3  

It is thus not possible to have many friends, for one cannot share so much with so many 

people without becoming like a charneleon or cuttle-fish, which takes on the colour of 

221- Translated by Frank Cole Babbit (London, Cambridge, Mass.: Harvard, 1928). 

222. Edward N. O' Neil, "Plutarch on Friendship, " Greco-Roman Perspectives on Fnendship, 109. 

223. On Having Many Frienak 96E. 
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whatever rock to which it clings.224 Because friendship "seeks for a fixed and steadfast 

character which does not shift about," a genuine fnend is "sornething rare and hard to 

find."TLS In this sense, Plutarch is quite similar to the classical writers, especially 

Anstotle, 

O'Neil has surveyed the thernes or sbmb in Plutarch's writings on friendship 

which the moralist shares with many other philosophers of friendship .226 Rather than 

reiterating al1 of these thernes, 1 want to focus upon Plutarch's adarnant distinction 

between friends and flatteren, which he makes most forcefully in his essay, How to 

Tell a Flanererfrom a Friend.227 Here again we see the nexus of friendship, frankness 

and flattery which we observed in the writings of Philodemus. 

For Plutarch. the true fnend is someone who will use mrppqala in a tactful, con- 

siderate manner for the benefit of his or her friend.228 The flatterer ( K ~ X ~ E ) ,  however, 

is a fake; a person who pretends to be fnends, who may use frank speech in order to 

convince the listener that he or she is a sincere friend, but who is in fact a dangerous 

individual? As described earlier, the flatterer is a chmeleon-person who is fickle, 

changing ail the tirne, eagerly dancing around sweuing oaths and soliciting witnesses to 

support him whenever he is accused of anything. The fnend, however, is the complete 

224. On Having May Frimds 96F. 

225. On Having Mary Friends 97 B. 

226. O'Neil ("Plutarcb on Friendship," 113-22) shows how Plutarch must have been familiar with sorne 
of the Srpical ~oods ihat are typical of true fiiendship, including goodwill, intimacy, fradcness, kindness, 
pieasure, use fulness and Iike-mindedness. 

227. 1 wiii use the translation by Frank Cole Babbitt (LCL; London: Heinemann; Cambridge: Harvard, 
1 928). 

229. TroeIs Engberg-Pedersen, "PIutarch to Prince Philopappus on How to TeU a Fiatterer h m  a 
Friend, " Fnendship, Flanery and Frankness of Speech, 7 1. 



antithesis of the flatterer, and does not require such formalities or rn in is t ra t ion~.~~ The 

language of noble friendship is simple (&r)roûc) and void of phoniness and postur- 

ing.231 

Flatteren, moreover, are obsessed with, and covetous of. status and will dis- 

honestly seek to improve their reputations or gain wealth by exploiting the trust and 

sincenty of other people through the emulation of friendly behaviour. Plutarch calls 

them a p e ~ . ~ ~ ~  True friends, in contrast, do not possess envy (#86voq) for one another 

nor are they inclined to fall into emulation (fihoS)233, for they bear one another's suc- 

cesses and failures with equanimity.234 In fact . as Troels Engberg- Pedenen argues. 

Plutarch appean to regard tme. honest friendship to be the "apogee" of a moral 

system: "the place where that system is realized. "235 Frank speech or criticism is a 

means towards this end of friendship. whereas flattery is destructive of it; flattery "per- 

verts" fnendship and the mord system which it repre~ents. '~~ 

For Engberg-Pedersen, "How to Tell a Flatterer from a Friend" is a plea for a 

mord expression based upon trust, permanence of character, loyalty and sincerity - dl 

things that are constitutive of fnendship. This expression faced the threat of erosion by 

the highly status-conscious practice of patronage, which placed d l  people within a 

hierarchy. Andrew Wallace-Hadrill has summed up this latter systern of human rela- 

tions: 

230. Flatrerer 62D. 

23 1 . Flanerer 62C. 

232. Flafterer 52B. 

23 3 .  Flatterer 54C. 

234. Fcatterer 54C. 

235. Engberg-Pedersen, "Plutarch to Prince Philopappus," 75, 

236. Engberg-Pedersen, " Plutarch to Prince Philopappus, " 72. 



From the point of view of the society, patronage represented a flexible method of 
integration and simultaneously of social control; that is not to Say that it was 
always effective, nor indeed a particularly attractive system to live in. From the 
point of view of the individual patron, the ability to persuade others of his power 
to secure access to benefits was the basis of social credibilit~;. The ideology thus 
both results from and morally underpuis the social ~ys t e rn .~  

Such a scheme for society did not promote genuine fnendship, for people were con- 

stantiy scrambling !O either c l h b  up the status ladder or at least, not Ml off of it - and 

they apparently employed al1 of the skills of the flatterer to do so. They fawned upon 

the wealthy and powerful, offenng phony "sage" advice or sweet compliments if 

required, al1 in the hopes of obtaining some small favour or distinction. or of exploiting 

the generosity of the penon whom they had lured into their nets. There was no place 

for trust, sincenty, intimacy. simplicity or loyaity here, only cunning and guile. 

But what likely imtated Plutarch more than d l  else was the fact that within this 

world of patronage. patrons and clients were often described as 6Aoi. The flatterer 

imitated the fnend, employing frank speech in his duplicity, and was therefore some- 

times extremely difficult to detect, "as in the case with some animals to which Nature 

has given the faculty of changing their hue, so that they exactiy conform to the coloun 

and objects beneath them."ug According to Engberg-Pedenen. such a designation of 

patrons and clients as friends "should be seen as a sham. It reflects an attempt to con- 

ceal the red ties, which were strongly hierarchical and status-determined. "239 

In his emphatic dernonstration of the differences between fnendship and flattery, 

and of the need to be able to distinguish between the two, Plutarch may be engaging in 

a larger social and political argument within which fnendship and flattery represent, 

indeed embody, opposite poles. Genuine fnendship delineates a society of trust and 

237. Andrew Wallace-Hadrill, "Patronage in Roman Society: From Republic to Empire," Patronage in 
Artcienr Society, 85. 

239. Engberg-Pedersen, "Plutarch to Rince Philopappus, " 78. 
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permanency, whereas flattery exemplifies the world of patronage in which people are 

obsessed with their own status and potential gains. As Engberg- Pedersen suggests, 

whenever we observe this nexus of friendship, flattery and frankness of speech within 

ancient texts, there is likely "a concem about the status system and a set of counter- 

values."240 This is not to say that Plutarch. a well-to-do penon, wanted to equaiize 

weaith or obliterate ail status distinctions, but simply that he was frustrated by the 

threat flattery posed to his noble ideal of friendship and the behaviour which character- 

ized such an association. 

In this section we have seen that throughout the Hellenistic and into the imperial 

penods. Greek friendship was a varied phenornenon. For example, $Glwq is used in the 

description of politicai relationships, of which we saw evidence in papyri and in the 

work of Dionysius of Halicamassus. Friendship language is also highly significant 

within philosophical circles. The Stoics perceived fnendship in an irnpenonal way. 

such that the particularities of each person did not figure in the friendship - only the 

fact that they were both virtuous. Any virtuous person could be friends with another, 

and one was not supposed to grieve when a friend died.241 The Epicureans, on the 

other hand, remained self-sufficient even in the face of a friend's death, but they did so 

because they had the pleasant reminder of the friend's life. Both philosophical groups, 

therefore, appear to have been able to reconcile friendship with their fundamental prin- 

ciple of a life of self-sufficiency, the Stoics placing particular emphasis upon vimie and 

240, Engberg-Pedersen ("Plutarch to Prince Philopappus," 79) refers specificdy to early Christian texts. 

241. Hutter (Politics as Fnendship, 1 32) questions whether this S toic conception of friendship can be 
tnily d e d  fnendship, 
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the Epicureans on pleasure. Neopythagoreans are harder to characterize, as the sources 

are more varied, but they also highly vdued fnendship, and there is evidence that it 

rnay have become a means of preserving their sectarianism. 

Some of the texts and authors discussed in this section lived during the Roman 

empire, as opposed to the Heilenistic penod, but they still reflect Greek ideas. For 

exarnple, the fictional writer Chariton reveals to what extent loyalty and dtruism was 

valued within friendship relations, although he aiso presents the possibility that hus- 

bands and wives could be friends, perhaps reflective of the growing idealization of 

Roman farnily life. However, a later writer, Lucian, may be jeenng at this absolute 

loyalty of friends, when he depicts taies of one-sided friendships, of friends swearing 

their allegiance with oaths of blood, and of exaggerated and fabulous circumstances. 

Plutarch, one of Our best sources, expresses womes at the growing use of friend- 

ship language within patron-client reiationships. As various papyn and inscriptions 

indicate, friendship language was used in Hellenistic courts to descnbe relations 

between rulers and those who were beneath them, including advison and courtiers. 

Plutarch seems to have been concemed about the pretensions to friendship in such cir- 

~ l e s . ' ~ ~  Genuine fnendship, for him, manifests an ethic of honesty, trust and loyaity 

that is antithetical to behaviour encouraged by the patronage system. It is no surprise 

that he is so infuriated by flatterers who pretend to be friends in order to impress their 

patrons, for their cheap imitation perverts tme friendship, and threatens to erode those 

values upon which it is based. 

Roman Friendshi~ 

242. As Konstan (" Patrons and Friends, " 333) writes: "The formal institution of an inner circle of 
fnends who serveci the Heiienistic monarchs as a personal cound of advisors doubtless contributeci to the 
interest in proper relations between superiors and infenors under the rubric of friendship. * 



Although Latin developed a separate vocabulary for patronage, this blurrïng of 

patron-client and friendship relations was also problematic for some Roman authors, 

just as it was for Plutarch. Unlike the Greek word r#~cXicl, which describes relationships 

of affection between any two or more people, regardless of their biological connection. 

Latin had a more precise word for friendship, amicitia. This term refers to a relation- 

ship between two friends or amici, although the precise nature of the relationship could 

Vary. Sorne scholars have claimed that amicitia was simply a practical association. void 

of affection and in tir na^^,?^^ or they have suggested that there is no distinction between 

a patron-client association and one of fnend~hip. '~~ Othen. such as Richard Saller, 

have argued that the distinction between a client and a friend is sometimes so small that 

they could both be examined within the framework of patronage. He writes: 

To discuss bonds between senior aristocrats and their aspiring juniors in terms of 
'friendship' seems to me misleading, because of the egalitarian overtones that 
word has in modem English. Though willing to extend the courtesy of the label 
amicus to some of their inferion, the status-conscious Romans did not allow the 
courtesy to obscure the relative social standings of the two parties. On the con- 
trary , amici were subdivided into categories: superiores, pares and inferiores (and 
then lower down the hierarchy , humble clientes). Each category cailed for an 
appropriate mode of behaviour, of which the Romans were acutely aware (Pliny, 
Ep. 7.3.2, 2.6.2; Seneca, Ep. 94.14). The central question of this paper is 
whether amici inferiores can appropnately be analysed under the heading of 
patronage. Resemblances between the behaviour of aristocratie amici inferiores 
and clientes suggest that such an analysis would be a reasonable way of pro- 
ceeding . 245 

Indeed, as Saller argues, there is some overlap between amicitia and cclienteki in the 

Roman world. Sometimes, both elements were present within a relationship as friend- 

243. This is the view of Ronald Syme, The Rornan Rmlurion (Oxford: OUP, 1939) 157. 

244. Konstan ("Patrons and Friends," 328) referes to Nicholas HorsfaiI (Poets and Panon: Maecenas, 
Horace and the Georgics, Once More [North Ryde, 198 1 j 5) writes: "the tine between amicus 'fiend' 
and arnicus 'client' should not be drawn, now or at any point iater in the relationship." 

245. Richard Saüer, "Patronage and Friendship in Early hperial Rome: Drawing the Distinction, " 
Patronage in Ancienr Saciety ,57, 
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ships could exist between a persons of unequal stations in life.246 But Roman fnendship 

is not wholly reducible to a patron-client association, nor to a mere practical associa- 

tion. Peter Bmnt writes that 

[tlhe range of nmicitia is vast. From the constant intimacy and goodwill of 
virtuous or at les t  like-minded men to the courtesy that etiquette nomally 
enjoined on gentlemen, it coven every degree of genuinely or overtly amicable 
relation. Within this speçtrurn purely poli t id connections have! thzir piacz, but 
one whose dl-importance must not be a s ~ u r n e d . ~ ~ ~  

The word amicitia may have been used broadly. but this does not mean that the charac- 

teristics of loyaity, honesty and trustworthiness were no longer important aspects of 

friendship, even in associations which were more political than intimate. Some Latin 

authon make it very clear, moreover, that they understand there to be a difference 

between arnicitia and clientela. But before we tum to those writers, let us examine 

Cicero's Laelius de amicitia, which reveals to what extent intimate friendship based 

upon virtue prevailed as a noble phenornenon in the world of the late Roman Republic. 

1. Cicero 

Cicero, a fint century BC Roman orator and philosopher. was clearly well-read 

in Greek philosophy, as were many of the Roman intellectuals. His fictional dialogue 

on friendship, the Laelius, is indebted to Greek philosophy as characteristics of Greek 

friendship regularly appear in this work.248 For example, he echos Xenophon's and the 

246. See Konstan, Ftiendship in the Classical World, 136-37. 

247. Peter B m t ,  "Amiciria in the Laie Roman Republic, " î l e  Fall of rhe Roman Republic (Oxford: 
Clarendon Press, 1988) 381. 

248. For a brief discussion of some of the connections between the Laetius and Greek philosophy, see 
J.G. F-Poweii, Cicero: Laelius, On Fn'endship and the Drearn of Scipio (Warminster: Aris and Phïiiips, 
1990) 2-5. 



Stoics' conviction that friendship cannot exist except among good, vimious people.249 

For Cicero, friendship is based upon goodwiU; "if you remove good will from friend- 

ship the very name of friendship is gone," and "without virtue friendship cannot exist 

at d1."250 Like many philosophers before him, Cicero grants that such virtuous friend- 

ships are rare,sl for there is a "dearth" of people who are "firm, steadfast and con- 

stant," al1 required features of a genuine friend.32 These virtues of loyalty (/?des) and 

constancy (constantia) are significant Ciceronian ingredients for a fnendship, and he 

refers to these qualities on a number of occasions throughout his dialogue.253 

Another important element in determining whether a friend is genuine or not is a 

period of trial. A penon may initially appear to be a friend through their generous 

offenngs of goodwill and support, but in the end they rnay prove highly unreliable. As 

Cicero explains: "Hence it is the part of wisdom to check the headlong rush of good- 

will as we would that of a chariot, and thereby so manage fnendship that we may in 

some degree put the dispositions of fnends, as we often do those of hones, to a 

preliminary test."B4 The philosopher is not naive: he knows that many may deliver 

sweet words but are ultimately unreliable, even deceitful. It cornes as no surprise, 

therefore, that he has a particular dislike for flatteren, whom he thinks hypocritical, 

counterfeit and fickle: "nothing is to be considered a greater bane of fnendship than 

fawning, cajolery, or flattery."*5 He refea to this vice more than once, and usually 

249. Luelius 18 (LCL;  tram. William Armistead Falconer; London, Cambridge, Mass.: Harvard. 1923). 

250. Lael. 20, 21. 

251. h e l .  64. 

252. Lael. 62. 

253. See, for example, Lael. 65. 

254. Lael. 63. 

255. Lael. 91. 
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when he is providing a contrat to the honest and forthright speech that is required of 

fnends. Like Philodemus and Plutarch, Cicero considen frank criticism, intended for 

the betterment of one's friend, to be "charactenstic of true friendship"s6 and flattery 

its nemesis. 

In his dissertation on the topos of friendship in antiquity, Gottfried Bohnenblust 

noticed Cicero's references to the idea of friends becorning one soul, and thus Bohnen- 

blust included Cicero in his discussion of this particular feature of Greek f r i e n d s h i ~ . ~ ~  

Cicem writes that the fnend is "another self' and that "the effect of friendship is to 

make, as it were, one sou1 [unus animw] out of many."258 He objects to fickieness and 

changeability of character precisely because such inconsistency would prevent the 

unification of souls, as there would be no endunng loyalty nor sincenty (veriras), 

"without which the word friendship can have no meaning. "259 Like Aristotle and 

Plutarch. Cicero thought that two friends could mingle their souls, such that one soul 

could be made out of two.260 

Cicero was fully aware that advantages, often politicd advantages, were gained 

from friendship, but gain or pnvilege was not the sole purpose of such a bond, as the 

above excerpts from the Laelius should have made clear. However, the Laelius is pnn- 

cipally a discussion of the highest form of friendship, that between virtuous people. 

whereas Cicero was aware that other, "ordinary" friendships could exist. These 

"ordinary" associations often materialized within the politicd arena, in which virtuous 

256. Luel. 91. 

257. Bohnenblust. Beirriige zum Topos E P I  +W, 40. 

258. Luel. 80; 92. 

259. Lael. 92. 

260. Lael. 81. 



fnendships were extremely rare,26i and could break down when the penons involved 

changed their dispositions or tastes, or, significantly, when disagreements amse about 

the  tat te?^ The latter issue seems to have been of particular concem to Cicero, just as 

it was to Theophrastus. What was one to do when one's state allegiance clashed with 

one's friendships? 

Although he discusses the problem with respect to ordinary fnendships, Cicero 

was deeply familiar with Roman politics and undoubtedly witnessed men destroying 

deep bonds of friendship because of their political ambitions and loyalties. The assas- 

sination of Iulius Caesar occurred dunng the 1st  year of Cicero's life. and was proba- 

bly another reason why he medidated upon the nature of friendship during that year. 

and as a result composed the Laelius. Uhimately, for Cicero, loyalty to ftiends could 

not justify a crime against the state. To violate or sin against one's country was dis- 

honourable and evinced a lack of virtue. He writes: "Therefore it is no justification 

whatever of your sin to have sinned on behalf of a friend; for, since his belief in your 

virtue induced the friendship, it is hard for that friendship to remain if you have for- 

saken virtue." And then: 

Therefore let this law be established in friendship: neither ask dishonourable 
things, nor do them, if asked. And dishonourable it certainly is, and not to be 
ailowed, for anyone to plead in defence of sins in general and especially of those 
against the State, that he committed them for the sake of a friend (Lael. 38; 40). 

Aulus Gellius tells us that Cicero had read Theophrastus' treatise, On Philia, but had 

not d d t  as thoroughly with the problem of loyalty to friends versus loyalty to the state 

as had ~heophrastus.~63 Cicero does grant that a person may overlook certain kinds of 

dishonourable behaviour in friends, but there are iimits to such allowances. Here Gel- 
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lius wishes that Cicero would be clearer about what these Iimits are. We know that 

Cicero is against placing the value of a friendship over faithfulness to the  tat te,^^^ but 

he does not spell out in detail the types of misdemeanon which he would tolerate in a 

friend. 

2. Friendship and Patronage in the Roman World 

Cicero's Loelius is solid evidence that the notion of a friendship based upon 

goodwill and vimie was a noble idea during the late Roman Republic. As mentioned 

above, however, amicitia had a broad range of meaning, and could encompass intimate 

associations or mutual relations of politesse. In Rome, friendships existed between per- 

sons of both equal and unequal statures and could involve an exchange of goods and 

ser~ices.*~~~t is for this reason that some scholars have stated that friendship in its 

Roman form could be indistinguishable from a patron-client relationship. For example, 

Barbara Gold wntes that "[tlhe word amicus is a perfect locus for discussing patronage, 

since it is a nicely ambiguous word which applies equally well to political allies or per- 

sonal intimates, to the patron or the client. "266 Indeed. Roman society was excep- 

264. Lael. 6 1. Brunt (*Amicifia, " 380-8 1) points out that Cicero was representing the Roman tradition: 
"the good man was tme to his fiends, but not to the extent that he was bound to assist them in doing 
wrong, and above ail not in derdiction of the supreme duty to the fatherland, than which there could be 
no graver example than the imposition of despotic d e .  " 

265. As Konstan ( F r i t h h i p  in the Chsica l  Worid, 128) writes: " . . ,helpfuiness is traditionally the 
mark of a fnend and senices may be interpreted as  a sign of good will or amicableness. Mutual support 
is the point at which the vocabuiaries of friendship and exchange of benefits intersect, and Cicero moves 
natudly between the two issues, defending his integrity on both the counts of refrainhg fiom offending 
a supposed fïiend and of k ing  conscientious in respect to any genuine debts of gratitude he may owe. " 
Interestingly, in his treatise on benefaction (De benejtciis 7.12 [LCL; tram. John W. Basore; Cambridge: 
Harvard; London: Heinemann, 193q), Seneca states that one can make a gift to a friend, "although we 
Say tb t  fiends have aii things in cornmon." 

266. Barbara K. Gold, titerary Patronage in Greece and Rome (Chape1 HiIl, London: University of 
North Cardina Ress, 1987) 134. 



tionally stratifed, and people were often vying for the attentions and friendships of the 

weaithy and powerful. Sornetimes a client of a wealthy person was also a friend, espe- 

cially among the poets and their "great friends" who gave the artists material wealth, 

fame and influence in exchange foi "the gift of poetic immortality," that is, poetic 

tributes to the rich penon's q~alities.26~ 

However, as discussed earlier. this does not mean that patronage and friendship 

were one and the sarne. Friendship required honesty and goodwill between the two 

~ r n i c i , ~ ~ ~  even if they were of separate social stations, or were not particularly close. 

Friends offered frank criticism; they did not flatter one another in order to gain 

advantages, as Plutarch made so utterly clear. Thus when both friendship and patronage 

existed together, tensions might surface as the friends could not always be sure whether 

the other's action sprang from bona fide friendship or another, possibly manipulative. 

strategy. Moreover, friends occasionally became clients, for as Peter White observes. 

"[aln exchange that was badly balanced over time might also work to clientize a 

friend. "269 

David Konstan has examined the works of two Roman poets, Horace and 

Juvenal, with a focus upon this issue of fnendship and patronage. In luvenal's fifth 

satire, for example, the poet ridicules a certain Trebius, who fancies that he will attain 

the friendship of the wealthy patron, Vimo. Juvenal exposes the fact that in reality. al1 

Trebius wiil achieve is a client status and will "be as humble and indifferent to the eyes 

of V i m  as the mob that lines up to saiute hirn each day.1'2~~ Trebius is invited to 

267. See Peter White (Pmmised Verse: Poers in rhe Socie'y of Augusran Rome [Cambridge, M~ss., 
London: Harvard University Press, 19931 14-27) for a discussion of patterns of exchange behveen the 
Augustan pets and their wealthy hiends. 

368. Konstan, "Patrons and Friends, " 336. 

269. White. Pmmised Verse, 3 1 .  

270. Konstan, "Patrons and Friends," 336. 
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V h ' s  home for a meal but Virro treats hirn hombly, u n c o v e ~ g  to what extent Virro 

does not consider Trebius a friend, but a mere hanger-on, that he can humiliate and 

exploit. Juvenal concludes his satire by informing Trebius what his imagined friendship 

with V i m  will be like: "If you c m  endure such things, you deserve them; sorne day 

you will be offering your head to be shaved and slapped: nor will you flinch from a 

stroke of the whip, well worthy of such a feast and such a f r i e n d . ~ ' ~ ~ ~  

Some have interpreted this satire to equate friendship with ~atrona~e,2~2 whereas 

Konstan has shown that Juvenal refers to friends and friendship throughout the satire 

with his tongue firmly placed inside of his cheek. Part of Juvenal's humour raides in 

his portrayal of the "friendship" between these two characters as an absurd tale of abuse 

and manipulation. The irony lies in the tension between this absurdity and the notion of 

friendship as "a relationship based upon mutuality and generosity . "273 Trebius and 

Virro play at being friends, but in reality their association is based upon utility. V i m .  

the more powerful of the two, actually exploits Trebius, making their so-called fnend- 

ship al1 the more counterfeit. Rather than likening fnendship to patronage, Juvenal lays 

bare the hypocrisy of those who pretend to be friends but are in truth manipulating one 

another for their own interests. 

Horace's eighteenth epistle also underlines the contrat between friendship and 

patronage. Horace spends the bu& of this letter advising its addressee, Lollius, a man 

of candour (Horace calls him fiber1+rne)27~ on how to be an accommodating client. Lol- 

lius' natural disposition is to be straightforward and unafraid of speaking with frank 

27 1 . Juvenal, Sarire 5,170-73 (LCL; tram. G .G.Ramsay ; London: Heinemann; Cambridge: Harvard, 
1 950). 

272. See Richard LaFleur, "Amicinà and the Unity of Juvenal's Fît Book," ICS 4 (1979) 171. 

273. Konstan, "Patrons and Friends, * 337 n.29. 

274. Horace, Epistle 1 8.1 (LCL; tram. H, Rushton Fairclough; London: Heinemann; Cambridge: Har- 
vard, 1942). 
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speech (libertas) but Horace is seemingly against such honesty and pushes him in the 

opposite direction "to the point of endoning the kind of assumed expressions and atti- 

tudes characteristic of the flatterer. "275 But then suddenly Horace changes his coune 

and counsels Loilius to seek the quiet life; to read and to question the wise. He states: 

"Those who have never tried think it pleasant to court a friend in power; one who has 

tned dreads it."276 The poet exhorts Lollius to seek his own way, to be free fmm the 

anxiety and fean that catering to a patron produces. He asks Lollius, "What will make 

you a friend io younelf?"277 and states that the path, he. Horace, has  taken is that of a 

secluded, unencumbered life, in which he may not "waver to and fro with the hopes of 

each uncertain hour. "27g 

This letter demonstrates, then, that a life of independence is not compatible with 

the life of a client: of someone who must indulge the whims of a patron and adjust his 

or her behaviour based upon the fancies of the weaithy and powerful. In the fint part 

of the letter, Horace referred to hllius'  patron as a "rich friend,"ng "great 

friendTW*80 and "woehipful fnend"281 but again, the designation "friend" is likely 

ironic in the sense that this "fnend" is far from the frank and good spirited person that 

an ideal friend is understood to be. Lollius may think that he has a friend in his patron, 

but in actuality he has only someone who will force him to quel1 his instinct to speak 

forthrightly, forcing him, instead, to speak in an ingratiating and pleasing manner. 

275. Konstan, "Patrons and Friends," 339. 

276. Epist. 18.90. 

277. Episr. 18.101. 

278. Epist. 18.1 10. 

279. Epist. 18.24. 

280. Epist. 18.4445. 

28 1. Epist. t 8.73. 
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Such behaviour is counter to Lollius' disposition for independence and thus Horace 

ends the letter with a plea for the quiet life, dependent upon no one but one's self. 

3. Conclusion 

In Rome, fnendship was still perceived by some as a relationship based upon 

rnutual goodwill and honesty, as Cicero's reflections upon the subject illustrate. 

However, fnendships did exist among people of differing social classes. It was com- 

mon for patrons and clients to call one another amici even when the ideals of generosity 

and frankness did not manifest themselves in the relationship. It is this sort of preten- 

sion that the poets Horace and Juvenal sharply criticize, for they believe. like Plutarch, 

that it is hypocritical to call someone a fnend whom one does not treat with genuine 

affection and goodwill. In practice, fnendship could and did overlap with patronage. 

but they could not be conflated. 

Jewish Friendship 

1. Hebrew Bible 

Gustav Stahlin states that "the very fact that @LOG and &hia occur 

predominantly in the originally Greek tex6 of the LXX shows that we have here a con- 

cept which is fundamentally alien to the OT world. "282 It is true that 4Aoq appears 91 

times in the apocryphalldeuterocanonical books, especidy Sirach (which has a Hebrew 

original, dbeit in fragments) and 1 Maccabees, white it is translated from a Hebrew 

282. G-Stahlin "q5rlXoç, 4A9, &Xia," TDfVï'9 (1974) 156. See also, Treu, "Freundschaft," 423-26. 



original 62 times, and the Hebrew word is not consistent.283 The most common 

Hebrew original is but this word is often translated into Greek as ~rhqoiov which cm 

connote a variety of things including " neighbour, " "another, " " friend, " "companion, " 

and "paramour. "Zg4 Other Hebrew original words include 27s (eg. Esth 5: IO), Y1D 

(Prov 12: 26),  115~ (Prov l6:28), and 73n (Dan 2: 13, 17) 

Hebrew thus has no consistent vocabulary of f r i e n d ~ h i p , ~ ~ ~  but this does not 

rnean that the idea of an intimate and loyal bond between people did not exist for the 

ancient Israelites. The relationship between Jonathan and David ranks as a great friend- 

ship, comparable to that between other famous pain of friends, such as Achilles and 

Patroclus, because of its intensity. 1 Sam 18: 1 States that the "soul (WDI) of Jonathan 

was bound to the soul (WB]) of David and Jonathan loved him as his own soul (thl)." 

This latter statement is repeated a few times in 1 Samuel (1 Sam 18:3; 20: 17). and is 

reminiscent of Deut 13:7, which refen to "your friend (Y7) who is as your own soul 

(pi=)." Jonathan gives David his own robe, amour and weapons, thereby, in Stahlin's 

view, making David the "alter ego of his fnend [Jonathan]. "287 This connection 

between wearing a friendTs armour and being their alter ego was discussed earlier in the 

examination of friendship in archaic Greece, with reference to the fact that Patroclus 

died in the amour of his great friend, Achilles. When David laments the deaths of Saul 

and Jonathan, he says of Jonathan, "1 am distressed for you, my brother Jonathan; 

283. Gregory E. S terling , ("The Bond of Humanity : Friendship in Philo of Alexandna, " Greco-Raman 
Penpecnves on Fnendrhip, 204, n.5) has provided a very helpful tabulation of the number of times in 
which 4 t h ~  appears in the LXX and the different Hebrew words From which it has been translated. 

284. Johannes Fichtner, "~Aquiou in the LXX and the Neighbour in the OT," mNT6 (1 968) 3 12-14. 

285. The Thedotion text of  Daniel uses 4 t h ~  for 7In but the LXX does not. For more discussion of 
the number o f  times par&icular Hebrew words are translated into 4 i h o ~ ,  see StiWin, "t$i&q, +Aq, 
&fi," 154-56. 



greatly beloved were you to me; your love (338bt) to me was wonderful, passing the 

love of women" (2 Sam 1:26). Such a strong profession of love for a friend recalls the 

intense relationship between Achilles and Patroclus, such that Achilles returned to 

battle not because of the cal1 of duty, but to avenge the death of his friend. 

In a number of instances, the Hebrew Bible associates the quality of ion, which 

has been translated as "loving loydty"288 or "faithfd love," with friendships between 

people and between humans and God. This is true of the friendship between Jonathan 

and David, for when they make a covenant of friendship, Jonathan says: "If I am still 

dive, show me the faithful love (m) of the Lord; but if 1 die, never cut off your 

faithful love (?On) from my house" (1 Sam 10: 14-1 5a). Norman Habel thus suggests 

that "[iln David's bond of fnendship with Jonathan there was a strong relationship 

between human hesed and the divine hesed of Yahweh expressed through a human 

being towards a friend. "289 The book of Job also links with friendship, although 

not the of God. Marvin H. Pope has translated Job 6: 14 as " A  sick man should 

have the loyalty (?On) from bis fnend (Y i ) ,  though he forsake fear of Shaddai."'go 

which indicates how. for the author of Job, human loyalty was a prerequisite for friend- 

ship, even in moments of alienation from the di~ine.2~ '  Unfortunately Job's friends 

cannot live up to this requirement, and refuse to commiserate with Job in his anger and 

frustration at God. 

- - -- 

288. See William Hugh Brownlee, 23e Dead Seu Munual of Discipline (BASORSup 10-1 2; New Haven: 
Amencan Schools of Orientai Research, 195 1)  48. 

289. N o m  HabeI, "'Ody the Jackal is my Friend.' On Fnends and Rrdeemers in Job," Inr 31 (1977) 
230. 

290. Marvin K. Pope, Job. A New Tmnslation with Introduction a d  Commenta? (AB 15; New York: 
Doubleday, 1965) 49. 

29 1 . Habel (" 'Only the Jackal is my Friend, ' " 230) wrïtes chat for the author of lob, " [tlo be a friend is 
to be cohurnan in a dehumanired situation where a despiring man bas lost his religion as a source of 
inner support. " 



Throughout Proverbs there are various statements about friendship, including 

references to those who only pretend to be friends. Prov 18:24 states: "Some friends 

play at friendship but a true fnend (>;IN) sticks closer than one's nearest kin." Fair 

weather fnends are plentifid during prosperity (Prov 19:6) but when people face 

destitution, their friends disappear (Prov 19:7). The tme friend, however, will stand 

fast despite the hard times that the other encounten. To hate a fnend (Y7) is even to sin 

(xD;i) according to Prov 14:21a while the second half of the proverb states that to have 

compassion on the poor is to be blessed. Such a pairing of ideas strongly suggests that 

to be a friend is to have compassion for othen especially when they face poverty and 

despair. 292 

The notion of human fnendship with God is also present in the Hebrew Bible. 

Exod 33: 11 states that God would speak face to face with Moses, "as one speaks to a 

friend" (Pl), and 2 Chron 20:7 refen to Abraham as God's fnend ( > ? E t ) .  as does Isa 

41 :8 (1;iN is also used here in reference to Abraham). The Exodus reference to friend- 

ship may serve to emphasize Moses' role as a personal mediator between God and 

Israel. as throughout Exodus 32 to 34, "the twofold connection [of Moses] with Yah- 

weh, as intimate friend and as designated mediator, is exhibited and e ~ ~ l o i t e d . " * ~ ~  The 

designation of Abraham as God's friend may find its origins in Gen 18: 17 which des- 

cribes the "exceptional character of Abraham's relationship to ~od."294 Abraham is 

also an exemplar of trust and faith in God, and it is likely for this reason, as we will 

292. A.S. Aglen "Friend" in Dictionary of the Bible (ed, James Hastings; Edinburgh: T & T Clark, 
1903) 68. 

293. Walter Bnieggemann, îïteology of the Old Testament. Testimony , Dispute, Advoccrcy ( M i ~ e a p o  lis: 
Fortress, 1997) 571. 

294. Claus Westermann, Isaicrh 40-66. A Comrnerttury (OTL 19; tram. David M.G. Stalker; Philadel- 
phia: Westminster, 1969) 70. 
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see, that the epithet, "fiiend of God," is applied to him more often in later Jewish and 

some early Christian l i t e r a t ~ r e . ~ ~ ~  

Finally, the idea of a "friend" as an officia1 position appears in the Hebrew texts. 

1 Kgs 4:2-6 delineates al1 of the dignitaries in Solomon's court including Zabud, a 

priest but dso the "king's ffiend" (;in). David's court includes Hushai, who is 

referred to as David's friend (;iYT) in 2 Sam 1537 and L 6: 16 but also as a semant to 

the king in 2 Sam 1534; 16: 19. These friendships do not embody the degree of affec- 

tion that existed between David and Jonathan. Rather, they indicate a specific office, 

heid by only one person, which, based upon the comparative evidence gathered by A. 

van Selms, may have began as a Canaanite concept of a "best man" who assisted the 

king at his wedding, but then later developed into a more focused political position.296 

As with the Greek inscriptional and papyn evidence. therefore, the Hebrew texts reveal 

that the notion of f'endship couid be an emotional, affectionate bond or a fundamen- 

tally political tie. 

Although the vocabulary to describe fnendship in the Hebrew Bible is not con- 

sistent, that the ancient Israelites valued intimate, trusting bonds between people and 

between God and specific figures is indisputable. The notion of sharing a Me or a sou1 

(WDI) with a friend existed for the biblical wnten, as did the idea that friends maintain 

faithfui love (7On) for one another through thick and thin. Certain patnarchal hem. 

particularly Abraham, even obtain the honour o f  being c d e d  God's fnend, due to their 

undying faithhlness in the God of Israel. 

2. LXX 

295. See A.R. Millard, "Abraham," ABD 1 (1992) 35. 

296. A. van Selms, "The Origin of the Titie 'The King's Friend,'" JNES 16 (1 957) I S-23. 
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The translation of the Hebrew Bible into Greek and the creation and addition of 

other documents reveals that Hellenistic Jews expressed more interest in fnendship. As 

mentioned above, the word $hoc appears 9 L times in the apocryphdldeuterocanonical 

books while only 62 times as a translation of a Hebrew 0riginal.2~~ Some Hellenistic 

Jewish texts, such as the Maccabbean books, refer to ~ ~ 5 a o ~  quite ~ f t e n ~ ~ ~  but Sirach 

puts forth the "most extensive treatrnent of friendship within the Catholic canon of 

Scripture. "Zg9 Retlection upon friendship, although pervasive throughout the Graeco- 

Roman world, was thus of considerable interest to Middle ludaism. 

a. Friendship with God 

Before explonng these texts, the issue of fnendship with God requires further 

examination. We have seen that the idea of fnendship with God appean in the Hebrew 

Bible, and the Greek translaton apparently found such a notion entirely acceptable. On 

the one hand, they translate the Exod 33: 11 passage with the word - God spoke 

to Moses as one speaks to a fnend, but even more compelling is Wis 7:27, which says 

that in every generation wisdom passes into holy souls ($u&) and makes them fnends 

of God (6cîrovg 0 ~ ~ 6 )  and prophets ( T ~ O & ~ T Q ~ ) .  The passage continues on: "for God 

loves nothing so much as the person who lives with wisdom" (Wis 7:28). To be a 

friend of God is to be beloved by God, but why does the passage include a mention of 

making people prophets? For David Winston, the reference indicates that wisdom is the 

source of prophecy; that "in each generation [wisdom isj guiding the fnends of God 

297. See Sterling, "The Bond of Humanity, " 204 n.5. 

298. See S W n ,  "t$r'Xoq, 4rIq, q5r&," 154-55. 

299. Daniel J. Harrington, "Sage Advice about Friendship," TBT 32 (1994) 79. 
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and inspiring his prophets. "300 The emphasis is upon the power of wisdom; she can do 

everything, including making some humans friends of God and empowering othea to 

speak as prophets. 

Apart from indicating that to be a friend of God is to be loved by God, the Wis- 

dom passage does not provide any other details about the relationship. In fact, most 

tex& which refer to friendship with God do not elaborate a great deal on the subject. 

Moreover, there is some question as to whether non-Jewish and non-Christian Greek 

thinken would have accepted such an idea at d l .  1s the notion of friendship with God 

then contïned to the Jewish and Christian realm of ideas? 

The classic study on the topic of friendship with God is the 1923 article by Erik 

Petenon, and his ideas have been used by subsequent a u t h ~ n . ~ ~ ~ ~ e t e n o n  traced the 

idea of friendship with God through the classical Greek writings, the biblical traditions, 

and other Jewish and eariy Christian texts. He argued that that there were two strearns 

of ideas in Greek classical antiquity, one accepting friendship between people and gods, 

and another, exemplified by Anstotle, which rejected it. Philo and later Christian 

wnten, he says, were influenced by both the Greek classical traditions which supponed 

the notion of friendship with God, as well as by the biblical traditions which endoned 

it.302 

Petenon's thesis has been recently challenged by David Konstan, who has offered 

a different interpretation of the Greek classical texts upon which Petenon depends to 

buiid his argument. Konstan contends that Peterson has based his discussion upon an 

300. David Winston, The Wisdom of Soloman (AB 43; Garden City, NY: Doubleday, 1979) 42-43. 

301. Peterson, "Der Gottesfreund: Beitrâge zur Geschichte eines reiigiosen Terminus. " Luke Johnson's 
commentary on James ( m e  Letter of James, 244) foiiows Peterson as does Jürgen Molhnann ("Open 
Fnendship: Aristotelian and Christian Concepts of Fnendship," n e  Changing Face of FriencIship [ed. 
Lemy S. Rouner, Notre Dame: University of Notre Dame Press, 19941 36). 

302. Peterson, "Der Gottesfreund," 16465, 172-87. 
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emneous reading of the literature: Peterson has failed to distinguish between the adjec- 

tival and substantive use of the word #Aoq. In Homenc times, we recall, mortals could 

be "dear" to the gods (Ali $&oc), but this did not mean that they were their "friends." 

Petenon, however, reads foms of drî\oç substantively rather than as an adjective. For 

example. he refen to Plato's Tirnaeus 53D (oc irv ~ K E ~ V W ~  +AOC $1) as an instance of 

friendship between a man and ~od,303 but as Konstan explains, the passage refen to 

" whosoever may be dear to that one [the godl" not a "friend" of  GO^.^^ Similarly. 

Petenon cites a passage from Xenophon's Symposium, which refers to o h 0 1  roivvv oi 

~ o l v r c r  pèv E ~ ~ O V T E G ,  ~F&YTCY 6; ~ V Y Q ~ E Y O L  ~ E O ;  OUTW FOL 4110~ E L U ~ V  Wore 6& rb 

é ~ @ & 0 0 ~ 1  pou OÜTOTE X$w (4.47-48)? But again. this passage, as Konstan points 

out, does not refer to the gods as friends, but to the fact that they are friendly to the 

speaker; that the speaker, Hermogenes, is loved by the g ~ d s . ~ O ~  

Peterson cites other similar examples that are easily refuted by Konstan, as well 

as some tnckier ones, which are also analysed and rejected but on different grounds. 

For example, the phrase 4A0ç Beoû appears in Maximus of ~ ~ r e , ~ ~ ~  but Konstan and 

othen charge that the expression is a marginal gioss that was subsequentiy added by a 

copyist who was cornfortable with such an ideae308 Konstan does grant Peterson's 

point, however, that among the Stoics there was some talk of friendship between gods 

and mortals, for as a text from Pseudo-Plutarch's "Life of Homer," States: "the Stoics, 

who declare that gwd men are friends of gods (+l?\ovc BEOU r o ù ~  &yaOoù~ 2 v 6 p a ç ) ,  

303. Peterson, "Der Gottesfreund, " 163. 

304. David Konstan, "Problems." 92. 

305. Cited in Peterson, "Der Gotteshuad," 162. 

306. Konstan, "Problerns," 92. 

307. Peterson, "Der Gottesfreund, " 168. 

308. Konstan, "Problems, " 94. 
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took this too fmm Homer" (143).309 Konstan also ailows for the evidence from 

Philodernus' On the Gods: uah~i~cd mi roÙc m$oÙc rGu BEGU 4 t ' A o v ~  K C V ~  roÙg &oÜç 

7 0 v  0 0 t # G u , ~ ~ ~  which in his view ailows for the expression "friends of the gods" "in a 

restricted sense. "3l l But he goes on to quote more of Philodemus, who says " we do not 

seem to cal1 such things f r i e n d ~ h i ~ , " ~ ~ ~  as if it is very unusual to cal1 rnortals and gods 

friends. Konstan also deals with Peterson's references to Epictetus' use of 4r3\og TOC 

B&oû. In Epictetus' Discourses 2.17.19, a hypothetical young man says that he shall be 

satisfied if he can "look up to heaven as a friend of God (Oç + h o p  roû ~ s o û ) , " ~ ~ ~  then 

in 4.3.9 Epictetus claims that he is a "free man and a fnend of God ($iAoc TOC Beoû)." 

Petenon cites these examples as clear evidence for Greek acceptance of the idea of 

friendship with G ~ d , ~ l l  but Konstan argues that in the fiat case Epictetus places O$ 

before the expression, thereby softening it, while in the second example. Konstan 

argues that the Stoic is using very strong language because he is "playing here on his 

status as a former slave. "3 l5 

In my view, Konstan has not sufficiently refuted Petenon's evidence for the 

Greek acceptance of friendship with God. Petenon has overstated his claims for the 

classical Greek acceptance of the idea, but that there were various individuals, espe- 

309. Cited in Peterson, "Der Gottesfreund, " 161, and Konstan, "Pfoblems," 94. 

3 10. Col. 1.17-18; text in H. Dicls, Philodemus Über die Gütrec Drirtes Buch, I. Griechischer T m ,  in 
Abhandlungen der koniglich preussischen Akademie der Wissenschafien (Berlin: VerIag der k6niglichen 
Akademie der Wissenschaften, 1917) 16: cited in Koustan, "Pmblems, " 94 n.21. 

3 1 1. Konstan, " EVobiems," 94. 

3 12. Co1.1. 19-20. Cited in Konstan, "Problems, " 94-95. 

3 13. Translakd by W.A. Oldfather (LCL; Cambridge, M a s :  Harvard; London: Heinemann, 1967). 

314. Peterson, "Der Gottesfreund," 170-71. 

315. Konstan, "Problems," 95. 



cially the Stoics, who sanctioned the concept is ~ l e a r . ~  l6  Epictetus may be using stmng 

language because he is freed fmm slavery, but al1 the same, he clearly says that he is a 

friend of God, meaning, as the passage continues, that he "shail obey Him of [his] own 

free will" (4.3.9). Moreover, Pseudo-Plutarch was aware that some Stoics accepted the 

idea of fn'endship with God, and Philodemus ailowed for it, even if only in a narrowly 

defined way. Therefore, although the concept only appears solidly in a few Greek 

texts, Konstan has  not entirely convinced me that the "Christian interest in fnendship 

with God denves whoily from Biblical passages."317 Early Christian wnters rnay have 

been influenced by a variety of traditions, and one must study each of them individually 

to determine to what extent biblical or Greek sources may have been influentid. 

b. Ben Sira 

By far the greatest density of friendship language and reflection is within that 

category of writings known as Wisdom literature, and arnong these documents. the 

Book of Sirach gives the most consideration to the subject. Ben Sira depends upon a 

variety of sources, including nondewish l i terat~re ,~ l but he dso 

vigorously oppose[s] any compromise of lewish values and traditions (cf. 2: 12) 
and pronounce[s] woe to those who forsook Israel's Law (4: 18), with which wis- 
dom itself, in his view, [is] to be identified (24:23).319 

3 16. It is interesting thaî in his subsequent book, Konstan (Friendship in the Clmsiccrl Woricl, 168) is a 
little les strong in his criticism of Peterson, claiming thaî Peterson "greatly overstated the case for 
fnendship with the gods in early classicai sources." In his earlier artide ("Problems." 91) Konstan had 
bluntly stated that " Peterson . . . is wrong about the ciassical rnaterials." 

3 17. Konstan, " Problems, " 96. 

3 18. See Theophi1 Middendorp, Die Stellung Jesu Ben Sinzs zwischen Judentum und Hellenismus 
(Leiden: E J.Briii, 1973) and Jack T. Sanders, Ben Sira and Demotic Wisdom (SBLMS 28; Chico, CA: 
SchoIars Press, 1983). 

3 19. Patrick W. Skehan and Alexander A. Di Leila, me Wisdom of Ben Sira (AB 39; New York: Dou- 
bleday, 1987) 46. 
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Some of Ben Sira's statements about friendship likely did not emerge from Jewish 

traditi0ns,~20 but judging fmm the attention he pays to the topic, it is entirely corn- 

patible with his Jewish identity and convictions. 

Ben Sira's advice about friendship, at least as it has been translated into Greek by 

his grandson, exhibits a number of similarities to Greek views of the relationship. First, 

as with many of the wntings on friendship that we have encountered so far, Ben Sira 

refen to the mrîty of faithful fnends. A faithful fnend ( ~ A o G  ?rrurbq) is precious, 

provides shelter and is the medicine of life ( # K ~ ~ ~ ( Y K o Y  MC) (6: 14-15). A true fnend 

will never betray the confidence of his321 friend, for if he does. he has destroyed the 

friendship (27: 16-2 1). Moreover, Ben Sira counsels that one should remain true to a 

fnend when he is poor or in trouble, for when he is prosperous, he will share his 

wealth (22: 13-26). In this instance it appears that the author has self-interested reasons 

for remaining true to the friend; as Patrick Skehan and Alexander A. Di Lella com- 

ment, the "advice Ben Sira gives on friendship is quite pragmatic and self-serving. "322 

Genuine fnendship for Ben Sira does require, however, shared moral 

responsibilities. He States that firm friendship will be between two people who both 

fear the Lord (6:17). He gives instructions not oniy about loyalty to friends but on how 

one should speak to a friend. One should straightforwardly question a fnend if there is 

reason to think that he had done something wrong, or said something injunous. If he 

had, the questioning would prevent hirn h m  doing it or saying it again (19: 13-14). 

One thus has a responsibility to give a friend a chance to defend himself and to improve 

upon his behaviour, while at the sarne tirne to "make allowances for the fnend's fail- 

320. Sanders (Ben Sim and Demotic Wisdom, 29-38) argues that Ben Sira's sections on drinking and 
fkiendship show dependence upon Theognis. 

321. Ben Sira appears to be referring to exclusively d e  relationships. As is weil hown, his attitude 
toward women is regrettable. 

322. Skehan and Di Lelia, Ihe Wisdom of Ben Sira, 317. 



urelW3U for 

realistic and 

even if they 

99 

who has not sinned with his tongue (1 9: 16b)? Friends should also be 

honest in the way in which they deal with one another, and remernber that 

"open their mouth against a friend" (22:22), they c m  be reconciled. But 

one should not make promises to a friend ( i ~ c r y y ~ X X 6 p ~ v o q  4lAq) out of shame, for 

this will lead to enmity (20:23),3*4 nor should one display contempt toward or betray a 

friend, for then the fnend will leave (22:22). Although he does not explicitly refer to 

~cuppqaicl, Ben Sira sounds a littie similar to Phiiodemus, who emphasizes the correc- 

tion of friends? but not to the point of insult and dienation. 

The Sewish teacher is also deeply concerned that one not make friends too hastily. 

A peaon should test a new friend, and put him through a penod of trial (~e ipaap5g)  

before trusting him (6:7). Probably the best test of friendship is to determine whether 

the prospective friend will be supportive in adversity, for Ben Sira States that we cannot 

know our friends in Our prosperity (1 2:8). The sage is aware of those who behave as 

friends when one is successful but subsequently disappear when disaster strikes (6~8: 

12:9), in other words, he is quite familiar with the notion of a "fair weather friend" and 

hence cautions against irnmediately placing confidence in people who approach with 

friendy words. 

Scholars have argued that friendship is highly significant for some of Ben Sira's 

social, and particularly his theologicai, convictions. Ftiedrich V. Reiterer, for exarnple, 

is convinced that although friendship is subordinate to the themes of the wisdom of the 

323. Harrington, "Sage Advice," 82. 

324. Ingrid Krammer ("Scham irn Zusammenhang mit Freundschaft," Freundrcha@ bei Ben Sira [BZAW 
244, ed, Friedrich V. Reiterer; Berlin, New York: Waiter de Gruyterl 198-99) has o b s e ~ e d  how Ben 
Sira bnngs together the concepts of shame and fiiendship severd times throughout his work. She argues 
that for Ben Sua there is a concept of "rechte Scham" or proper shame which cepresents the loyalty and 
trust which one should have in order to preserve a fnendship, as  weii as "falsche Scham" which is faith- 
l e s  and only serves to destmy relationships. 
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aged, and fear of God, it is central to Ben Sira's notion of a good ~ o c i e t y . ) ~ ~  William 

H. Irwin, moreover, has argued that human fnendship is an analogy to Ben Sira's con- 

cept of the fear of God. Irwin demonstrates how Ben Sira's ideas of nght relationship 

with God and nght relationship with a friend are presented dong similar lines, there 

being the requirements of faithfulness, trust, and a period of testing in both types of 

r e l a t ion~h ips .~~~  Furthemore, Jeremy Corley has observed that "although the sage's 

friendship pericopes do not often mention God, they have a theological underpinning 

which relates his teachings on the topic to [srael's faitl1."32~ Friendship is obviously of 

great importance for Ben Sira, just as it is for his non-lewish contempomies. 

3. Philo 

Another Hellenistic Iewish writer who expresses an interest in friendship is the 

early first century CE philosopher and theologian, Philo of Alexandna. Philo does not 

provide a sustained analysis of the topic, but he refen to fnendship repeatedly 

thmughout his work and in such a manner that it appean to have been quite significant 

to him. 

Gregory E. Sterling has paid specific attention to the role of friendship within 

Philo's works and found that the ancient writer is quite familiar with Greek notions of 

what this relationship entails. For example, Philo contrasts friends with flatterers in six 

325. Friedrich V. Reiterer, "Gelungene Freundschaft ais tragende Siiule einer GeseUschaft, " 
Freundschaft bei Ben Sim, 133-69. 

326. Irwin, "Fearof God," 551-59. 

327. Jeremy Corley, Ben Sira's Teaching on Fnendship (Ph.D. dissertation; Catholic University of 
America, 1996) 342. 



different t e x t ~ , ~ ' ~  and in one instance explicitly states that "[flrankness of speech 

(nappqoia) is akin to friendship (&Xia). ''329 Comparable to many Greek thinkea, 

Philo argues for an altniistic undentanding of friendship in which one must desire 

goodwill (eüvoicu) for the neighbour or friend for his own ~ake.~3O He presumes there 

to be a strong connection between goodwill and friendship such that the two are inter- 

changeable, just as they are in Middle Stoic and Middle Platonic traditions.331 Philo 

also shares the notion that friends possess similar souls. He cites Deut 13:7 when he 

states that "in Moses* view a friend is so near that he differs not a whit from one's own 

soul, for he says, 'the friend, who is equai to thy sou1."'332 Moreover, Philo describes 

the Essenes and Therapeutae as having their possessions in cornmon,333 another typical 

way of describing fnends.334 

Like the biblical writen, Philo is cornfortable with the idea of a human-divine 

friendship. He says that the wise are friends of God (+ho1  B E O Û ) , ~ ~ ~  and he refen to 

specific individuals, such as Abraham and Moses, who are friends with ~od.336 Philo 

also wrote: "For if, as the proverb says, what belongs to friends is comrnon, and the 

328. Leg. 2.10; 3.182; Agr. 164; Planr. 104-05; Con$ 48: Migr. 11 1-12, Cited in Sterling, "The Bond 
of Humanity, " 206 n. 1 8. 

329. Philo, Her. 21 (LCL; tram. F. H. Colson and G. H. Whitaker, Cambridge: Harvard; London: 
Heinemann, 1968). See Sterling, "The Bond of Humanity , " 207. 

33 1. See Sterling, "The Bond of Humanity," 209 0.34. 

332. Her. 83. 

333. For the Essenes. see Prob. 85-87; for the Therapeutae, see Conrempl. 13-L7. 

334. Sterling ("The Bond of Humanity," 215) argues that Philo's presentation of the Essenes and 
T h e q u t a e  in the "garb of Western philosophy" is "an apdogetic device claiming that thex groups 
practiced the highest ideals of the Greek philosophical tradition. " 

335, Her. 21. 
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prophet is called the fnend of God (+iAo~ . . . Beoû), it would follow that he shares aiso 

God's possessions, so far as it is ~erviceable."33~ This excerpt is similar to a syliogisrn 

attributed to Diogenes the cynic,338 and its presence in Philo may be evidence that he 

was aware that there was a notion of friendship with God in non-Jewish circles. 

Sterling maintains that for Philo, fnendship is an important philosophical concept 

which enabled the ancient wnter to express a Jewish universai understanding of 

humanity: when "Philo's thought becomes univenal he uses the language of friend- 

ship. "339 Other authors. such as J. Massyngbaerde Ford, have noticed that Philo makes 

a "clear association between fnendship and the covenant and, implicitly, redemp- 

tion. t'340 Neither of these dimensions of Philo's perception and application of friend- 

ship language will be explored here, but the fact that scholan have observed such 

things confirms to what degree this Hellenistic Jewish author thought fnendship was a 

crucial aspect of human and divine interaction. 

4. Other Jewish Sources 

Apart frorn Ben Sira and Philo, there is Iittle focussed attention to fnendship 

within Jewish writing, but there is evidence that the concept was widespread within 

Judaism. The Sentences of Pseudo-Phocylides state that "it is better to make a gracious 

friend (&AOC) than an enemy" and that one should "love your friends until death, for 

337. Mos. 1. t 57 (LCL; trans. F. K. CoIson; London: Heinemann; Cambridge: Harvard, 1935). 

3 3 8. Diogenes Laertius, Lives 6.27. See Konstan, " Problerns in the History , " 95-96, 

339. Sterling, "The Bond of Humanity," 222. 

340.1. Massyngbaerde Ford, Redeemer - F M  and Mother: Salvanh in Antiquiry and in the Gospel of 
John (hhmeapoh: Fortress, 1997) 92. 



faithfulness is a good t h i ~ ~ g . " ~ ~ ~  In a discussion of the destructive power of anger, the 

Testament of Dan states that the angry person will not acknowledge a f r i e r ~ d . ~ ~ ~  In 

Rabbinic Judaism, fnendship is applied to the relationship between students and their 

teachers.3" The one who studies Torah is thought of as a friend. m. 'Abot 6.1 quotes 

R. Meir. who said, 

Whosoever engages in [the study ofl the Law for its own sake, merits many 
things, and, not only so, he is [as it were] deserving of the whole world, and he 
is called fnend (Yl), beloved [of God], lover or the Omnipresent, lover of 
hurnanity . . .344 

Study of the Torah is thus linked to the way in which one treats other people. 

The notion of friendship with God appean in various Jewish texts. The Book of 

Jubilees states that those who do not commit sin or break the covenant "will be written 

down as fnends" in the heavenly t a b l e t ~ . ~ ~ S  Similarly, Abraham was found faithful by 

God and for that reason was recorded in the heavenly tablets as a friend of God in Jub. 

19.9. In the Testament of Abraham, Abraham is called the friend ($&oc) of God, 

presumably because he "did al1 pleasing things before [Godl, "346 while in the 

Apocalypse of Abraham Abraham is called "beloved" by God because he "desired to 

search for [God]" and subsequently he is addressed as "fnend of God" by an ange1.347 

341. For translation and commentary, van der Horst, 7he Scnrrncus of Pseudo-Phocylides, 208, 252. 

342- For translation and commentary, seç H. W. Hollander and M. de Jonge, The Trsramcrrirs of the 
Trvelve Patriarchs. A Commenrary (SVTP 8; Leiden: E. J. Brill, 1985) 278-80. 

344. Mishanayoth - Nezikin (trans. Philip Blackman; New York: Judaica Press, 1963) 539. 

345. Jub. 30.21 (trans. O.S. Wintermute in n e  Old Tesrument Pseudepigmpha 2 [ed. James H. Charles- 
worth; Garden City: Doubleday, 198a) 113-14. 

346. Test. Abr. A 15 (trans. Michael E. Stone; SBLTT 2 Pseudepigrapha Series 2; Missoula: SBL, 1972) 
41. 

347. Apoc. Abr. 9-10 (trans. R. Rubinkiewicz in ne Old Testament Pseudepigmpha 1 (ed. James H. 
CharIesworth; Garden City: Doubleday, 1983) 693. 
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Rabbinic literature dso refers to Abraham as a friend of God, probably due to the 

influence of the biblical t e x t ~ . ~ ~ ~  The Damascus Document at Qumran, moreover, has 

been translated to refer to Abraham as a "friend [>aX] of God for keeping God's 

precepts and not following the desire of his spirit." Likewise Isaac and Jacob " were 

written up as fnends of God" because they also kept God's precepts.349 Obedience and 

complete faith in God are the recuning qualities which eam various persons the epithet 

"friend" of God in this literature, although Abraham receives it most often due to its 

explicit association with him in the biblical texts. 

5. Conclusion 

Friendship was not foreign to Jewish writers. especially those who had been 

influenced by Hellenism. Both Ben Sira and Philo betray a thorough knowledge of the 

Greek charactenstics of fnendship, which they are able to incorporate into their own 

particular theological and philosophical perspectives.350 It is noteworthy that the con- 

cept of fnendship between humans and the divine was much more cornmon arnong 

Jewish authoa, witnessed by the status of specific biblical heroes, such as Moses and 

Abraham, who are referred to as fiiends of God. This is not to say that such a notion 

348. This is the view of Fiorentino Garcia Martinez, "The Heavenly Tablets in the Book of JubiIees," 
Smdies in the Book of Jubilees (eds. Matthias Albani, Iorg Frey and Amin Lange; Tübingen: Mohr 
Siebeck, 1997) 246. Rabbinic =ferences to Abraham (and others) as a fiend of God include b. Men+ 
53b; r. Ber. 7.13; Sifre Num. 1 15; Sifie Deur. 352; Mek. Bo 18.22. in some cases, other bibtical hem 
are included as friends of God. See also, Louis Ginzberg, n e  Legendr of the Jews 5 (Philadelphia: 
Jewish Publication Society of Amenca, 1929) 207-08, 

349. TransIation of CD 3.2 is by Florentin0 Garcia Martinez and Eibert J. C. Tischelaar, The Dead Sua 
Scrolis Study Edibon I (London, New York, Koh: Briii, 1997) 553. 

350. Recently, Wayne McCready ("Friendship and Reiigious Seif-Definition" [Od presentation made at 
the Canadian Society of Bibtical Studies, Ottawa, L 998) 15-1 6) has made the suggestion that fiiendship 
was an important factor in the formation and selfdefinition of sectanan groups at the h m  of the cornmon 
era. The exampIe he uses is the group at Qumran as exempiified by the Manual of Discipline. Th& to 
Dr. McCready for permitting me to refer to his paper. 



did not exist in the non-Jewish Greek world, but simply that it was much more 

prevalent in Jewish texts. 

Friendship in the New Testament 

Many have noticed that the New Testament largely favoun kinship language over 

that of friendship. Friedrich Hauck has argued that the lack of an emphasis upon fnend- 

ship in the New Testament is largely due to the new emphasis by the early church upon 

humanity's relationship with God. Greek friendship wncentrated upon human associa- 

tions, whereas the early Chnstians were more concemed about their relationship with 

~od.351 Hans-Josef Klauck. moreover, suggests that kinship language is preferred in 

the New Testament because brother - sister tenninology is a more binding metaphor for 

relationships. and. as the first Christian communities emerged from ludaism. they 

would have felt more united as sons and daughten of ~od.352 

Recently, Ann Graham Brock has suggested that &XÉo and +&oc were more sig- 

nificant for some early Christian groups than h a  previously been recognized. Many 

have supposed that the eariy Chnstians thought that hyaroio represented a higher form 

of love than +LA&, a supposition largely based upon the fact that Paul uses &yalrcGo so 

often, and only uses & X i o  once.353 Brock, however, argues that 

&A& may not deserve to be in quite such a diminished position when compared 
to &Tami&. Some eariy ~ h r i ~ t i &  may have even had agreater appreciation for 
the use of the +iXo~- and &A& related words than has previously been con- 
sidered. 354 

35 1, Friedrich Hauck, "Die Freundschaft bei den Griechen und im Neuen Testament, " 220. 

352. Haus-Josef Kiauck, "Kirche als Freundesgemeinschaft? " 10-1 1. 

353. AM Graham Brock, "The Significance of and t$rXoc in the Tradition of Jesus Sayings and in 
the Early Christian Cornmuttities," KlR 90 (1997) 393. 

354. Bruck, "The Significance, " 409. 
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Moreover, Alan C. Mitchell has demonstrated that although the New Testament writers 

rarely used &hicl and +Aog, such avoidance "has not deterred them from invoking 

friendship conventions associated with the normal sense of those w o r d ~ . " ~ ~ ~  The New 

Testament does not offer an extended treatment of fnendship, but there is plenty of evi- 

dence that the wnten were familiar with this popular philosophical concept. 

1. Paul 

It is true, as Brock and others have observed. that Paul almost entirely avoids the 

terms $ h o c  and $rhio.356 Scholars have posited various reasons for this absence. J. 

N. Sevenster, for exarnple, argues that Greek friendship was too anthropocentnc an 

idea for Paul, who wanted his congregations to bond together in christocentric relation- 

ships.3S7 Abraham J. Malherbe also takes this view, and adds that Paul "thought of 

Christian relationships as determined by God's cal1 and not human v i r t u e ~ . " ~ ~ ~  E. A. 

Judge believes that explicit friendship language would have been too closely associated 

with patronage and status distinctions, which Paul wants to av0id.3~~ Peter Marshall 

augments this latter observation by suggesting that in contrast to status language, Paul 

uses a vocabulary built upon the idea of unity "based on the notions of servitude and 

355. Alan C. Mitchell, "'Greet the Friends by Name': New Testament Evidence for the Greco-Roman 
Topos on Friendship," Greco-Rom Perspectives on Friendship, 225. 

356. Paul uses in 1 Cor 16:22. To the question of why Paul would use t $ i h  here and not else- 
where, Bmck ("The Significance," 394) responds th& this was an earlier Iiturgical tradition which Paul 
inherited. Such a tradition is evidence "of the early usage of the t$rXÉw word f d y  in the vocabulary of 
at l e s t  some of the early Christian communities." 

357. J. N. Sevenster, Paul and Seneca (NovTSup 4; Leiden: E.J. Brill, 196 1) 179. 

358. Abraham J. Malherbe, Paul and the Popular Philosophers, 63. 

359. E. A. Judge, "Paul as a Radical Critic of Society," Interchange 16 (1 974) 196- 
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subordination to Christ and to each other. "360 Finally, Mitchell hypothesizes that 

because friendship was such a popular concept by Paul's day, Paul "could allude to it, 

practice it, and encourage it among his communities without naming it as such. "361 

Whatever the explmation for the lack of explicit 4hoç  terminology, Paul ofien 

alludes to fnendship, as various authon have n0ticed.3~2 First, it must be mentioned 

that Paul is aware of the Hellenistic friendly letter tradition and uses elements of it in a 

number of his letters, particularly I Thessalonians, I and 2 Corinthians, Romans and 

~hilippians.363 Secondly , the apostle uses specific friendsh ip topoi within his epistles. 

Marshall has analysed the Corinthian correspondence in light of ancient Greek friend- 

ship and found that "it lies at the heart of [Paul'sl conflict with the ~ o r i n t h i a n s . " ~ ~ ~  By 

explonng aspects of fnendship, for example, the antithetical relationship of enmity, 

throughout the correspondence, Marshall argues that we can gain a much more accurate 

picture of the nature of Paul's struggles with the ~ o r i n t h i a n s . ~ ~ ~  David E. Fredtickson 

has demonstrated how Paul repeatedly uses m p p v o i a ,  both in the sense of speaking 

freely, and for the improvement of his hearen.' the latter being key in relations 

between f n e n d ~ . ~ 6 ~  Hans Dieter Betz has carefully outlined a string of friendship 

360. Peter Marshall, Enmity in Corinrh, 135. 

361. Alan C. Mitchell, "Looking to the Interats of Others: Friendship and Justice in the New Testament 
Commuaities," in W. i. O'Brien, ai., Let Justice Roll Down Like Warers: Jesuir Eductrtion and Fairh 
Thar Does Justice (Washington, D . C. : Georgetown University Press, 1993) 1 1 1 . 

362- Mitchell ("'Greet the Friends by Name,'" 226-36) provides a very good outiine of the rote of 
friendship in Pauline letters. 

363. S e  Stanley K. Stowers, ktter W,?iting in Greco-Roman Anriquiry, 58-78. 

364. Marshail, Enrniry nt Corinth, 136. 

365. Marshall, Eitmiry in Corinth, 396304. For a summary of Marshall's work, see Mitchell, "'Greet 
the Friends b y Name, ' " 230-3 1 

366. David E. Fredrickson, "IZAPPHCIA in the Pauline Episties, " F M s h i p ,  Fiattery and Friznùness of 
Speech, 163-83. 
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themes in Ga1 4: 12-20, which include such topics as reciprocity between equals (v. 12), 

the notion that friends should not do one another h m  (v. 12), the portrayal of Paul's 

opponents as flattereo (v. 17) and the loyalty required of friends even when they are 

separated (v. l8).367 Manhali, moreover, has shown that the use of fnendship topoi in 

this part of the letter not only descnbes the fnendship between Paul and the congrega- 

tion, it plays an important mle in Paul's strategy to expose how his opponents have 

exploited fnendship traditions in order to endear thernselves to the G a l a t i a n ~ . ~ ~ ~  Using 

evidence from Gai 1 :6-10, Marshail argues that the opponents have criticized Paul and 

attempted to breed an anti-Paul sentiment arnong the Galatians. Such an endeavour is 

characteristic of flatterea and it is this aspect of the opponents' nature that Paul tries to 

reveal, while insisting upon his own sincere fnendship. Authors have also noticed the 

theme of dying for one's friend in Rom 5:6-8, although Paul aiten the tradition some- 

what by claiming that Christ died even for sinners and the u n g ~ d l y . ~ ~ ~  Furthemore, in 

Rom 15: 14-33, Benjamin Fiore has noticed friendship topoi, including the emphasis 

upon shaing and support (vss. 26-27) and Paul's references to the Romans' goodness 

and the fact that they instruct one another (v. 14)' as friends often did.3'0 

But it is Paul's letter to the Philippians which invokes friendship the most. A 

number of authoa have argued that this letter confoms in some respects to a "friend- 

ship letter," although al1 of Paul's letten are "'mixed' in terms of their style and con- 

367. For a fuU List of friendship topoi in this section of Galatians, see Ham Dieter ktz, Galatians, 220- 
37. ktz (Guiatians, 298-301 ; 304-06) has dso demonstrateci how Paul appeals to f?iendship traditions in 
Ga1 6:2 (sharing burdens) and 6:6 (sharïng things in common). 

368, Marshall, Ehmiry at Corinth, 152-56. 

369. Klauck, "Kirche als Freundesgemeinschaft, " 10. 

370. Benjamin Fiore, "FrÏendship in the Exhortation of Romans 15: 14-33, " Pmceedinngs of the Eastern 
Great LakRiF und Midwest Biblical Societies 7 (1 987) 95- 1 03. 



tent."371 John T. Fitzgerald believes that even if this letter does not fit precisely into 

the Gamng of a friendship letter, it is helpful to think of it in this way as it would 

highlight the importance of the hitherto unexplored presence of friendship rop~i.~~' 

These topoi occur in a variety of places throughout Philippians. For example, Paul 

repeatedly stresses his affection and desire to be with his friends in Philippi (1:7, 8; 

4: l),  a characteristic of fnendship letten and of relations between fnends generally: 

they long to be t ~ g e t h e r . ~ ~ ~  Paul emphasizes sharing, or ~ o r u o v i a ,  in this letter and in 

fact, uses K O ~ V W Y ~ O L  or one of its cognates six times throughout Philippians (15.  7: 2 2 ;  

3: 10; 4: 14-15).374 Paul also refen to the idea of being "one soul" ( p i a  $ ~ t )  with the 

Philippians (1 :27), he asks them to be "fellow souls" (oVp$up)  in 2:2 and he ascribes 

to Tirnothy the status of being "of equai soul" (iub$uxoç) with himself (2:20).375 

Related to the "sarneness of soul" concept is the notion that friends think the same 

thing, and Paul uses this idea twice, in 2:2 when he asks the Philippians to complete his 

joy by being of the same mind, and in 4:2, when he requests the same of Euodia and 

Syntyche. "ln both m e s ,  he is using the cultural idiom to exhort the Philippians in 

general, and Euodia and Syntyche in particular, to be friend~."3~6 L. Michael White, 

moreover, has interpreted the Christ hymn in PhiI 2:6-11 to be a paradigrnatic example 

of what true fnendship is. Christ is the ultimate friend who is willing to lose his status, 

371. John T. Fitzgerald, "Philippians in Light o f  Some Ancient Discussions of Fnendship," Friundship, 
Flattey crnd Frankness of Spccch, 142. 

372. For a bistory of scholarship on Philippians as a letter of fnendship, ser: John Reurnann, "Philip- 
pians, Especially Chapter 4, as a 'Letter of Friendship': Observations on a Checkered History of Scholar- 
ship, " Fnendship, Flaftery and FmnkBess of Speech, 83-106. 

373. Stanley K. Stowers. "Friends and Enemies in the Politics of Heaven," 109. 

374. Fitzgerald, " Philippians, " 146. 

375. See Fitzgedd, "Philippians, " 145, 

376. Fitzgerald, "Philippians," 146. 



suffer and even die for the sake of othen. The ordeal which the hymn descnbes, sug- 

gests White, "is being portrayed, at least in part, as an dl-surpassing act of selfless 

love - that is, the supreme virtue of f n e n d ~ h i p . " ~ ~ ~  

Recent studies on friendship in Philippians have drawn particular attention to 

chapter 4, in which Paul entreats Euodia and Syntyche to settle their differences and 

th& the Philippians for helping him. Ken Berry has traced the friendship language 

throughout 4: 10-20 and argued that here, Paul is not only emphasizing his sincere 

friendship with the Philippians, but also the fact that he sets a good exarnple as "a 

mode1 of self-sufficiency and concem for others without thought for persona1 gain."378 

Moreover, Berry argues that Paul urges the Philippians to undentand their friendship 

within the sphere of their relationship to God, for he assures them that God will supply 

d l  of their needs (4: 19) .379 Malherbe demonstrates that Paul's description of his self- 

sufficiency (cyiidp~eca) (vs. 1 1) recalls Greek philosophical discussions of the relation- 

ship between self-sufficiency and friendship. Truly vimious friendships. such as that 

between Paul and the Philippians, do not proceed from need, but from v i r t ~ e . ~ ~ O  Along 

sirnilar lines, through an analysis of 4: L - 10 and evidence from other parts of the letter, 

Fitzgerald deduces that "Paul's goal seems to be that of transforming their relationship 

with each other, and theirs with him, from one of utility to one of v i ~ t u e . " ~ ~ ~  

377. L. MichaeI White, " Moraiity between Two Worlds: A Paradigm of Friendship in Philippians, " 2 13. 

378. Ken L. Berry, "The Function of Friendship Language in Philippians 4: 10-20, " Fnendship, Flarre~ 
and Frankness of Speech, 1 23, 

379. Berry, "The Function," 123. Mitchell ("'Greet the Fneads by Name,'" 234-36) dso describes the 
position of Martin Ebner (Leidenslisten und Apostelbrief.: Untersuchungen su Fom,  Morivik und Funk- 
rion der Peristusenkatubge bei Paulus [FB; Wiinburg: Echter, 19911 33 1-64) who contends that Pad's 
statement in 4: 19, thai G d  wiii provide for every need, is the description of a true &end and thus Paul 
is promoting Friendship between the Phiiippians and God. 

380. Abraham I. Malherbe, "Paul's Self-Sufficiency , " Fn'endshb , FIanery and Fmnkness of Speech, 
136-37. 



2. Luke-Acts 

Unlike Paul, Luke is much more inclined to use +BOS language; in fact, he uses 

it more than any other New Testament ~ r i t e r . ~ ~ Z  There are several examples of Lukan 

Q material which use the word +&O& while the sarne material in Matthew does not.383 

T'he book of Acts, like Luke's gospel, contains a higher number of &X& related words 

than hya~oiw ones, the latter which only occur once in ~ c t s . 3 ~ ~  

Luke seemingly employs +&oc as a title for believen? and his is the only 

gospel with the Parable of the Persistent Friend (1 1 5 8 ) .  In Acts he uses the sayings 

associated with fnendship: "al1 things in common" (iImura KOLY&) (2:44; 4:32) and 

"one soul" ($wij p h )  (4:32) to describe the early believers. Mitchell observes that 

these sayings circulated widely as friendship traditions (even if they were rarely lived 

out, especially the notion of sharing al1 marerial things in common) and thus he 

wonden how Luke understands them. In his close study of friendship traditions in 

Luke-Acts, he concludes that the evangelist deployed these traditions as a vehicle "to 

encourage upper status people in the community to benefit those beneath them. " 86 

Luke promoted friendship within the early church comrnunities to the extent that he 

3 82. Klauck, " Kirche als Freundesgemeinschaft'?" 6 .  

383. These examples are outiined by Brock, "The Significance," 396-401, and coosist of Matt 10~28 and 
Luke 12:4-5; Matt 8:s and Luke 7:6; Matt L 8: 12-13 and Luke 15:4-6, Also compare Mark 13 : 12 and 
Luke 21:16, in which Luke contains a reference to 4Aw, whiie Mark makes no mention of it- 9ïh1 
occurs 9 more times in Luke (115, 6, 6; 14:10, 12; 15:9, 29; 16~9;  23:2) and 3 times in Acts (10:24; 
l9:3 1; 27:3). 

384. Brock, "The Significance, " 399. 

385. See Mitcheii, "'Greet the Friends by Name,'" 236 n.46, and Brock, "The Significance," 300. 

386. Mitchell, "'Greet the Friends by Name,'" 239. 



wanted those of different degrees of wealth and statu to bridge their differences and 

become fnends with one another. 

Concretely for Luke, friendship meant that those of more means would have to 

give up some of their weaith for the sake of the entire Christian community. Such a 

practice was not unheard of, but as has been mentioned, tlacuu~a K O L V ~ ,  despite its wide 

circulation, did not necessarily manifest itself in the fom of renouncing one's weaith 

for the sake of another. Philosophers such as Aristotle. Cicero, Seneca and Plutarch 

invoked the saying uotuoi r& +rÊrwv, and advocated generosity toward others, but not to 

the extent that they would forsake their own penonal weaith, nor in order to obliterate 

the statu divisions which existed in their society . T'hein was an ethic of friendship. but 

one Iargely limited to a world of educated elites who wanted to preserve their ability to 

help their fnends. and thus maintain their rights to private p r ~ p e r t y . ~ ~ ~  

Mitchell provides seven reasons in support of his thesis that Luke is going farther 

than the philosophefi referred to above, and advocating a fnendship cornmunity which 

destroys distinctions in wealth and  statu^.^^* First, Luke expects wealthier Christians to 

help the less fortunate with no expectation of a return (Lk 6:34-35; 14: 12-1 4; Acts 

20:35). Next, in the two summaries in Acts 2:44-47 and 4~32-37, Luke uses egalitarian 

friendship language, such as the two maxims cited above, to emphasize unity and 

harmony in the Christian community. Third, in these summaries Luke alludes to tradi- 

tions from the LXX, for example, the union of heart and sou1 (Deut 4:29; cf. Acts 

432) which would place "the equality of the fiiendship ideal in terms of religious 

obligation."389 Then, Luke uses the image of Bamabas (Acts 4:36-37), a landowner. 

387. These philosaphers' positions are sketched by Mitchell, "'Greet the Friends by Name,'" 24446 and 
also in his article, "The Social Function of Friendship in Acts 2:44-47 and 4:32-37," JBL 11 1 (1992) 
262-64. 

388. MitcheU, " 'Greet the Friends by Name,'" 248-57. 

389. Mitchell, "'Greet the Friends by Name,'" 252. 
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laying the money he made fmm the sale of his field at the apostles' feet. This is a strik- 

ing image of status revend, for Bamabas was likely a wealthy penon while the 

apostles were poor fishers who had given up their possessions to follow Jesus (Lk 

18:28). Mitchell's f i  piece of evidence is the example of Ananias and Sapphira, 

who. contrary to Bamabas, secretly attempt to keep a portion of the proceeds fmm 

their sale of land and die as a result (Acts 5: 1 - 1 1). It is here, Mitchell suggests, that 

Luke may be levelling a critique at those who, such as the philosophers mentioned 

above, justified their persona1 wealth by stating that they needed it in order to help their 

friends. This rationalization is not acceptable to Luke. Sixth, Peter performs what is 

described as an act of benefaction (Acts 4:9) in Acts 3: 1 - 10 when he heals a cripple, 

but udike a typical benefactor, he expects nothing in retum. This behaviour conforms 

well with Luke's description of believen in Lk 22:25-26 which contrasts authontative 

benefacton with community leaders, who, rather than control othen. must serve the 

rest of the community memben. Finally, Luke provides various examples of people 

traversing social boundaries in Acts. As Mitchell points out. "[tlhe picture is one of 

people from differing statuses joining together, and, often, those of a higher status 

aiding those of a lower one."390~hus, if Mitchell is correct, Luke promoted the fnend- 

ship ethic to such a degree that it could extend across social divisions, and, moreover, 

required the wealthier friends to forfeit their own personal property for the sake of the 

cornmunity of friends. Such an ethic was rarely lived out in antiquity, but some of the 

early Christians may have been exemplars of it. 

3. John 

390. Mitchell, "'Greet the Friends by Name,'" 256-57. 



The author of the Fourth Gospel uses &.ycylrolw more than &A&, but certainly 

does not resist $LX& nor $&OC, some instances of which appear to have emerged from 

source material or tradition, while others likely served the author's objectives.391 

OiXoq often represents someone who has a signifiant relationship with Jesus, such as 

John the Baptist (3:29), Lazms (1 L : 1 1) and the disciples (1 5: 14- 15). The word also 

appean in the passion narrative, however, when "the Jews" accuse Pilate of not being 

Caesar's 4 iXog if he sets Jesus free ( 19: 12). 392 

The most striking reference to friendship in the Gospel of John is the statement in 

15: 13 that there is no greater love than to lay down one's life for one's 4iXor. This 

aspect of friendship has surfaced in various ancient t e ~ t s . ~ ~ 3  but it seems especially sig- 

nifiant for the Johannine community,394 as this is the behaviour expected of the Good 

Shepherd (10: 1 1, 15, 17-1 8) and then it is presented again in 1 John 3: 16, as some- 

thing community mernbers must be willing to do for one another. Mitchell observes 

how this emphasis upon love for community members, represented by a willingness to 

die for one another, is quite different from the command to love one's enemies. This 

emphasis may have emerged from the sectanan nature of this community and the threat 

of penecution which may have required members to die for one a n ~ t h e r . ~ ~ ~  The gospel 

continues to use friendship language in John 15: 14-15 in which Jesus tells his disciples 

that they are his 4Aor if they do what he commands them to do, and then says: "No 

39 1. Brock, "The Signi ficance, " 405-06. 

392. In addition to Mitcheli ("'Greet the Fnends,'" 257-59), see Ford (Redeemrr, 109) for an overview 
of John's use of q5iXo~ and &A&. 

393- For example, AristotIe, Eth, Nic. 9.8.9; Epictenis, Diss, 2.7.3; Plutarch, Ad. Col. 8.1 l lb. 

394. For an evaluaîion of this theme in John, see Ford, Rudeemer, 168-86. 

395. Mitcheli, "'Greet the Friends by Name,'" 258-59. Sharon K. Ringe (tVisdomfs Fnends. Communiiy 
and Christology in the Fourth Gospel [Louisville: Westminster John Knox Press, 19991 64-83) bas also 
observeci how fiiendship is relaîed to the ecclesiology of the Johannine cornmunity. 



t 15 

longer do 1 cal1 you servants, for the servant does not know what his master is doing; 

but 1 have called you friends, for al1 that I have heard from my Father 1 have made 

known to you." Jesus' disciples are now called his +&O& because they share in the wis- 

dom which Jesus has received from God. For John, "that which distinguishes the slave 

from the friend is k n ~ w l e d g e . " ~ ~ ~  This is reminiscent of Wis 7:27 in which wisdom 

makes people "friends of God." Jesus' disciples are his friends because they share in 

his knowledge. They are not, however, his cornplete equals for again, they are his 

friends if they do as he commands ( B v T A X W ) ,  and they did not choose him. but he 

chose them. 397 

4. Conciusion 

The New Testament authon surveyed here use the friendship topos to suit their 

own needs. For Paul. friendship appears to have been a way of strengthening ties with 

various congregations, and sometimes correcting the congregations' perception of his 

friendship with them. Luke, who is more comfortable with explicit t#Aog language. 

promotes friendship across status boundaries, especially in his description of the early 

Christian community in Acts. The Gospel of John aiso appeds to friendship language, 

especially the notion that friends must be willing to die for one another, which may be 

reflective of the sectarian nature of the Johannine community. The fourth gospel aiso 

promotes the idea of a cornmunity of fnends who share in the knowledge which Jesus 

as has revealed to them. The disciples are the 4iXob of Jesus, although Jesus maintains 

his status as their teacher and "commander." 

396. C.K. Barrett, Ihe Gospel According ro Si. John (London: SPCK, 1955) 398. 

397. See Ernst Haenchen, John 2. A Commentop on the Gospel of John Chapters 7-21 (îrans. Robert W. 
Funk, Hermeneia; Phiiadelphia: Fortress, 1984) 132. 
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Friendship traditions are thus by no means absent from New Testament texts. 

Moreover, as Brock has shown, some ~ & O Ç  related words appear in pre-Pauline and 

pre-Gospel traditions. OAog and t$A& therefore may have been more prevalent before 

many New Testament texts were composed. 

Friendship in Eariy Christian Litecature 

Early Christians were interested in friendship, and as many of these individuals 

were educated in classical traditions, they possessed a familiarity with Graeco-Roman 

descriptions of this type of relationship. However, particularly dunng the fourth 

century and later, some Christians tended to avoid the classical cvords for friendship, 

&hicl and amicitia. in favour of &yamj and can'tas.398 Despite this decline of classical 

words for fnendship, aspects of Greek and Roman notions of fnendship still surface 

among Christian wnters, but they are sometirnes made secondary to Christian ideas. 

1. First to Third Centuries 

Some of the earliest non-canonid documents of early Christian literature reveal, 

as do some New Testament texts, that they are cornfortable with +Aog language. The 

Gospel offeter describes Mary Magdalene arriving at the tomb of Jesus with her 

+Aaq (12.51). In this sarne gospel, Joseph of Arimathea is described as a  OS of 

398. Robert Joly, Le Vocabulaire chrétien de l'amour est-il original? +&lu et ' A y d v  dans le grec 
antique (Brussels: Presses Universitaires, 1968) has studied the history of the word and found that 
it declines in usage in non-Christian fiterature before the rise of the church. Konstan ("Problems," 102 
n.39) notes, however, hat despite this decfine, some earIy Christian writers "perceived a tension betsveen 
the abstract nouns agapê and philia in ways foreign to pagan texts, and that these same writers tended to 
avoid the term philos (or amicus) in contexts relating to Christian love." 



Iesus and of Pilate (213) and in the Marîyrdom of Peter 10, Peter refers to Christ as his 

Abraham's fnendship with God appears with some regularity within early 

Christian wntings. I Ckment refers to Abraham twice as being called "the Friend" (S 

+hoc) (10.1) or the "Friend of God" (17.2),100 and so do Tertullian and lreneaus,lO1 

as if this title were common kn0wledge.~*2 The notion of human friendship with God 

was generally acceptable within Christian circles. Clemeot of Alexandria makes 

reference to it throughout his writings,l*3 while at the same time, he accepts Aristotle's 

three classes of friendship, the highest which is based upon ~ i r t u e . ~ ~ ~  This idea of a 

human - divine fnendship was to continue to exist among fourth century Christian 

writers and on into the Middle Ages. 

2 Clemenr 6.1-6 is a particularly interesting passage which contrasts friendship 

with this world with friendship with the world to come: 

And the Lord says: - "No servant cm serve two masten." If we desire to serve 
both God and Mammon it is unprofitable to us, "For what is the advantage if a 
man gain the whole world but lose his sou1 (#~ i )? "  Now the world that is, and 
the world to come are two enemies (&Bpoi). This world speaks of adultery, and 
corruption, and love of money, and deceit, but that world bids these things 
farewell. We cannot then be the fnends (+&oc) of both; but we must bid farewell 
to this worId, to consort with that which is to come. We reckon that it is better to 
hate the things which are here, for they are little, and short-lived, and corrup- 
tible, but to love the things which are there, the good things which are 
incorruptible. 

399, See Brock, "The Significance,"404-05, and Stahfin, "t$Aoq, 4Aq, &Ah," 169-70. 

W. For text and translation of I & 2 Clemenr and ?he Shepherd of H e m ,  see ne Aposrolic Farhers 
(LCL; trans. Kirsopp Lake; Cambridge: Harvard; London: Heinemann, 19 17). 

401. Tertullian, Ach. Jud 2.7; Ireneaus, A& Haer, 4.14.4, 1 6.2. 

402. See a h ,  Pizzolato, L 'idea di amicizia, 239-40. 

4.03. Clement, Al. Prut. 12.1223 ; Al. Snorn. 7.68.1.3. 

404. Clement of Alexandria, Al. Srrom. 3.1 9; see Konstan, Fnendrhip in the Classical World, 156. 
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It is noteworthy that the discussion of fnendship with this world venus the world which 

is to corne is tied to the saying in Q 16: 13. If one chwses to be friends with this world, 

then one has presumably chosen Mammon over God. Likewise the saying found in Mk 

8:36 (Mt 16:26; Lk 9:25) is incorporated into the passage, as if a penon will lose their 

J.uxi if they are friends with the world. The Shepherd of Hennas also downplays 

friendship with the world. although not in such explicit terms. The text first explains 

how il1 temper cm lead the servants of God who are double-minded (Gqbkoq) astray 

from righteousness. But il1 temper can also creep into the heart of a tranquil penon. 

such that the penon is made bitter "out of nothing, because of daily business or of food 

or some tnfle, or about some friend ( ~ # A o g ) ,  or about giving or receiving, or about 

some such foolish mattea. For al1 these things are foolish and vain and meaningless. 

and unprofitable to the servants of G0d."~05 Thus, although it does not mention the 

world, al1 of the daily things of the world, including friendships, are thought to be triv- 

ial and unimportant. It is no surprise, therefore, that this text also rejects friendships 

with non-Chnstians.406 

In contrat, Minucius Felix reflects upon the positive aspects of friendship when 

he thinks about his departed fnend, Octavius. Minucius rememben how he and his 

chenshed friend shared similar likes and dislikes as if "a single mind (unam menrem) 

had been parted into two."407 Clement of Alexandria is striking in his emphasis upon 

friendship as an important part of Christian discipleship, and as mentioned above, he 

accepted Aristotle's taxonomy of friendships. He wrote, "the Lord did not Say, 'give,' 

or  'provide, ' or 'benefit,' or 'help,' but 'make a fnend @AOC) ; ' and a friend is made 

405. Hermas, Mm.S.2.1-2. 

406. Hermas, Man. 10.1.4. 

407. Minucius Feiix, Oct.1.3 (LCL; trans. Geraid H, Rendali [based on the unfinished version by W. C. 
A. Kerr; Cambridge: Harvard; London: Heinemann, 1 960). 
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not fmm one gifi, but from complete relief and long companionship. "4O* For these two 

early Christian writers, fnendship (at least, friendship with other Christians) clothed in 

classical philosophical garb was not only acceptable, it was precious. 

2. Fourth Century 

By the fourth century, aspects of the so-called "pagan" concept of fnendship had 

become problematic for some Christian wnten. while othen were able to integrate 

friendship into their Christian understanding of human relationships. There is no evi- 

dence that Christian doctrine directly clashed with Graeco-Roman notions of fnendship, 

rather, some tensions arose over specific values associated with fnendship and the ideas 

and sentiments that some Chnstians wished to ernpha~ize.~*~ 

The word "some" is important here, as Chnstians from the sarne time and region 

did not always share similar views. Some of the church fathen wholeheartedly 

embraced friendship. A good example is the contrast in ideas of two Cappadocians, 

Basil of Caesarea and Gregory of Nazianzus, whose friendship became a mode1 for 

subsequent Byzantine writers.410 Gregory uses $AOC regularly and refen to "pagan" 

sources as authonties on friendship with no c~rnpunction.~~ l ln a letter to 

4û8. CIement of Aiexandria, Quis div. salv. 32 (LCL; trans. G.  W. Butterworth; Cambridge: Harvard; 
London: Heinemann, 1968). 

410. Raymond Van Dam, "Emperor, Bishops. and Fnends in Later Antique Cappadocia," JTS a s .  37 
(1986) 73 0.99, who refers to F. T i~e fe ld ,  "'Freundschaft' in den Briefen des Micbael Psellos. ïheork 
und Wuklichkeit, " JOEByz 22 (1973) 151-68. 

41 1. Carolinne White (CJzn'srian Friendship in the Fourth Censuv [Cambridge: Cmbndge University 
Press, L 994 70-72) traces the influence of classical authors, includhg Homer, Hesiod, and Theognis, 
upon Gregory's views o f  friendship, while Konstan ("Problems," 104) demonstrates the Aristotelian and 
Stoic influences upon Gregory. 



Sophronios412, he celebrates the fact, as did the Stoics, that friends are united by 

virtue, while in his letter to Palladios he says "If someone asked me, 'What is the best 

thing in this life?' 1 would respond, 'Friends. ' "413 He describes his fnendship with 

Basil as two bodies bound by "one soul" (picl $vX$ ,414 and refen to the other prover- 

bial phrase, "the possession of friends are in cornmon" (KO& rQ T&V $&wu) as the 

"rule of friendship."415 Gregory also discusses friendship in Christian terms. In a letter 

which was probably addressed to Gregory of Nyssa, he States that al1 who live accord- 

ing to God and who follow the same gospel are fnends (~#AoL) and relations.j16 Nor 

did Gregory see any incongruity between the Christian emphasis upon loving everyone 

and an intimate personai relationship between two particular individuais. Carolinne 

White sums up this dimension of Gregory's perspective very well: 

Even [Gregory's] belief that it was possible and legitimate to love some men 
more strongly than others is expressed in Christian terms and he appears not to 
have seen any conflict between man's duty to love al1 men and his desire for 
close fnendships. In Ep. 147 he justifies his special love for Nicoboulos by 
saying that he is following God's example, for did not God, the creator of dl ,  
choose one race as his own but was not deemed unjust for so doing? Such special 
love could co-exist with a more general, extensive philanthropy which the very 
nature of Christ, the members of whose body al1 Chnstians are. teaches us to 
practice."7 

Gregory was thus able to fuse both classical and Christian concepts together in his view 

of friendship. 

41 2. Gregory of Naziannis, Ep. 39.1 (Saint GrCgoire de Nmime. Lenres (2 VOIS.; ed. and tram. Paul 
Gdlay; Paris: Les Belles Lettres, 1964, 1967). 

413. Ep. 103.1. 

414. Gregory of Nazianus, Or. 43.20 (Grégoire de Nazianze, Discours 42-43; [SC 384; ai, and tram. 
Jean Bernadi; Paris: Éditions du Cerf, 19921). 

415. Ep. 31.1. 

417, White, Christian Friendrhip in the Fourrh Centiiry, 72, 
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In contrat to Gregory, Basil appears to have been more powerfully influenced by 

Christian perspectives, although he did think fnendship was important and developed a 

number of close friendships thmughout his Me. Classical ideas also have a mle to play 

in Basil's perception of friendship: he thought that fnendship was a virtue and corn- 

ments that the saying, 'a friend is another self,' is wise.418 Basil, like many others, is 

also conscious that flattery can min friendships and he makes a clear distinction 

between friendship and flattery at the close of a letter: "For herein especially does a 

friend differ from a flatterer; the flatterer speaks to give pleasure, but the friend 

refrains from nothing, even that which gives pain."419 Bad occasionally applies classi- 

cal features of friendship, such as ~ o o ~ v w v h .  to the wider context of the Christian com- 

munity, and interestingly, he uses the word 8 p 6 $ v ~ o g ,  somewhat reminiscent of pia 

3 ~ 4 ,  to describe communion within the church. He stresses the importance of writing 

letters, which were widely thought by classical authon to be the best substitute for a 

fnend's ab~ence.~zO Moreover, in his writings on monastic life, he argued that life in 

community was beneficial as the members would be with others of like mind and would 

care for one another matenally and spiritually, including a firm rebuke here and there. 

Such a description conjures up the image of a Greek philosophical scho01.~21 

Basil and Gregory of Nazianzus bad many quarrels, the reasons for which proba- 

bly included the increasing ecclesiastical responsibilities and pressures with which Basil 

had to contend, and the resentment of Gregory that the two could not devote themselves 

41 8. Basil, Ep. 83. For Basil's letters 1 wiii use the translation by Roy J. Deffenari (LCL; London: 
Heinemann; New York: Putnam; Cambridge: Harvard, 1926-34). 

419. Ep. 20. 

420. See White, Christiun Friendrhip in the Fourth Cenmry, 76-80; and Thraede, Grumktlge 
gn'echische-rdmischer Brïejiopik, t 2546. 

421. White, Chridan Fnendship in ihe Founh Century, 81. 



to an ascetic Iife of philosophy, as they had planned while ~tudents.~22 However, 

another source of their conflict appears to have been Basil's attitude that persona1 

fnendships should not interfere " with the realization of the Christian wrnmunity or 

with the service of God."423 Bad is suspicious of close friendships in the coenobitic 

communities because he thought that they could "lead to a loss of equality among the 

memben of that community and a consequent growth of mistrust and jealousy, even of 

hatred. "424 Although Basil appears to have maintained a sincere affection for Gregory, 

Gregory appreciated that Bad proposed things to him not for Gregory's sake alone. but 

for the sake of the church. This lead to feelings of betrayal in Gregory, as if Basil did 

not give priority to their friendship, and Gregory, in tum, did things which provoked 

Basil's resentment. The reasons for al1 of Basil and Gregory's battles may never be 

entirely clear. but it seems likely that at least one was this diffenng attitude toward 

friendship, and its importance in relation to allegiance to the comrnunity of Chnstians 

as a whole. Moreover, it is of note that Basil often uses the language of brotherhood 

instead of that of friendship, and substitues & y & q  for &hia. This is likely because 

Basil would prefer to be identified as a brother in the faith, rather than as a fnend who 

has e m e d  his status because of his own me1its.42~ The classical notion of friendship 

emphasùed the virtuous nature of each fnend, but for Bad ,  such an emphasis may 

have clashed with his notion of Christian humility and thus he wished to avoid an asso- 

ciation with f n e n d ~ h i p . ~ ~ ~  

4î2, See White (Christiur~ Friendship in the Fourrh Century, 6 1-70) for a narration of the rocky, but sin- 
cere friendship between Bad and Gregory. 

423. Van Dam, " Emperor, Bishops, " 7 1 .  

424. White, Christian Friendship in the Fourth Cenrury, 82, 

425. Konstan, Friendrhip in the Classical Wodd, 16 1 .  

426. As Basil (Ep. 56) writes: "and if we are filied with the conceit of empty pride and arrogance, then 
we are fden into the sin of the devil from which there is no escape." 
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Like Gregory of Naziamus, other famous Chnstians from the fourth century did 

not resist classical notions of friendship. However, they did not allow theones of 

friendship to jeopardize their commitment to Christ and to the Church. Ambrose of 

Milan's De oflciis ministrorum is modelled upon Cicero's De o ~ c i i s  and his Laelius, 

although Ambrose also uses biblicai texts to support his views of how Christian clergy 

should behave. The bishop devotes considerable space to friendship in this document. 

and he refers to it both with the words amicitia and caritas, as if the two were inter- 

changeable. Ambrose c a s  the friend a "second self' and States that it is natural for one 

to search for another with whom one can join souls.427 Ambrose also encourages open- 

ness and even the disclosure of penonal intirnacies among friends, which would pro- 

mote "a harmony of sentiment and collective loyalty within a community organized 

around a shared vision of life, "428 again reminiscent of the philosophicai schools. 

However, Ambrose is very clear that one's friendships should "never interfere with 

one's love of and service to God. The claims of God must always take p r e ~ e d e n c e . " ~ ~ ~  

Thus despite Ambrose's recognition and admiration for the classical descriptions of 

fnendship, he places a limit upon such relationships if they threaten one's allegiance 

and love of God, or, one would surmise, if they disrupted community life. 

John Chrysostom displays an awareness and acceptance of friendship as evi- 

denced his treatise, De Sacerdotio, which begins: "1 had many genuine and true friends 

427. Ambrose, De o$?ciis ministrorum 3.22.133 (Omnia quae eDnnt opera 7 [Collectio S S .  Eccleisiat: 
Patrum 60; ed. D. A. B. Caillau; Paris: Apud Parent D e s b m ,  18391). 

428. Konstan, Friedship in the Classical WorM, 152, 

429. Eiîzabeth Clark, Jerome, Chrysostorn, and Frienak Essays and Tramlarions (Studies in Women and 
Religion 1; New York and Toronto: Edwin Meiien, 1979) 42, with reference to Ambrose, De. ofi min. 
3.1 32, See also, White, Christian Friendship in the Founh Century, 127, 



(+&CIL), men who understood the laws of friendship, and faithfûlly observed them. "430 

Elizabeth Clark observes that Chrysostom rnay have had classical descriptions of 

friendship in mind here.431 In his second homily on chapter 2 of Thessalonians, 

Chrysostom praises true friendship, which is obtained between those who possess "one 

soul" (bp6$qor ) ,  and who would willingly die for one another."* Moreover, in his 

letters to Olympias, Chrysostom displays an attitude of friendship in his alternating 

encouragement and rebuke of Olympias, and his sadness that they are ~ e p a r a t e d . ~ ~ ~  

However (and particularly after he joined the priesthood), fnendship is still subordinate 

to the spintual love of God, for "it alone is indissoluble. "434 

The examination of Jerome's life and wntings under the mbnc of fnendship leads 

to some almost bittenweet observations. Here was a penon who placed a high value 

upon friendship. but then came to distrust it because he believed that his fnends had 

failed him. He may have oniy had a "superficial knowledge" of Greek l i t e r a t ~ r e , ~ ~ ~  but 

he was probably well acquainted with and admiring of Cicero and other Latin writers. 

as he paraphrases the Laelius with the words, "A  fiiendship which cm cease is never 

genuine," and Horace, when he refen to a friend as being a "part of my ~ 0 ~ 1 . ~ 4 3 6  

Jerome did have numerous close friendships throughout his life and appean to have 

tmly needed people, as many of his letten reflect sincere affection for their 

430. Chrysostorn, De Sac. 1 -1 (ne Nicene arrd Post-Nicene Fathers First series. vol. 9 [cd. Philip 
Schaff; tram. W. R. W. Stephens and T. P. Brandram; New York: Christian Literature Company, 
1889l). 

43 1 . Clark, Jerome, C h p s t o m  , and Friends, 42. 

432. White, Christian Friendrhip in the Fourrh Cenrury, 91. 

43 3. White, Christian Friendîhip in rhe Fourrh Century, 94-97. 

434. Konstan, Friendrhip in the Classical Wurld, 162. 

435. Clark, Jerome, Chrysostom, and Fnends, 43. 

436. Jerome, Ep. 3; cited by White, Ctrristian Fnendship in the Fourth Century, 139- 
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recipients.437 The problem was that Jerome. a notonously difficult person, mistrusted 

those who did not agree with him, a fact which in tum, alienated his friends.138 Brian 

Patrick McGuire has wntten that "behind the acuity of Jerome's language and his 

vaunting of sacred history we find a scared human being repeatedly driving away the 

people he wanted and needed."439 Moreover, he increasingly sought an ascetic life of 

solitude, which lead to his further disparagement of friendship. Thus, there is no evi- 

dence that Jerome specifically repudiated classical definitions and descriptions of 

fnendship; rather, he regarded human relationships, at least in theory, as unreliable and 

secondary to a life of solitary asceticism. 

Augustine. particularly in his later writings, emphasized caritas more than 

amicitia, but this does not mean that classical descriptions of amicitia could not inform 

his view of caritus, nor that human friendship was not important to him. Eoin Cassidy 

has shown that aspects of classical fnendship influenced Augustine's view of Christian 

~ a r i t o s . ~ ~  Although Augustine's vision of Christian love was extended to al1, and 

required no merit or testing, the intimacy, reciprocity and equality characteristic of 

Greek and Roman portrayais of friendship were key elements in his understanding of 

For Augustine, such intimacy was aiso extended to Christ, with and through 

437, See White. Christian Fnendship in the Founh Centuq, 130. 

438. White, Christian Fnendship in the Fourrh Cenrus,, 129. 

439. Brian Patrick McGuire, Friendship and Comrnunity. 'Ihe MonaïRc Erperience 350-1250 (Cistercian 
Studies 95; Kalamazoo: Cistercian Publications, 1988) 63. 

440. Eoin Casïdy , "The Recovery of Classicai Ideal of Friendship in Augustine's Portrayai of Caritas," 
me Relationship between Neoplaronism and Chrisriani- (eds. Thomas Finan and Vincent Twomey; 
Dublin: Four Courts Press, 1992) 127-40. 

4-41. See also, White, Christian Fnendship in the Fourth Cenrury, 185-217. 
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whom al1 Christians were joined. As he wrote to his friend Marcianus, "1 did not really 

have you as a friend (nmicus) until 1 clove to you in Christ."442 

The person who had the greatest difficulty reconciling friendship and Chnstianity 

was the late fourth century Christian, Paulinus of Nola. In a letter to Pammachius. 

Paulinus contrasts their fnendship (amicitia), which Konstan interprets to mean, "our 

version of what is usually c d e d  friendshipTW@3 with their spiritual fnendship (ca~tas)  

"which is produced by God as its source and is joined in a brotherhood of s ~ u l s . " ~ ~ ~  

Similarly in his 51st epistle, Paulinus writes: "We have become known to each other 

not by human fnendship but by divine grace and it is by the inner depths of Chnstss 

love that we are j ~ i n e d . " ~ ~  The classical notion that true friendship was based upon 

virtue may also have been problematic for Paulinus. just as it was for Basil. Mutual 

admiration for one another's fine character was thought to be typicai of Greek and 

Roman noble friendships, for such virtue bound friends together and maintained their 

bond. For Paulinus, however, the Christian should be modest and humble. and to 

presume to be virtuous would be arrogant. He portrays himself as a sinner in his let- 

tea, and consistentiy declares himself unworthy of the love that othen have for 

Such an emphasis is consistent, however, with the understanding of Christian 

caritas, which is offered to people regardless of their achievements. 

4. Conclusion 

442. Augustine, Ep. 258.1 (LCL; tram, James Houston Baxter; Cambridge: Harvard; London: 
Heinemann, 1930)- 

443.  Konstan, Friendship in the CImsical Wurld, 158. 

344. Translation of Paulinus' 13 th epistle is by Konstan, Friendship in the CIacsical World, 158. 

445. TransIation by White, Christian Friendrhip in the Fourrh Cenruv, 155. 

446. Konstan, Fiïendship in the ClQssical World, 160. 



Prior to the fourth century, early Christimity does not resist classical notions of 

fnendship. Although &yorri) began to replace +tXia in the New Testament and other 

early Christian literature, such developments were also occumng in " pagan" writings. 

Moreover, many Christian texts continue to descnbe people as qShor, whether it is of 

God, or of the world, and, as in the case of the works of Minucius Felix and Clement 

of Alexandria, express a very positive attitude toward friendship. 

Classical views of fnendship remained familiar and popular among fourth century 

Christian writen, although some, such as Paulinus of Nola, thought that "secular" 

friendship was inferior to Christian caritas. On the other hand, Gregory of Nazianrus 

appears to resent Basil's pnontizing of the welfare of the church over his relationship 

with Gregory. And still othen were able to harmonize dimensions of Greek and Roman 

friendship with their Christian views of love and human relations. Friendship. aithough 

questioned by some, had by no means disappeared. 

Conclusion 

In this chapter, we have observed that ancient fnendship was rewgnized as a 

meaninghl form of human relationship, whether it rnanifested itself between cornrades 

in Archaic Greece, or Christian clerics in fourth century Cappadocia. Some of the 

vocabulary of fnendship changed throughout the aga, but sayings such as "fnends 

have al1 things in common" and "friends have one soul," remained remarkably current, 

despite the fact that the first saying, in particular, was probably rarely lived out. More- 

over, it appears that when ancient writen appealed to friendship, whether directly or in 

a more subtle fashion, they were invoking a moderately consistent set of values which 

included honesty, reliability, trust and the sbaring of either matenai goods a d o r  

spiritual and intelIectua1 intimacies. 
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However, there was a signifiant variation among authors as to with whom one 

could be friends. For Aristotle, virtuous friendship was primarily among the male 

citizens of Athens, while Theophrastus included relations between the d e r  and the 

mled within this category. Other sources, primarily Jewish, speak of human friendship 

with God, while sorne philosophical groups and Christian writen equate mernbership in 

the community, whether it be Epicurean or Christian, with friendship. 

When friendship became confused with patron-client relations, some authon 

insisted that the distinction between the two be maintained. This supports the fact that 

there was a sensitivity to what true fnendship represented, particularly when it was 

threatened by patronage. Genuine friendship exemplified a value system that was 

counter to a system based upon status, as Engberg-Pedenen has suggested. 

Not al1 proponents of friendship, however, wished to obliterate the status system; 

many simply wanted there to be a clear line drawn between friendship and the 

behaviour associated with patronage. In contrat, there were other writers who may 

have been opposed to the status system, most notably the author of the Gospel of Luke, 

and attempted to use friendship language as a means of extending membenhip in the 

community across social and status barriers. Still other writen. including some 

Neopythagorean sources and possibly the fourth evangelist, may have appealed to 

fnendship as a means of maintaining their sectarian curnmunities. 

In sum, despite the fact that a reasonably consistent set of values was associated 

with friendship throughout antiquity, there was great diversity as to a) who could 

quali@ as a friend, and b) for what purpose fnendship language was employed. 



CEAPTER 3 

RHETORIC AND FRIENDSEUP IN JAMES 

Introduction 

The purpose of this chapter is to investigate in what ways James draws upon the 

theme of friendship and its association of ideas. There are instances in the Ietter when 

friendship language appears with greater density and these passages require examination 

in detail according to the conventions of ancient rhetoric. Before entering into a discus- 

sion of the particulan, however, it is important to review some of the prevailing atti- 

tudes towards James as a piece of literature. Some attention must be given to the issue 

of James as an ancient letter; and subsequently to the question of whether it is a rhetori- 

cally sophisticated document. 

James as a Letter 

The debate about James as a letter recails the work of Adolf Deissmann, whose 

studies of the ancient letter were conducted neariy a century ago. Deissmann classified 

letters into true letters, which are private and address concrete situations. and epistles, 

which are public, highly literary, and artistic. James, he argued, clearly fdls into the 

latter category, as it lacks the detail required for a specific situation; rather, James is a 

"pamphlet addressed to the whole of Chnstendom. " Similady, Martin Dibelius' 

influentid commentary on James viewed the document as a string of diswntuiuous ethi- 

1. Adolf Deissmann, Lightfivm the Ancienr Earf (tram. Lionel R. M. Strachan; New York: George H. 
Doran Co., 1927; repr., Peabody, Mass. : Hendrickson, 1995) 242-43. 



cal admonitions, with no evidence of an "epistolary situation, " the only "letter" charac- 

tenstic being the prescnpt in Jas 1: 1.2 These observations lead hirn to conclude that 

James is not an actual letter, but another genre, namely paraene~is.~ 

However, studies of ancient epistolography have shown that the ancient letter was 

a tremendously flexible and varied form of communication, and Deissmann's classifica- 

tion of letten into "real letten" and epistles has been cnticized as a far too narrow, and 

indeed, misleading, means of describing the great divenity of extant ancient letten. 

For example, there are epistles which could also be classified as "real letters" and some 

"real letten" bear characteristics of epistles.4 Indeed, as David Aune has declared, 

apart from Deissmann's categorization, which Aune deems problematic, " few 

typologies of Greco-Roman or early Christian lettea have been proposed and none 

widely adopted? Other genres of literature could be frarned within some of the con- 

ventions of a letter and could function as a letter, despite the fact that they do not bear 

al1 or even many "red letter" chaxacteristics.6   or example. essays could be framed by 

epistolary introductions and conclusions. and thus serve as " letter essays, " and 

philosophen would use the letter form as a means of instructing their student~.~ Such 

3. Recently, S. R. Llewellyn ("The Prescript of James," NovT 39 [1997] 385-93) has argued that Jas 1 : 1 
was a later addition, and that perhaps this originaily "loose compilation of sayings" comparable to the 
Gospel of Thomas and Q, was preserved "because it was given the ostensible form of the letter [with the 
addition of the prescriptl at some later stage in its transmission." 

3.  Diklius, James, 2-3. 

4. Wesley Hiram Wachob,ïhe Voice of Jesus in the Social Rhetoric of James (SNTSMS 106; Cambridge: 
Cambridge University Press, 2000) 5 n.12. David E. Aune, The New Testament in Its Literary Envirun- 
ment (LEC 8; Philadelphia: Westminster, 1987) 165-66. 

5. David E. Aune, The New Testament, 161. 

6. As Aune (Ihe Nao Testament, 170) writes, "[elpistalary prescrïpts and postcripts couid be used to 
frame almost any kind of composition. The epistolary conventioos of many Ietter-essays, philosophicd 
letters, and novelistic and fictional letters functioned frequently in this way ." 

7. See Aune, Ihe New Tesrarnent, 165-69, and Abraham I. Malherbe, Moral bhhortation, A Greco- 
Roman Sourcebook (LEC 4; Phiiadelphia: Westminster, 1986) 79-85. 



letten are not private nor do they necessarily focus upon a particular epistolary situa- 

tion, but they are generally categorized as letters, albeit "literary" letters. 

Many today consider James to be a "literary" letter which was not addressed to a 

private individual but probably to a number of communities, as indicated by the initial 

reference to the "twelve tribes in the diaspora" (Jas 1: 1). In this way. James is com- 

parable to ancient Jewish encyclicals, such as the Aramaic letters dispatched by mem- 

ben of the Gamaliel family,8 and the encyclicals preserved within 2 ~accabees ,~  

which were addressed to more than one group, and could serve a variety of religious or 

administrative purposes. l0 It also, however, bears sirnilarities to what Fred O. Francis 

calls " secondary letters, " or letten w hich " lack situational immediacy . " l Francis 

observes that "secondary letten," often found within histoncal narratives such as the 

letter in 1 Maccabees 10:25 and the one imbedded in Josephus' Antiquities (8.50-54)' 

have double opening statements. as James has, l2  and they end abruptly , with no 

epistolary close, l 3  which is also a characteristic of James. These features also appear in 

many independent Hellenistic private and public letten, l4  and many Ietter collections 

8. For the texts and transIations of these letters, see Dennis Parciee, Handbook of Ancirnr Hebrew Lerrers 
(SBLSBS 15; Chico: Scholars Press, 1982) 186-96. 

10. S e  BaasIand, 'Litetarische Form," 3646-84; Ropes, nt) Epistle of Sr. James, 127-28; Wachob, The 
Voice of Jesus, 5-6. 

11. Francis, "The Fonn and Function," 1 1  1 .  

12. Francis ("The Fonn and Function," 1 1 1) points out thai in 1 ames 1 : 1-27 "there is a pmentation and 
cepresentaîion of testing, steadfastness, perfect work/gift, reproaching/anger, wisdom/words, and rich- 
poorerldoer. in both cases these themes laid d o m  in the opening verses are subsequently developed in 
the body of the epistie." 

13. Embedded within Thucydides' historical narrative, for example, there are Ietters (7.10-15; 1.128.7) 
with neither openhg aor closhg formulae. See Aune, n e  New Testumenr, 169. 

14. For example Phlm 4-7 contains a double opening statement, and many Hellenistic Ietters, pnvate and 
public, primry and secondary, end abruptly, such as 1 John. See Francis, "The Form and Function," 
112, 125. 



leave out opening greetings and closing salutations altogether. l5 Some Hellenistic 

Jewish letters, such as the apocryphal Letter of Jererniah, which is not embedded in a 

histoncal narrative, has neither an epistolary prescript nor a closing formula. l6  More- 

over, beginning with the phrase ?rp6 ?roivrwv in 5: 12, James closes with a warning 

against the use of oaths and expressions of concem for the recipients' heaith and well- 

being. Refemng to F. X. J. Exler's study of Hellenistic epistolography,17 Francis 

points out how Greek letten may end with the phrase .npù rolwov followed by a h d t h  

wish andlor an oath formula. Finally, many letters, including several New Testament 

letten,18 refer to prayer in their closing. Thus James is not so devoid of epistolary fea- 

tures as Dibelius and others have thought, but may best be classified as a "literary" let- 

ter. 19 

James and Rhetoric 

Despite Dibelius' view that James had limited epistolary features, he did grant 

that it was a sophisticated document, at least at the level of writing style and 

vocabulary. According to Dibelius, and largely agreed upon today, James wrote in 

good Greek, he made use of rare words, and manifests various rhetorical elements, 

such as paronomasia (1 : 1,2), parechesis (1 : X) ,  diteration (1 : 2), and homoioteleuton 

15. Aune ( n e  Nau Tesrument, 171) refers to the letters of ApoUonius, for example, which aU have 
abbreviaâed openings, and ody 4 of which have closing salutations. 

16. Aune, n e  New Tesrment, 178. 

17. F.X.J. Exler, n e  Fom of the Ancient Greek Letter: A Stu4 in Greek Epistolugrapf (Washington: 
Catholic University of Arnerica, 1923)- 

18. For example, t Thess 5:17, 1 John 5:14-17, P h  22. S e  Francis, "The Fonn and Function," 125. 

19. Peter H. Davids, "The Epistle of James in Modern Discussion," M W  2,Z.S (1988) 3628-29; 
Johnson, Ihe Letter of James, 24; Laws, The Epistfe of James, 6; Wachob, Ihe Voice of Jesus, 8. 



(1 :6) among others.20 Yet Dibelius' fundamental description of James as paraenesis 

placed limitations upon the document that are no longer acceptable to many today. For 

Dibelius, paraenesis was a literary genre, in which a senes of exhortations are strung 

together with little continuity between them and no overarching frame or theme." 

Moreover, Dibelius thought that if something was essentially paraenetic, it was simply 

a loose assemblage of diverse traditions with no overall theological purpose or struc- 

ture? 

It is likely for this latter reason that Dibelius did not apply the tenets of Greco- 

Roman rhetorical theory to the letter. For Dibelius, paraenetic literature was by nurure 

unoriginal; it consisted primarily of a collection of traditions and was more interested 

in the transmission of materials than in their revision. As he wrote, the "first feature" 

of paraenesis "is a pervasive eclecticism which is a natural consequence of the history 

and nature of paraenesis, since the concem is the transmission of an ethical tradition 

that does not require a radical revision even though changes in emphasis and form 

might occur. "23 Thus Dibelius' presuppositions that James consisted pnmarily of 

paraenesis and about the nature of paraenesis itself precluded him from the possib%ty 

of explorhg how ancient rhetorical conventions may have been operative in James. 

Today, many scholan disagree with Dibelius about his notion of paraenesis. The 

great scholar understood paraenesis as a literary genre spanning Jewish and Greek cul- 

tures and grounded in ethical exhortation, which in tum, had an important role - in early 

20. Dibelius, James, 37-38; see Wachob ( n e  Voice of Jesus, 11-12) for a more substantial list of James' 
dietoncal elements, 

21 . Dibelius, James, 5- 1 1 . 

22. Dibeiius (James, 22) wrote that paraenesis, "by its very nature cannot at aii bring together a coherent 
structure of theoIogicai thought," The origins of Dibelius' ideas about paraenetic literahire are heipfdly 
discussed by Wachob, me Voice of Jesus, 36-52. 

23. Dibelius, James, 5 .  



Christianity as it stniggled to provide directives for fledgling Christian communities. 

There is Little contention with this latter point, but historians have not been able to dis- 

cover a definition of paraenesis as a technical term for a literary genre in the ancient 

world. In his taxonomie study of wisdom literature, John G. Gammie argues that 

paraenetic literature is a secondary genre of wisdom literature, with paraenesis as a sub- 

division of paraenetic literature. Paraenesis, therefore, "cannot be properly classified as 

a major literary type or even as a secondas, genre."24 

Others, such as Wesley Wachob. do not think that paraenesis is distinguishable 

from pr~treptic ,~ for indeed, both terms refer to hortatory speech. However. various 

studies have attempted to find differences between the two. Benjamin Fiore, although 

he admits that the modem distinction between protrepic and paraenesis is "sharper" 

than in antiquity, accepts Rudolf Vetschera's observation that paraenesis can include 

many aspects of life such as "culture, friends, enemies, good fortune" but that protrep- 

tic "hopes to lead the addressee to obtain a certain knowledge and the aretè included in 

it. "26 However, Gammie counten that in some instances paraenesis may also "be of 

quite namw f o ~ u s . " ~ ~  Stanley Stowers has argued that the difference may be based 

upon the nature of the audience: paraenesis was directed to the converted in an effort to 

reinforce particular attitudes while protreptic is occasionally used in attempts to convert 

people. However, Stowen admits that this is not an entirely consistent feature of each 

24- John G. Gamrnie, "Paraenetic Litetahire: Toward the Morphology of a Secondary Genre," Semein 50 
(1990) 31. 

25. Wachob (me  Voice of Jesus, 51) says that "they are interchangeable tenns for exhortation or 
horaîory speech." Wachob bases his hdings on the pioneering work of Theodore C. Burgess ("Epideic- 
tic Lite-, " Univers@ of Chicago Snrdies in Classical Philology 3 [ 1 9021 89-248) which was 
apparently overlooked by Dibelius and those he depended upon for his understanding of paraemsis. 

26. Benjamin Fiore, ïïte Funcrion of Personal Euunpie in the Socratic and in the Pastoral Epistfes 
(AnBib 105; Rome: Biblicd Lnstitute Press, 1986) 41. Fiore bases his comments upon the work of 
Rudoif Vetschera, Zur griechischen PaMese (Smichow/Prague: Rohlitek & Sievers, 191 1-12) 7. 

27. Gammie, " Paraenetic Literature, " 53. 
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termT28and Wachob has noted that Clement of Alexandria, with his Erhortotion 

m o ~ p e m i i c b q )  fo Endurance or to the Newly Baprized, did not presuppose a particular 

audience disposition when he titled his work a Garnmie points to a 

perhaps more convincing difference between the two terms: that protrepsis builds a 

sustained argument which is much more systematic and organized than that of 

paraenesis. Although Gammie refen to the Letter of James as paraenesis, other 

scholars, as we will see below, have pointed to the fact that James contains sustained 

arguments. Thus certain scholars. such as Patrick J. Hartin, would prefer to designate 

James as protrepsis.30 This seems a helpful development, for it indicates that we should 

no longer view James a hodge podge of sayings but as a careful argument, despite the 

fact that there are debates about the exact anangement of the argument. The debate 

about protrepsis versus paraenesis will undoubtedly continue, and indeed they share a 

great many things in cornmon, but for our purposes, James will be treated as 

protrepsis, which Gammie has identified as a sub-genre of paraenetic literature. It 

serves to provide moral instruction to its audience, but in a carefully constructed and 

focused manner. 

It is important to note here that the application of ancient rhetoric to some. espe- 

cially Pauline, letten has been and continues to be a source of debate. This is because 

epistolary theory and rhetorical theory developed separately from one another in antiq- 

uity, and thus some scholan wonder if rhetoric tntly affected letter wnting in the ways 

in which other authon would like. The ancient fietoncal handbooks rarely discuss 

rhetoric's applicabiiity to letters, and likewise, Ietter writing manuals do not discuss 

28. Stowers, Lener Writing, 91-92. 

29. Wachob, ïhe Voice of Jesus, 48. 

30. For Hartin's discussion of this (largely based upon Gammie's Semeia article) see A Spinrualiry of 
Pe~ection. Faith in Action in the Letter of James (Coiiegeville: Liturgical Press, 1999) 45-49. 



rhet~ric .~l  It was not until the fourth and fifth centuries, morever, that Christianity 

explicitly integrated rhetorical and epistolary p r a ~ t i c e s . ~ ~  

As a variety of scholars have affirmed, however, because rhetorical and 

epistolary theory was not formally integrated at the time of the composition of various 

texts of the New Testament does not mean that rhetoric could not have exerted an 

influence upon letter writing. Rhetoric pervaded the cultures of the Graeco-Roman 

world. As Burton Mack writes: 

Al1 people, whether forrnally trained or not, were fully schooled in the wily ways 
of sophists, the eloquence required at civic festivals, the measured tones of the 
local teacher, and the heated debates where differences of opinion battled for the 
nght to Say what should be done. To be engulfed in the culture of Hellenism 
meant to have ean trained for the rhetonc of speech. Rhetonc provided the tules 
for making critical judgments in the coune of ail forms of social intercoune. 
Early Christians were not unskilled, either as critics of their cultures of context or 
as proponents of their own emerging per~uasions.~~ 

The New Testament authon did not necessarily require forma1 training in rhetonc in 

order to be intluenced by it, although some were likely from a well educated back- 

ground. By simply living in the culture that they did, they would have come into con- 

tact with rhetoric, "for the rhetorical theory of the schools found its immediate applica- 

tion in almost every f o n  of oral and written comm~nication."~~ Moreover, Aune 

daims that by the 3rd century BCE, rhetoric had come to influence letter ~ n t i n g , ~ ~  

and other authon have demonstrated that certain Greek writen wrote lettea according 

3 1 . Duane F. Watson and Alan J . Hauser, Rhetorical Criticism of the Bible. A Comprehensive Biblio- 
graphy with Notes on Hisrory and Merhod (Leiden: E.  J. Brill, L 994) 12 1 . 

32. Watson, Rherorical Criticism, 122. 

33- Burton L. Mack, Rheroric and the New Tclsrarncinr (Guides to Biblicai Scholarship; Minneapolis: 
Fortress, 1990) 31. 

34. George Kennedy, New Testament Intepretarion rhmugh Rheton'cal Criricism (Chape1 Hill and 
London: University of North Caroiina Press, 1984) 10. 

35. Aune, me New Tesrament. 160. 



to rhetorical conventions prior to the Common Era.36 Demetrius, an otherwise 

unknown Greek writer who refen to ANtotle's Rhetoric from time to time, discusses 

letters in his treatise, On Style, which can possibly be dated to the early first century 

B. C. E. .37 Demetrius says that "[tlhe letter, like the dialogue, should abound in 

glimpses of character,"38 and he continues on to describe the appropriate style and 

topics for letten. What is unusual, as George Kennedy comments, is that other 

rhetoricians do not discuss letters, as the epistolary format was used so widely in the 

Greco-Roman ~ o r l d . ~ ~  Perhaps, as Jeffrey Reed points out, the three species of 

rhetoric were too limited for letter wnters, despite the fact that their functions appear in 

letters.40 

Despite this lack of ancient discussions of rhetoric as it relates to letter wnting, 

there is now a wealth of rhetorical studies on the New Testament letten even though 

there remain some who are skeptical of rhetoric's applicability." l u t  when it comes to 

Hebrews and the Catholic Epistles, there is little debate about the applicability of 

36. For example, F. W. Hughes (Early Chrisfian Rhetoric and 2 Thessaloriians [JSNTSup 30: Sheffield: 
Sheffield Academic Press, 19891 47-50) has s h o w  that the letters of Demonsthenes were written accord- 
ing to rhetorical rules. 

37. For a discussion of Demetrius, see George A. Kennedy, A New History of Chsical Rhrtoric (Pnn- 
ceton: Princeton University Press, 1994) 88-90. 

38. Demetrius, On SMe 227 (LCL: tram. W. Rhys Roberts; London: Heinemann; Cambridge, Mass.: 
Harvard University Press, 1 927). 

39. Kennedy, A New History, 90. 

40. JeTefftey T. R d ,  A Discourse Analysis of Philippians. Method and Rhetoric in the Debate over 
Literary integtï'y (JSNTSup 1 3 6; S he field: Sheffield Academic Press, 1 997) 454. 

41. For example, Stanley E. Porter, ("The Theoretical Justification for Application of Rhetoriçd 
Categories to Pauliae Epistolary Li terature, " Rhcrronc and the New Testament. Essays fiom the 1992 
Heidelberg Conference [eds., Stanley E. Porter and Thomas H. Olbricht; JSNTSup 90; Sheffield: BOT 
Press, 19931 100-22) argues that studies of Paul's letters shodd Iimit themselves to the rhetoricai style of 
P d ' s  letters, as the rhetorical handbooks only discuss style when it cornes to letters. in his view, there is 
not enough warrant in the handbooks for applying basic rhetorical categories to letters. In contrast, see 
k t z  (Galarians), who performs a a fiill-fledged appiication of ancient rhetorical practices to Paul's letter 
to the Galaîians. 



ancient rhetorical practices. They are seen as highly literary speeches that were 

intended to be read aloud, and thus scholars assume that the authon incorporated 

rhetorical conventions into their texts42 Moreover, there is general agreement that the 

authors of these ancient texts did not sirnply absorb and subsequently reflect rhetorical 

practices from the world around them, but that they consciously and skillhilly applied 

rhetorical conventions to their texts in a "studied" manner, which suggests that at least 

some of the authon may have been schooled in ancient r h e t ~ r i c . ~ ~  

Before the "fall" of rhetoric in the 19th century, several authors had used rhetoric 

in their analyses of ~ a r n e s . ~  But studies incorporating rhetonc into the examination of 

James did not reappear until relatively recently, with the publication of Wilhelm 

Wuellner's "Der Jakobusbrief im Licht der Rhetorik und Textpragmatik" which uses 

the "new rhetoricl' as weli as modem semiotics and communications theory45  Building 

on the work of Wuellner, Ernst Baasland produced one of the next rhetoticai studies on 

James, in which he proposed that James consisted of deliberative rhetoric and was 

essentially a wisdom speech (weisheitliche ~ e d e ) . ~ 6  John H. Elliott also develops his 

analysis of James based upon Wuellner's work, but he applies social scientific insights 

to the letter of James. Elliott explores James in light of contrasts between punty and 

poilution, which figured importantly in second Temple Judaisrn and early Chnstianity, 

and shows how punty and pollution "serve as an important means for conceptualizing, 

42. Duanc: F. Watson, "Rhetoncal Criticism of Hebrews and the Catholic Epistles Since 1978," CR:BS 5 
(199'7) 178. 

43. Watson, "Rhetoricd Criticism, " 179. 

44. This is mentioued by Ernst Baasland ("Literaxische Fom," 3648) who refers to the work of J. D. 
Schulze, C. G. Küchler, C. G. Wiike, and J. A. Ekngel, al1 of whom applied insights from rhetoric to 
their analyses of James before the beginning of the 20th century. 

45. Wueher, "Der Jakobusbrief, " 65. 

46. Baasland, " Literarische Form, " 3654. 



distinguishing, and evaluating appropriate and inappropriate attitudes, actions, and 

alliances with regard to the community, its members, and their relation to God and 

society . "47 

The most recent rhetorical study of the entire letter of James is that of Lauri 

Thurén, who argues that James is primarily epideictic rhetoric in that it attempts to 

reinforce ideas and values that the recipients already p o s s e ~ s . ~ ~  Thurén suggests that the 

seeming obscurity of the rhetorical structure is actually the subtlety of an author who 

knows that his audience is rhetoricaily knowledgeable, and thus resists making his 

rhetorical shifts too o b v i o ~ s . ~ ~  

Other authors have offered more focused work on sections of James. J. D. N. 

Van Der Westhuizen performed a close analysis of Jas 2: 14-26, which he classifies as 

deliberative rhetonc in that it exhorts the audience to action.50 Duane F. Watson has 

published two rhetorical studies, on las 2 and Jas 3: 1-12 respectively. He undentands 

Jas 2 and Jas 3: 1-12 as deliberative rhetoric, for these sections exhort the audience to a 

particular type of action and dissuade them from other kinds of behavior. Watson 

shows how there are three complete arguments created in these pericopae. each of 

which includes a propositio, ratio, confimtio, eromatio. and conplerio. He also 

explains how James uses diatribe and paraenetic materials in these sections in order to 

amplify the a rgurnent~ .~~ Finally, Wesley Wachob's dissertation concentrates upon the 

use of a saying of Jesus in Jas 2:s within the rhetorical structure of Jas 2: 1 - 13. He also 

47. Eiliott, "The Epistle of lames, " 78-79. 

48. Laun Thurén, "Risky Rhetoric, " 276-77. Thurén also p t s  that there are aspects of juciicial and 
delibernive rhetoric within the letter a s  weii. 

49. Thurén, "Risky Rhetoric, " 283. 

50, J. D. N. Van Der Westhuizen, "Styiistic Techniques and Their Functions in James 2: 14-26," Neot 25 
(1991) 89-L07. 

51. Watson, "James 2"; "The Rhetoric of James 3: 1-12," 
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considers James to be deliberative rhetoric, and, applying Vernon K. Robbins' method 

of socio-rhetorical criticism, he explores how Jas 2 5  contributes to the social, cultural 

and ideological understanding of James as a wh01e.~~ 

The cornparison of James to ancient conventions of rhetonc was never attempted 

by Dibelius, as discussed earlier. However, the work of the scholars mentioned above 

suggests that there is an emerging agreement that this text is informed by Graeco- 

Roman rhetorical practices insofar as these practices pervade the culture and society of 

the day, although considerable disagreement remains regarding how exactly these con- 

ventions figure in James. This lack of consensus does not mean that a rhetorical investi- 

gation is not wamted,  for in rhetorical speeches and especially so in letters, the 

precise starting and end points of rhetoncal units are not alwayç obvious nor do they 

plainly conform to the instructions provided in handbooks and instruction r n a n ~ a l s . ~ ~  

Moreover, early Christian rhetoric, insofar as it served a new social experiment, was 

imaginative and inventive in its reference to new language and figures, and did not 

draw upon al1 of the stock phrases and heroic examples of its non-Christian con- 

temporaried4 Therefore, this project does not aim to offer a comprehensive rhetorical 

outline of lames, but insofar as sections of James use fnendship language, it will 

analyse the rhetorical form and hnction of the unit under question. The insights from 

recent rhetorical analyses wiU be engaged, but attention must be chiefly paid to the 

52. For a brief summary of Wachob's thesis, see Watson, "Rhetorical Criticism," 189. 

53. Mack (Rhetoric and the New Testamen, 49) points out that the rhetorical haadbooks were sirnply 
guides; they "were never understood in antiquity as rigid templates, nor has it been assumed . . . that 
wery rhetorical composition must foiiow these patterns." 

54. See Mack, Rhetoric ancf rhe New Testament, 94-97, 
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ancient rhetor ic ian~,~~ and to what extent their instructions manifest themselves in 

James. 

Friendship Language and Rhetoric Ui James 

A. introduction 

Taken as a whole, it is difficult to determine the overall species of James, as 

there are some judiciai secti0ns,~6 many clear delibemtive sections,s7 and in some 

cases it appears that the author is seeking to re-emphasize existing convictions. which is 

the purpose of epideictic rhetonc.58 It is therefore possible that James contains a vari- 

ety of rhetorical species, but as George Kennedy explains, "the definition of the species 

as a whole can become very difficult, but a discoune usually has one dominant species 

which retlects the author's major purpose in speaking or ~ r i t i n g . " ~ ~  Owing to the 

preponderance of deliberative sections in James, 1 would agree with those who 

undentand James as pnmarily deliberative rhetoric with an intenningling of other 

species. This is in keeping with the description of James as protrepsis, which often 

embodies a cal1 to conversion to a particular ethical way of life. 

Secondly, as mentioned earlier, this study will not attempt to offer an overall 

rhetorical outline of James. However, specific rhetoricai units will be identified insofar 

55. Occasionaliy, 1 will refer to the work of modern rhetoricians who, in turn, depend upon tht: ancient 
rhetoricians for the development of their principles. 

56. For example, Sas 5: 1-6. See Thurh, "Risky Rhetoric," 276. 

57. See Wachob, n e  Voice of Jesus, 194; Watson, "James 2;" "The Rhetonc of James 3: 1-12." 

58. This is the view of Tburén, "Risky Rhetoric," 276-77. 

59. George A. Kennedy, New Tesrament Inreprerafion, 19. 
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as this is possible, and we will deal with the fnendship language within the context of 

each unit and its overall function in the letter. 

In James, the most explicit use of friendship teminology is in reference to the 

human relationship with God. For example, Abraham is descnbed as "friend" ( 6 h o ~ )  

of God in Jas 2:23 and subsequently in Jas 4:4, the penon who makes himself a friend 

(6l'Aoq) of the world makes himself an enemy of God. Jas 2:23 will be andysed in the 

context of Jas 2: 14-16, as this, in the opinion of many. is a discrete unit within the 

argumentatio of James. Likewise, the phrase about fnendship with the world being 

enmity with God appears within another section of the argumentatio, Jas 3: 13-4: 10. the 

structure and rhetonc of which will be examined in detail. 

But there are other. less obvious, references to fnendship with God that require 

closer inspection. For instance, words and concepts related to ancient understandings of 

friendship appear within the initial part of the letter, Jas 1 : 2-1 8. The emphasis upon 

patience. testing, God being "simple" and "without reproach" in contrast to the 

"double-minded" penon, each figure in the ancient vocabulary of friendship. and it is 

interesting that James contains dl of them in one section of the letter. 

Friendship with God therefore deserves considerable attention, but in dealing with 

the various sections of James it is also important to discuss the character of the speaker. 

as well as the type of behaviour asked of the audience. How do these dimensions of the 

letter relate to its references to fnendship and to characteristics of fnendship in the 

ancient world? Thus, while friendship with God is the primary focus of the analysis. 

these other elements of the letter require discussion. 

B. James 1 :2-18 

1. Common Features of the Exordium 



As wiU be argued, this section of James forms the exordium of the letter. But 

first, attention must be paid to the nature and function of an exordium within ancient 

rhetoric, then one can delineate how Jas 1:2- 18 forms an exordiurn and how fnendship 

language and ideas figure within the unit. 

Most ancient writers concur that the exordium is a requirement for an argurnenta- 

tive speech,60 dthough Aristotle says that the exordium is "only admissable when there 

is a conflict of opinion. "61 The purpose of the exordium is to establish an ethos of 

authority for the speaker and a climate of pathos that will engage the audience and 

predispose it to listen, and it is always adjusted to suit the circumstances of the dis- 

course, speaker, audience (including potential opponents), and the particular subject 

under discussion. Cicero says that the exordium should be senous and must 

contain everything which contributes to dignity, because the best thing to do is 
that which especially comrnends the speaker to his audience. It should contain 
very little brilliance, vivacity, or finish of style, because these give rise to a 
suspicion of preparation and excessive ingenuity (De Inventione 1.25 [LCL]).62 

Although the entire narrative should induce the audience to be well disposed. attentive 

and receptive to the speaker, this stance "must in the main be won by the Introduction 

to the cause. "63 

In any speech, the exordium is the crucial place for establishing the authonty of 

the speaker, for if the speaker is believed to be a gwd penon at the beginning, the 

60. See C. Perelman and L. Olbrechts-Tyteca, The New Rheroric. A Treatise on Argumentarion (trans. 
John Wdkinson and Purcell Weaver; Notre Dame, London: University of Notre Dame Press, 1969) 495. 

61. AristotIe, Rhcroric 3.13.3 (LCL; trans. John Henry Freese; London, Cambridge: Harvard, 1926). 

62. TransIated by H. M. HubbeU (Cambridge, M a s :  Harvard; London: Heinemann, 1949)- 

63. Pseudo-Cicero, Rhetonca Ad Herennium 1.1 1 (LCL; trans. Harry Caplan; Cambridge, MW., 
London: Harvard University Press, 1954). 



audience wili be more inclined to listen? Ancient rhetoricians agree that the character 

of the speaker has a central d e  in the effectiveness of the speech, in fact, Aristotle 

says that this ethos, or moral character, "constitutes the most effective means of pmof' 

(Rh. 1.2.4). Thus the exordium rnust caretülly establish the credibility of the speaker. 

especially if the speaker knows that the audience is not sympathetic. 

One may begin a speech with either a direct or a subtle opening, the latter 

reserved for situations in which the speaker's cause is discreditable. the hearer has 

already been persuaded by the opposition, or the hearer is tired from listening to 

previous speakers.65 If one uses the direct approach, an effective method of beginning 

is to address the situation of the hearen and praise them for their "courage, wisdom. 

humanity and nobility of past judgements they have rendered . . . " (Rhet. ud Her. 1.8). 

One also attracts the audience's attention if it is made clear that the rnatter under dis- 

cussion is important, and that it concerns all humanity or the hearen them~elves.~~ The 

speaker may refer to the good relationship between himself and the audience, or he will 

address the situation of the audience, which in turn, c m  be understood as giving rise to 

the speech. 67 

The exordium may also be used to introduce some main points which will be 

developed later in the argument. Aristotle states that one of the tasks of the exordium is 

to provide a "summary explmation of the business to persons who are not acquainted 

with it, in order to inform them what the speech is about and to enable them to follow 

64. Quintilian, Inssituiio Oraroria 4.1.7 (LCL; trans. H.E. Butler; London: Heineman; Cambridge: Har- 
vard, 1960). 

65. Rher. ad Her. 1.9. 

67. Perelman and Olbrechts-Tyteca, n e  N m  Rheroric, 49î. 
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the line of argument . .. . "68 According to Quintilian, such an introduction is not a 

requirement and should not enurnerate every issue to be discussed, but it may be pru- 

dent to include a few references to the main questions as they " wiil exercise a valuable 

influence in winning the judge to regard us with favour" (4.1.26). Likewise, Cicero 

says that a faulty exordium is one which neglects to find connections with the rest of 

the speech.69 Thus one expects to find ideas and themes within the exordium that will 

be developed later on. Such an introduction aids in preparing the audience for what is 

to come. 

2. James i :2- 18 as an Exordium 

The transition marken between the exordium, narratio and other parts commonly 

referred to in the rhetorical handbooks are not always obvious in rhetoticai speeches, 

even less so in ~etters,~O and as Watson points out, " it is more likely that James simply 

does not conform to Greco-Roman standards in its overall arg~mentation."~~ More- 

over, James uses many obvious division markers, such as the appeal to "my brothers" 

or "my beloved brothers" to indicate small units, but thereby making it dificult to 

determine the exact outline of larger rhetorical sections. Therefore, one cannot rely 

solely upon clear syntactic shifts but on the how the sections fûnction on a rhetoricai 

Ievel. 

68. Aristotie, Rheroric tu Alexander 29 (LCL; tram. H. Rackham: London: Heinemann; Cambridge: 
Harvard, 1 957). 

69. Cicem (De Iw. 1.26): "nie unconnecteci [exordiuml is one which is not derived from the circurn- 
stances of the case nor closely knit with the rest of the speech, such as  a Limb to the body." 

70. Especially when. as discussed earlier, the rhetoncal handbooks do not address the use of rhetork in 
letters. 

7 1 . Watson, "Rhetorical Criticism, " 190. 



Nearly al1 studies of James agree that Jas 1: 1 is an epistolary prescnpt, the format 

of which is actually typical of ancient non-literary letters.'* Thurén argues that the 

prescript must be cunsidered as part of the exordium, because it establishes the ethos of 

the speaker as authoritative, its use of the epithet 8oÛhoç "emphasizes his solidarity 

with the addressees," and the identification of the audience with the true Israel would 

be pleasing, for despite their diaspora situation, they really have high status. More- 

over, the use of xcuipetv would create an amiable atmosphere and connects the verse to 

the next one, which refen to joy ( X ~ p o i v ) . 7 3  However, it is just as likely that the author 

may have written a prescript which would nicely cohere with the rest of the letter, for 

James 1 :2-18 is able to develop an ethos and puthos quite weil apart from the prescript. 

When we tum to the rest of the exordium, most rhetoncal analyses of James have 

argued that Jas 12-18 forms either part or al1 of the exordiurn, and even Dibelius 

grants that this is a seemingly unified section of the let te^^^ Apart from his inclusion 

of Jas 1 : 1, Thurén's arguments regarding the outlines of the exordium are the most 

c~nvinc ing .~~ For Thurén, Jas 1 : 1-4 forms the exordium proper, with its emphasis 

upon perseverance and perfection, Jas 1 5 - 1  1 then amplifies these themes with relation 

to wisdom and money, while Jas 1 : 12- 18 forms an inclusio by retuming to the themes 

of perseverance and perfection. Wuellner, however, argues that the exordium is found 

in Jas 1 : 2-4, followed by a narratio (Jas 1 : 5- 1 11, a propositio in Jas 1 : 1 2, and an 

72. See John L. White, Lighrfrorn Ancienf Letfers (Philadelphia: Fortress, 1986) 194-95. As nokd ear- 
lier, Llewelyn ("The Prescript of lames") argues that the prescript was oniy added later to give James the 
appearauce of a letter, which enabled its survival . Unfortunately, however, Llewetyn does not engage the 
important essay by Francis ("Fom and Function") who. as discussed previously, explores the ways in 
which different ancient letter fonns can deviate h m  standard practices, such as a lack of a final farewell. 

73. Thurén, "Risky Rhetonc, " 270-7 1 . 

74. DibeIius, James, 69. 

75. Baasiand ("Literarische Form," 3658-59) also considers las 12-18 to be the exordium, dthough he 
thinks thai Jas 1 : 1 6- 1 8 fiinctions as a mnsifrcs to the propositio in Jas 1 : 19-27. 



argumentatio in Jas 1: 1 3 3 6 .  Thurén rightiy points out that such an arrangement is 

awkward, for there are no signs of a transition between Jas 1 : 12 and Jas 1 : 13 and Jas 

1 : 19, which begins with "Know this, my beloved brothen, " is much more likely the 

beginning of a new section.76 Other studies of James have divided the opening of the 

letter differently , such as Fred O. Francis, who argues that 1 : 13- 18, 1 : 19-21 and 1 : 22- 

25 have restated the three opening themes of testing, wisdom/speech, and m ~ n e y . ~ ~  but 

he has not addressed how such a structure would function rhetoncally. If we examine 

the unit of Jas 1:2-18, however, we will see that it performs the typical functions of an 

exordium . 

There are several ways in which a speaker can establish an ethos of authonty and 

integrity.78 One is the use of direct address, which, as mentioned earlier, is often used 

within the exodium in rhetoncal speeches. Many ancient writers confirm that 

forthright, frank speech (mxppqaia or kent ia ) ,  which offers criticism but criticisrn for 

the bettement of the hearen, reveals the fine character of the speaker. Dio Chrysostom 

insists that to find a man who speaks frankly and out of concem for the gwd of othen, 

even to the point of risking dienation and rejection from the mob, is not easy, "so great 

is the dearth of noble, independent souls and such the abundance of toadies. 

mountebanks, and sophists. " 79 Rhetoricians thought highly of frankness. Isocrates, for 

example, wrote that one ought to commend those who admonish othen for their better- 

ment, "for such a man can soonest bnng you to abhor what you should abhor and to set 

76. Thurén, "Risky Rhetoric, " 270. 

77, Francis, "Form and Function," 118. 

78. 1 am following the approach of  Shawn Carruth here ("Straîegies of Authority. A Rhetorical Study of 
the Character of the Speaker in Q 6:20-49, " Conflict and Invention. Litemry , Rhetorical, and %cial 
Studies on the Sayings Gospel Q [ed. John S. Kloppenborg; Vaiiey Forge, PA: Trinity , 1 993 98- 1 13, 
who appties the principles of rhetoncal theory to the character of the speaker in the Q inaugural sermon. 

79. Dio Chrysostom, Dismurses 32.1 1 (LC t; tram. JI W. Cohoon and H. Lamar Crosby; London: 
Heinemann; Cambridge: Harvard, 196 1). 
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your hearts on better things. "*O This frankness must not descend to the level of a 

humiliating invective, however, for such disparagement would ultimately not aid or 

improve the recipients, but only depress or demoralke them. Thus frankness must 

always keep the good of the listeners in view, and must be done sensitively and with 

moderation. l 

The beginning of James does not admonish the audience, but it does directly warn 

them about their behaviour. The author speaks confidently and with authority when 

heg* cautions them to ask God for wisdorn (if they lack it) with faith, unlike the 

double-minded man who is unstable and as a result will receive nothing from God (las 

15-7). Although we have not established who the recipients of the letter were. nor 

their economic status, James asserts squarely that the rich man will fade away (Jas 

1: 10-1 1). If the recipients of the letter consisted of both nch and poor, James does not 

resist the possibility of offending the wedthy. at least if they intend upon rernaining 

wedthy. 

Signs of a speaker's ethos are aiso evident by the use of imperatives. Ancient 

rhetoricians do not discuss the use of imperatives in creating an ethos, but some 

modern theorists point out that the force of the imperative lies in the authority of the 

speaker.83 Thus, if a speaker knew that she lacked authority, she would likely resist 

using the imperative mood, as the audience would immediately begin ignonng her. 

lames, however, does not hesitate to use the imperative throughout his letter, as it 

80. Isocrates, De Pace 72-73 (LCL; tram. George Norlin; London: Heinemann; New York: Putnam, 
1 929). 

8 1 See Plutarch, Flatterer, 74D-E. 

82- 1 am assuming that the author is male. 

83. See Carnith, "Strategies of Authority," 103 and Perelman and OIbrechts-Tyteca, 77ze New Rheroric, 
158. 



appean 3 1 times,84 8 of which are in Jas 1 :2-L 8. Even from the very beginning of the 

letter, then, the author seems to be aware of his authoritative hold on the audience, for 

otherwise, he would likely avoid so many direct instructions. 

Thirdly, the use of maxims cm enhance the authority of the speaker, for by using 

a known saying or phrase which is understood to be generally true, the speaker reveals 

a good character.85 However, indiscriminately flinging maxims about in a speech will 

not impress an audience; the maxims must be used sparingly and appmpriately. 

Quintilian makes it clear that the application of well known sayings is "useless, unless 

the pleader has the wit to apply them in such a rnanner as to support the points which 

he is trying to make"(5.11.42). Thus proverbs or sayings with which the audience may 

be quite familiar are not effective unless they are placed carefully within an appropriate 

context. 

las 1: 12 is commonly understood to be a macarism or beatitude, a type of maxim 

which often appears in the LXX with the formula p a ~ a p t o ç  &mjp,86 and is a character- 

istic feature of wisdom literat~re!~ George Kennedy discusses the beatitudes in Mat- 

thew's Sermon on the Mount, explaining that Jesus rnakes the minor premises ("the 

poor in spirit will enter the kingdom of heaven" and so forth) acceptable to his listeners 

"by avoiding any attempt to justify them, thus relying on the ethos of his authority. and 

also by the way he puts the verbs into the future tense."88 Similarly, Shawn Camth 

has shown how the beatitudes in Q 6:20-21 derive their claim to truth from the author- 

84. See Joseph B. Mayor, î3e Epistle of St. James (London: Macmillan, 1913) ccxxx. 

85. Anstotle (Rh.2.21.16) says that "he who employs [maxirns] in a general manner declares his m o d  
preferences; if then the maxims are gmd, they show the spxker aIso to be a man of good character." 

86. Dibelius, James, 88. 

87. Patrick J. Hartin, A Spirinurfity of PerSection, 43. 

88. Kennedy, New Testament Interpreration, 50. 
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ity of the speaker. In fact, the speaker must have significant authority as the Q 

beatitudes are generally thought to run counter to conventional wi~dorn.*~ The content 

of las 1 : 12 is not necessarily counter to accepted wisdom, given the emphasis upon 

testing within Jewish wisdom l i t e r a t ~ r e , ~ ~  but it does offer the future promise of an 

eschatological reward, the "crown of life." Therefore, it seems that the speaker in 

James again asserts his authority by making a firm statement about the future. with no 

need to justiQ himself. Secondly, the reference to a trial (ne ipaqhq)  recalls Jas 1:2 

and prepares the way for the discussion of temptation in Jas L : 13-1 8, a section in which 

the verb mxpcii~erv occurs 3 times and the adjective & ~ e i p a c ~ o ~  appem once in verse 

13. While maintaining the ethos of the speaker, therefore, the beatitude also fits well 

within the opening section of James, connecting themes introduced at the very 

beginning of the letter with those that immediately follow verse 12. 

las 1 : 13-1 8 then continues the theme of temptatiodtesting with a series of state- 

ments about God and temptation. Jas 1 : 13 is particularly notable as it confoms some- 

what to the characteristics of a rhetorical syllogism or enthymeme whereby a statement 

is made, which is an imperative in this case ("Let no one Say when he is tempted, '1 am 

tempted by God"'), followed by a reason for the statement with the connective yoip 

("for God cannot be tempted with evii and he himself tempts no one"). Although there 

are biblical passages such as Gen 22 which suggest that God does indeed test, here 

James is likely expressing the view found in wisdom literature that rather than taking 

responsibility for the+ choices, humans are quick to blarne God when they experience 

diffic~lties.~~ Verses 14 and 15 then place the blame for temptation upon one's own 

89. Carruth, "Strategies of Authority," 108. 

90, Ralph P. Martin, James ( W C  48; Waco: Word Books, 1988) 33. 

91. See Prov 19:3; Sir 1S:ll-20; Martin, James, 34. 
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desire, émOvpicu, which eventually l a d s  to sin and death, while verses L6-18 

that only goodness and perfection corne from God, in direct contrast to é . n i ~ u ~ i c r . ~ ~  

Such a series of strong statements about the source of temptation and the nature 

of God would not emerge from a speaker who lacks respect from his audience. 

Quintilian states that "reflexions of univenal application" are "best suited to those 

speakers whose authority is such that their character itself will lend weight to their 

words" (8.5.7-8). l a s  1 : 1348 makes firm assertions about human desire and the nature 

of the divine, which suggests that this author possesses an ethos of self assuredness and 

respect, for he requires such authority to affirm such opinions. 

Yet the beginning of James does not focus upon ethos at the expense of pathos. 

for the text attempts to amuse emotion from the audience. Although the author speaks 

with authority , he expresses concem for the recipients. Jas 1 : 2, for example, makes 

emotional appeals to the audience with a reference to the trials (~& ipaupo l )  that they, 

the author's "brothers" (SeMol )  meet, and the assurance that the testing (ôo~ipiou) of 

faith will lead to positive vimie, namely steadfastness or endurance (irroponj). Of note 

here is the fact that James describes the audience as "knowing" that testing will produce 

endurance, a positive statement which would make the addressees more inclined to 

~ i s t e n . ~ ~  Such endurance, in tum, leads to an even greater end. that of perfection, for 

las 1 :4 states that bropomj should have a "full effect" or "perfect work" (Eppyov 

relûiov) such that the audience may be "perfect and complete, lacking in nothing." 

Thus the end of testing is not steadfastness but ultimately perfection or wholeness; 

something which James presents as an attainable goal. 

92. The contrast b e ~ e e n  desire and God is most pronounced in verse 18, whereby God "gives birth" to 
humans "by the word of truth" as opposed to desire which conceived sin, which in tum "gave birth" to 
d e a h  See Johnson, n e  L e m  of James, 205; and Martin, James, 39. 

93. Seen Thurén, " Risky Rhetoric, " 27 1. 
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Moreover, at the close of the exordium, James refen to his "beloved brothen" 

(Jas 1 : 16) and assures thern that al1 good things corne from God, that " we" were 

brought forth by the word of tmth that "we" should be a kind of "fint fruits" of God's 

creatures (Jas 1 : L 8). This verse is often interpreted as a reference to the sdvific actions 

of God, whereby the believer becomes one of the "first fruits" or one of the r e b ~ r n . ~ ~  

Rhetoncally, it could not help but have a positive effect upon the audience, for it 

assures them that they are indeed the first fruits of God's creatures. 

Thus far, Jas 1 :2- 18 has fulfüled the duties of the exordium in that it has pre- 

sented the speaker as authontative, direct, and concemed for the well being of the 

audience, but it has done so with a certain sensitivity for their situation and assurance 

of GodTs reliability. But an exordium will also often refer to the subject of the entire 

speech95 and thus it is not unusual that the main theme of James be introduced in this 

section. Many analysts agree that an overall thmst of James is to seek perfection or 

who lene~s ,~~  for we observe this theme to be taken up throughout the rest of the leiter, 

with +eÊretog occumng five times, as well as other instances of the verb r~h&iv and 

related words such as AOC and b ~ 6 ~ h ~ ~ o ~ . ~ ~  By perfection, James does not mean the 

unattainable thing for which modems sometimes aspire, but the notion of complete or 

94. See Dibelius, James, 104-107. 

95. Perelman and Olbrechts-Tyceca, ïhe Nerv Rhetoric, 497. 

96. See, for exampie, Elliotî, "The Epistle of James in Rhetorical and Social Scienti tic Perspective, * 7 1 ; 
Patrick I. Hartin, "Cal1 to be Perfect thmu& Suffering (James 1 ,2-4). The Concept o f  Perfection in the 
Epistie of James and the Sermon on the Mount," Bi6 77 (1996) 477-92; and A Spiritualiry of Pe$ection; 
Martin, James, Ixxix-txxxiv; Josef Zmijewski, " Christliche ' Voikommenheit.' Erwagwigen zur 
Theologie des lakobusbriefes," Srudien zum Neuen Testament und sctiner Umwelr (ed. Albert Fuchs; 
Serie A, Band 5; Linz: A. Fuchs, 1980) 50-78. 

97. The use of ~EchEtoq and related wonfs has been analyseci by Zmijewski, "Chnstliche 
'Voikommenheit, ' " 52-53. 



total aüegiance to ~ o d . ~ 8  To be perfect is to withstand the trials of faith which seek to 

divide one from God as wel1 as to live out one's life in dedication to God, whether it be 

through bridling one's tongue (Jas 3:2) or through consistency between hearing and 

doing (Jas 1 : 25). 

Perfection is gained, at least in part, not thmugh one's own merits, but through 

the gift of wisdom from God, which is the focus of Jas 15-8. Thurén, Elliott and 

Wuellner argue that this section is an expansion or m p l i f c ~ t i o  of the proper exordium 

in las 1 :2-4, which firmly lays out the need for perserverance in the quest for perfec- 

tion. las 1:9-11, which refers to the rich and poor, a theme which is taken up later on 

throughout the letter. is also an amplification of this theme of perfection, for part of 

being perfect is to resist the desire for riche~.~g Jas 1 : 12- 18 then invokes the theme of 

the exordium, endurance leading to perfection. by stating that p a ~ c i p i o ~  &wjp ôc 

tropivec ~eipaapbv, ~ O K L C ( O G  yevOp~vo~ Xtjp$mc~i 76v ( ~ T ~ ~ C Y Y O Z J  rijç @ i j q  Ôv 

é?n)yyecî\crzo roîq &ycu~Ga~v cuir7bv ("Blessed is the man who endures trial. for when 

he has stood the test he will receive the crown of life which God has promised him"). 

and by hrnishing another meaning of mtpcuopb~: "steadfastness in tribulation is 

rewarded by God [Jas 1 :2-41, but the trial can also be a temptation which leads to death 

[las 1 : 13- 151. " loO The section then closes with Jas I : 16- 18 which provides a contrast to 

Jas 1: 13-15 by emphasizing that "every perfect gift" cornes from God who "brought us 

foah" unlike sin which " brings forth" death. God, who provides "every perfect gift" is 

the source of perfection, it seems, echoing Jas 1 5-8 .  Thus, it is clear that las 1 :2-18 

98. Hartin ("Ca to Be Perfect through Suffering," 483-84) discusses this concept of perfection in lewish 
literaiure. 

99. Thurén, "Risky Rhetotic," 272; Elliott, "The Epistle of James in Rhetoncal and Social Scientific 
Perspective, " 72; Wuellner, "Der lakobusbrief, " 41. BaasIand, (" Literarische Fonn, " 3 655) includes Jas 
1:s-15 within the exordiurn. 

100- Thurén, "Risky Rhetoric," 272. 
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perfoms another of its duties as an exordium, and that is to introduce the main subject 

of the letter, which in this case, is perfection. 

3. Friendship within the Exordiurn 

[t is striking to what extent Jas L :2-18 employs friendship language, but first, it is 

clear chat the author of this letter "speaks" as a friend ought to, for he speaks frankly, 

with mpp~aia ,  as has been discussed. In the previous chapter, we observed that 

Plutarch, in particuiar. emphasues the fact that true friends will speak frankly to one 

another, out of concem for each one's well being and bettermedol kppqoiol was the 

focus, as we saw, of Phiiodemus' treatise on how memben of the Epicurean school. 

friends and fellow disciples, should treat one another. In James, the speaker expresses 

himself authoritatively and forcefully in the exordium. but he does not demolish the 

hearen, but offers them firm exhortation and hope. 

Moreover, the speaker addresses the audience as &b&h&i pou (Jas 1 :2) and as 

&daheoi pou OIy~qroL (Jas 1 : 16), an address which he continues to use throughout the 

rest of the letter.lo2 Recently, Peter Artz-Grabner has shown that the use of "brothen" 

could, among other things, be used to designate friends, both in the LXX and in many 

Greek documentary papyri. 103 For example, a letter from 70-69 BCE or 41 - L O BCE 

frorn an unknown wnter to "Heraklios the brother" ( ' H p o l ~ A e h  r& &&A+&) States 

that "while writing to al1 Our friends (4&015) 1 deemed it necessary to address you too" 

102- See las 1:19; 2:L,5,14; 3:1,10; 4:11; 5:7,9,12,19. 

103. Peter Arzt-Grabner, "'Brothers' and 'Sisters' in Documentary Papyri and in Early Christianity," 
(Paper delivered at the Society of Bibiical Literature h u a i  Meeting, Boston, November 22, 1999). Spe- 
cial thanks to Dr. Arzt-Grabner for dowing me to cite h m  his paper, 
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(BGU wI i ; 2:3-5). AS Arzt-Grabner concludes, it is therefore "most reasonable to 

assume that Heraklios was one of the writer's friends, and not his natural brother. "los 

This observation opens up the definite possibility that by addressing his audience as 

&&Moi pou, the author of James was drawing upon the use of 86eX665 for 4iXoq. 

Considering the stature of the fnendship relationship in the ancient world, such an iden- 

tification would have served the need of the exordium to inspire a more receptive and 

even genial dispostion in the audience. lo6 

Regarding concepts and ideas related to fnendship. in the previous chapter we 

observed that often fnends were required to prove their friendship through testing. In 

the classical and hellenistic periods, the true test of fnendship was whether one fnend 

would help another dunng difficult times,lo7 even to the point of death, as Plutarch 

reports.lo8 Cicero, we recall, insists upon putting friends through trials rather than to 

naively accept preliminary expressions and acts of goodwill.log Most explicit in his 

references to testing is Ben Sira, who uses the same word, m ~ p a o p 6 g ,  as James to des- 

cnbe what a new +AOC should endure before earning the trust of another (6:7). Like 

the other writers, Ben Sira concun that the bat test of fnendship is how the fnend 

behaves in the face of affliction or adversity of some kind (6: 8; 12: 8-9). 

104. U. Wilcken, Fr. Krebs, and Paul Viereck (eds.), Aegyptischr U h n d e n  aus den Koniglichen 
Museen zu Berlin, Griechischc Uihnden 1 (Berlin: Weidmann, 1 895). 

t 05. Arzt-Grabner, "'Brothers' and 'Sisters,'" 4. 

106. Artz-Grabner's article, 1 think, raises questions about the use of fictive kinship Ianguage and its 
association with friendship in the New Testament generally, but such explorations are beyond the scope 
of this project. 
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It is possible that James' references to testing in the exordium of his letter (1 :2-3, 

12) would have elicited some connections to fnendship in the minds of his listenen, 

although testing was a common theme within Judaism. The LXX translates Gen 22: 1 as 

Kcli &yévero perci r& btjpara mûra i) deOg ÈT.&~(Y@u TOU A&aap, but James, despite 

the fact that he refen to this story as a great manifestation of faith and works in 221 - 

24, would presurnably reject this reading as he says in 1 : 13-1 4 that God tests no one 

(~eipcG&c 6È OLBTOG o ~ ~ & ~ Y c I ) ,  rather, one is tested by one's own desire ( ~ ~ i d v p i a ) .  If, as 

we will see, God is characterized as a fnend in the letter of James, it is clear that God 

is not a fiiend who tests. It is not clear that the initial references to testing (Jas 1 :2-3. 

12) place responsibility upon desire, but clearly testing, whatever its form and source, 

can be viewed a positive thing which promotes endurance and ultimately, perfection. 

Again, it is not evident that James shares wisdom literature's view that testing was 

educative: "the whole life of the nghteous is a test, since God educates His own 

throughout their lives, " l  l0 wherein Abraham is consistently undentood as one who was 

tested and proved himself faithful (Sir 44:20), but for James testing does demonstrate 

one's steadfastness or hemic endurance (hropovij),lL1 which in tum, leads to perfec- 

tion. 

One could assign this testing language simply to a characteristic of ancient 

Judaism were it not for a few other references in the exordium which evoke the concept 

of friendship. In las 1 5  the audience is exhorted to ask God for wisdom, who gives to 

aU k h W ~  and without reproaching (p? 6ver6irovroq). The word & A G 5  can mean 

" simply , " " without ultenor motive, " " wholeheartedly " or " generously , " and, as dis- 

I l  1. The idea that trials or affliction would produce endurance was cornmon within Jewish iiterature, 
with lob [see Jas 5:ll) and Abraham as key models of such endurance. See Dibeiius, Juntes, 73. 



cussed earlier, is sometimes used to descnbe a true friend. Plutarch compares this type 

of penon to the flatterer, the antithesis of the friend, when he writes 

For the character of a friend, like the "language of truth, " is, as Euripides puts it, 
"simple (&~Xoû#' ,  plain, and unaMected . . . [blut the flatterer's activity shows 
no sign of honesty , tmth, straightfonvardness (QlrXoûv), or generosity . . . l2 

The friend possesses this virtue of simplicityl13 as opposed to the flatterer who may say 

one thing but mean another. Moreover. Plutarch goes on to descnbe the flatterer's 

favoun, in w h ich there is reproach (érov&6imov) and mortification (Flatterer 64B). 

The @wç, in contrast, reports his actions modestly, "and says nothing about himself" 

(Flanerer 64B). The friend is gracious, and does not cornplain about being put out in 

order to grant a favour. Similady, Sir 20: 15 describes the fool "who has no fnends" 

(Sir 20-1 6) who "gives little and upbraids (6vei6ior) much" while Sir 41 :25 w m s  

against the use of abusive words (X6ywv 8vei6iopoû) before friends and of insults after 

giving a gift. For lames, God is anything but a flatterer or a fool. God is characterized 

as a friend who possesses the virtue of straightfowardness and lack of repmach, and 

thus those who ask for wisdom will receive it without any cornplaints or hesitation from 

Again, this is not enough evidence to state confidently that James is alluding to 

fnendship in his exordiurn, but there is another element that emerges in chapter one 

which surely strengthens the argument. This is James' description of the penon who 

wavea to and fro as a "double-minded" or better. "double-souled" or "double- 

spiriteci" I l 4  ( 6 i # v ~ o g )  person. The word S i $ v ~ o q  is intriguing as this appears to be its 

113. The central therne of The Testamenr of Issachar is the Wnie of jY?rAiiqq, which reveals to what an 
extent this notion of simplicity had become a virtue in Heiienistic lewish thought. in ïhe Testament of 
Issacfrar, however, the focus is upon ieading a simpIe iife, as  Issachar is depicted as a farmer. For some 
discussion of this fheme in Ihe Tesrament of Issachar, see Houander and De longe, The Testaments of 
the Twelve Pasriarchs, 233-34. 

1 14. Staniey Porter, "1s dipsuchos," 474. 



first instance in Greek literature. Stanley Porter has traced the history of 6 i $ v ~ o ~  and 

found no antecedents to its appeamnce in James, although it is picked up by other early 

Christian writers, as we saw in the previous chapter.lI5 Porter concludes with the sug- 

gestion that this is a Christian word, and possibly one that the author of James 

invented. 

The notion of being divided did not onginate with James, however, for we find 

various words in different texts which are prefixed by 61 to designate "two" or division 

of some sort. The Testament of Asher 3:2, for example, describes the "double-faced" 

(Stnp6mno~)  person who follows their own desire (é.niOvpior). l Joel Marcus, who 

compares the Jewish concept of  yPser, or evil inclination, to James' reference to fol- 

lowing one's own én.i8vpia, considers 6irp6ooroq and the word Gi$uxoq in James to 

"correspond to a condition of 'double-heartedness' which means being d e d  by both 

the good and the evil inclination, in rabbinic traditions. " l Susan R. Garrett diseusses 

this psychologicai feature of "doubleness" in her analysis of Luke's use of "sound eye" 

(ÔTCYY O 0&9aAp6~ oou &?rXoûq i )  imagery in Luke 1 1 :34-36. 

Such authors referred "singleness" and its opposite, "doubleness" or "duplicity," 
not only to the eye but also to the face (hence one cm be "two-faced"), to the 
sou1 (" double-souled, " in Greek dipsychos), and especially to the heart ("double- 
hearted" or having a "divided heart"). The "single" penon was viewed as entirely 

115. Porter, ("1s dipsuchos," 475-76) points out the verbal and conceptual parallels between 1 and 2 Ck- 
ment and James which suggest that the former were infiuenced by the latter. 

1 16. As Porter (" 1s dipsuchos, " 498) writes: " In this instance, however, the evidence as a whole does at 
this stage of investigation point to Gi$uxoq beiag a Christian word, and probably one originating with the 
book of James as well. " 

117. 'Ihe Testaments of the Twelve Parriardu. A Critical Edition of the Greek Texr (PVTG; ed. M. De 
Ionge; teiden: Bdl, 1978) 138. 

1 18. Joel Marcus, "The Evil IncLination in the Epistle of James, " CBQ 44 (1 982) 6 17 n.37. 



devoted to God, with no fraction of the self wavenng or holding back in its com- 
mitment, 19 

James is undoubtedly tapping into this "doubleness" imagery with his references to the 

6 i $ v ~ o g  but it is intriguing to consider why he chose, or perhaps invented, this word 

when he could have used "double-hearted" or "double-faced" as others do. 

One possibility is that again. Jmes was thin!!ng of fnendship. We recdl from 

the previous chapter that friends were often descnbed as being of "one soul" or "one 

mind" ( p h  $ v ~ + ) .  This goes as far back as the tragic pe ts  and Ari~tot1e.l~~ and is 

cmied on in the works of Plutarch and ~icero,l21 New Testament authon such as Paul 

(Phil 1 :27) and Luke (Acts 4:32), and early Chnstians such as Gregory ~ a z i a n z u s l ~ ~  

and others. Some writen simply talk about friends loving one another as they love their 

own soul, including those who authored the LXX (1 Sam 18: 1). and others used varia- 

tions, such as Opo$î(oç, to describe friends.123 Ben Sira (6: 1). rnoreover. contrasts the 

friend with the enemy who is characterized as a "double-tongued sinner" (O &pap~oXi iq 

ii Giyhwoooç). 

I suggest that James uses the word Gi$v~oq here to describe the opposite of God 

who gives oIrXôq, just as a true friend should. The previous chapter descnbed how 

&rhSq characterized the true friend, in contrast to the flatterer. Plutarch compares the 

generous act of a true fnend to the acts of the gods in whose nature it is "to take 

pleasure in in the mere act of being gracious and doing good" in contrast to the flatterer 

1 19. Susan R. Garrett, " Beloved Physician of the Soul? Luke as Advocate for Ascetic Practice," 
Asceticism and the New Testament (&. Leif E.  Vaage and Vincent L. Wimbush; New York: Routiedge, 
1999) 77. 

120. Euripides, Orestes 1046; Aristotle, Eth. Eud. 7.6.8-13. 

f 21. Plutarch, On Having Marrj Friends 96E. Cicero, Laelius 80; 92 describes fnends as unus crnimus. 

122. Or. 43.20. 

123. John Chrysostom, Second Homily on 2 ïhessalonians 2. See White, Christian Friendrhip in the 
Fourth Century, 9 1. 



who does not speak 67rXG~.  124 las 1:s thus echos this description in its characterization 

of God, the source of wisdom, as generous and without reproach.1z5 Other texts, such 

as The Testament of Benjamin 6 : ï ,  place the terms for "double" (&?rAoûq) and " single" 

(QlrhoY~), side by side, 126 just as the Testament of Asher 4: 1 juxtaposes d t ~ p 6 o w ~ o ~  

with povo~pbuw~o~ .  lZ7 As H. W. Hollander and M. De Jonge point out: 

The use of the words povo~p6uw.roq and btnp6ow~og runs parallel to that of 
S ~ h o û ~  and 6 m X o û ~  .. . a man who is 'double' has 'double sight' and 'double 
hearing', 'two tongues, of blessing and cuning, of contumely and honour, of sor- 
row and joy, of quietness and confusion, of hypocrisy and truth, of poverty and 
wealth. AU Beliar's work [The Testament of Benjamin 6 : 7  is GirAoü~, not having 
any ' simplicity ' . l  28 

James, one could argue, is playing upon the phrase plu $QG with its opposite in order 

to accentuate the contrast between God, the gracious fiend, and the vacillating person 

who is 6i$vxoc and not fully committed to God. Although he does not discuss fnend- 

ship language, Porter cornes to a similar conclusion: 

If one lacb knowledge of how to pray in such circumstances [tests], one is to 
turn to God, who gives to al i  &7rXWq, either generously or more likely 
"straightfonvardly" , and not reproachfully . Thus the command for the believer to 
pray in faith and not doubt is set against the character of God, who is willing to 
give. Therefore it is mie that this section is constructed around a practical 
dualism regarding the believer . .. but this practicai dualism is set within the con- 
text of theology, which counts on a God who is unlike the doubting 

The doubting G i $ ~ o c  penon will not receive wisdom nor achieve perfection for they 

are not steadfast in their faith. Furthemore, Oscar Seitz, who has compared the use of 

124. See Plutarch. Flatterer 62C. 

125. See Georg Strecker, Udo Schnelle, Geralcl Seelig (eds.), Neuer Wenstein. Texre tum Neucn T m -  
ment aus Griechenntm und Hellenismus. Bunù II. Terre zur Brieflitemtur und zur Johnnnesapokal_vpsc, 
(Berlin, New York: Walter de Gruyter, 1996) 1250. 

126. Ihe Testaments of the Twelves Patriarchs, 173. 

127. n e  Testaments of the Twelve Patriarchs, 1 38, 

128. n e  Testaments of the Twelve Pam-archs, 340. 

129. Porter, "1s dipsuchos," 482. 
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S i $ u ~ o c  to its use in other early Christian texts, such as 1 and 2 Clement, the Shepherd 

of H e m ,  and the Epistle of Barnabas, has found that the S i $ v ~ o g  person is con- 

sistently portrayed as an unstable character who cannot endure trials; who cannot with- 

stand temptation. I Clement, especially. contrasts BiJ.wo~ with &lrX&. l3I  

These elements of the use of m p p q a i a ,  the repeated address of " brothers, " the 

discussion of testing, a vision of a straightfonvard and "simple" God, and the charac- 

terization of the doubter as "double-minded" are al1 aspects of the ancient topos of 

friendship and their combined presence here suggests that James is alluding to this 

topos. Certainly, a discussion of the Iater expressions of friendship in James is required 

but it is appropriate that sorne allusions to it appear in the exordium as it often intro- 

duces themes and ideas which will be developed in the argument of the speech. As 

friendship was such a noble bond in the ancient world, these allusions to it would have 

aided the exordium in performing its function of developing a sense of pathos, stressing 

the authority of the speaker, and introducing themes which are then taken up 

throughout the remainder of the letter. 

C. James 2: 14-26 

AU rhetorical anaiysts agree that James 2 forms part of the orgumerttntio and 

main body of the letter.132 This passage is also thought by many to be a self-contained 

130. Oscar J. F. Seitz, "Antecedents and Signification of the Term AiWXOC," JBL 63 (1 944) 312-1 3. 

13 1. See Jean Daniélou, Théologie du Judéo-Chrisrianisme (Bibliothèque de Théologie; Histoire des 
Doctrines Chrétiennes avant Ni&; Paris: Desciée, 1957) 420. 

132. For example, Baasland, "Literarische Fonn," 3656; Wueüner, "Der Jakobusbrief," 36; Thurén, 
"Risky Rhetonc, " 278. 



unit,133 within which are two subunits, las 2:l-13 and Jas 2:14-26, each intmduced by 

the phrase, &6eh$oi pou. i34 The "rhetorical situation" defhed by Lloyd Bitzer as 

a complex of persons, events, objects, and relations presenting an actual or poten- 
tid exigence which can be completely or partidy removed if discoune, intm- 
duced into the situation, can so constrain human decision or action, as to bring 
about the significant modification of the exigence, 135 

in ewli unit is siniiiar, as evidznced by the. examples set fudi in las 22-5 iuid Jas 2: 15- 

16. which both indicate that the "needs of the poor are not being met. Faith is not being 

demonstrated by good works toward the poor (cf. 1.22-7). "136 The question of whether 

these situations are real or hypothetical will receive attention in a later chapter, but 

regardless, they show that the two sections address the same "rhetorical situation." Both 

units seek to persuade the audience not to show partiality to the nch but to care for the 

poor. 

The purpose of the argumentatio is to set forth evidence, using different methods, 

which will support one's case. The stylistic and argumentative features of Jas 2: 14-26 

have been studied closely by Van Der Westhuizen and Watston and 1 will not rehearse 

them in great detail here. Rather, 1 wiil provide a brief overview of the rhetorical struc- 

ture, following Watson, then concentrate upon the specific reference to Abraham as a 

friend of God in Jas 2:23. 

Jas 2: 14-26, as stated above, is understood to be a further developrnent of the 

argument about partiality set out in Jas 2: 1-13, but elaborated to the broader iopic of 

133. See, for example, Dibeiius, James, 1 ; Peter K. Davids, Ihe Epistle of James. A Commenrap un the 
Greek T m  (NIGTC; Grand Rapids: Eerdmans, 1982) 105; van der Westhuizen, "Stytistic Techniques," 
90; Wueiher, "Der lakobusbrief, " 48-51. 

134. Watson, "James 2," 98. 

L35. Lloyd Bitzer, "The Rbetoticd Sihaîion," Philosophy and Rhetotic 1 ( 1  968) 6. 

136. Watson, "lames 2," 100. 



163 

faith and works.137 Watson has worked out the following structure according to pat- 

terns of elaboration described in rhetoncal texts such as the Rhetorica ad Herennium: 

Propositio (2:14) (states the theme that faith must be accompanied by works using two 

rhetorical questions); Ratio (2: L 5- 16) (the reason using an example); Confinnaho or 

Argumentatiu (2: 17- 19) (restates the propositio in 2: 17, then uses anticipation and per- 

sonification in 2: 18a, diiemma in 2: 18b, and anticipation an irony in 2: 19); Erornatio 

(2:20-25) (exomatio means embellishrnent and in this case includes an amplificntio in 

2:20. proof from eremplum in 2: 2 1-22, iudicatio [supernaturd oracle] in 2:23. another 

amplificatio which repeats the propositio in 2:24, and another proof from ere>nplurn in 

2:25); Conpierio (brief summary conclusion) (2:26). 138 As many scholars, including 

Dibeli~s,l3~ have shown, the section exhibits many aspects of the ancient diatribe 

form, including the use of an imaginary opponent in 2: 18-23 who makes objections 

(2: L 8) and forms false conclusions (2: 19). 140 

The reference to Abraham thus appean within the erornatio, the latter which is 

used to embellish, or "adom and enrich the argument, after the proof has been estab- 

lished" (Rhet. ad Her. 2.18.28). Both Abraham and Rahab are referred to as specific 

histoncal examples of people who were justified by works and not by faith alone 

(2:24). The use of examples, either historical or invented, was a common practice 

within rhetoricai speeches for they usually provided concrete proof in support of the 

argurnent.l4l In the New Testament, exarnples used in rhetoncal arguments were often 

137. Watson, "James 2," 108; Wachob, ïhe Voicc! of Jesus, 11 1. 

i 38. Watson, "lames 2," 108-18. 

1 3 9. Dibelius, James, 149-5 1 . 

140. Watson, "lames 2," 119. 

141 - Aristotle, Rhet. 2.20. 



taken from Jewish history,l42 and the examples of Abraham and Rahab were well 

known within Jewish and Christian circles.143 Sornetirnes they were cited together as 

they were famous for their hospitality and faith, among other things. L44 

Thus it is not unusual for Abraham and Rahab to be referred to together, 

however, the identification of Abraham's works ( Z p p )  (Jas 2: 2 1, 22) has puzzled 

scholars. James explains the meaning of Rahab's works (Epycu): she practiced 

hospitality by sheltering, hiding and helping two strangen escape from Jencho (Josh 

2: 1-21), and this story fits well with the theme of showing mercy to the poor as 

referred to in Jas 2: 15-16 and the larger argument about partiality as intmduced in Jas 

2: 1-13, However, the works which justified Abraham are not so clear. 1s it because he 

was willing to offer Isaac upon the altar, as James 221 seems to say?'" Why then, is 

& y a  in the plural and not the singular? Roy Bowen Ward suggests that the author 

presupposes his audience's knowledge of Abraham's works of hospitality (Gen 18) as 

this was well known within Jewish and Christian literature. Moroever, the title "friend 

of God" as we saw earlier, was a reasonably common epithet for Abraham, and could 

be associated with a variety of Abraham's good deeds, including hospitality. For exarn 

ple, in his treatise, On Sobrieo, Philo cites Gen 18: 17 as "'shall I hide anything from 

143. For a List of references to Rahab in Jewish and Christian litera-, see Anthony Hanson, "Seminar 
Report on 'The Use of the Old Testament in the Epistle of James,' " NTS 25 (1979) 527. The List of 
references to Abraham in Jewish and w l y  Christian iiteranire is, as one could imagine, rather Iengthy. 
For references to Abraham within the earliest Christian literature, at l w t ,  see Roy Bowen Ward, 
*Abraham Traditions in Eariy Christianity , " Studies in the Testament of Abraham (ed. Gwrge W. E. 
Nickelsburg; SBLSCS 6; Missoula: Scholars, 1976) 173-84. 

144. For example, I Clement 10-12 admires Abraham, Lot and Rahab for their hospitality, and in the 
case of Abraham and Rahab, for their faith. For a discussion of these examples in 1 Clemenr, see H. 
Chadwick, "Justification by Faith and Hospitality, " Studiu PamSnca 4 (1 96 1) 28 1-85. Dibeiïus, (James, 
167) points out thaî there were iists of pious persons which were weli known within ancieat Judaism and 
apparently to some New Testament writers as weii. 

145. It it interesthg thaî James refers to the near sacrifice of Isaac, which was known as a "test" for 
Abraham by Gd, and yet, as discussed earlier, James refuses to acknowledge that God tests (Jas 1 : 13). 
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Abraham my friend (+&ou pou)"' even though the LXX uses ~ ( r t 6 0 g  pou. L46 Ward 

argues that Jas 2: 15-16 prepares the audience for the story of Abraham's hospitality 

because it refers to caring for those in need, then sending them on their way (2: 16) 

which is exactly what Abraham did in Gen 18: L6. 147 He thus concludes that Abraham's 

"works" should be undentood with reference to his hospitality rather than to his will- 

ingness to sacrifice his son. 

Ward's argument is persuasive were it not for the fact that las 2:23, which links a 

citation fmm Gen 156 to a description of Abraham as a "friend of God," finds prece- 

dent in Iewish literature.148 Irving Jacobs has pointed out that within Midrash, the 

association of the binding of Isaac story in Genesis 22: 1-1 9, or the Akedah, and the 

citation of Gen 15:6 had occurred prior to the emergence of Thus, the notion 

of being a "friend of God" is probably related to the Akeduh. In keeping with Jewish 

tradition, James associates Abraham's friendship with God with the endurance of a 

great test. lm However. Ward is correct to point out that Abraham's hospitality was 

well known and it would not be surprising if the letter's author presumed that the 

audience knew about it. It could be, then, that the letter writer refen to the binding of 

Isaac because "it was at this point in his life that Abraham was declared righteous for 

146. Philo (de. Sob. 56 [LCL III; transe F. H. Coison; Cambridge: Harvard; London: Heinemann, 
19601). Ward ("The Works of Abraham," H ï R  61 [19681 286) notes that the "title %end of God' was 
mlated to various characteristics of Abraham, e.g. his hurnility (1 CZem. 17:2), his faithfulness (Jub. 
19:9), his obedience to God's commandments (CD üi.2) - as  weil as his hospitality." 

147. Ward, "The Works," 288. 

148. See the previous chapter and aiso. Davids, Ihe Episrle of James, 130. 

149. lrving Jacobs, " The hfidrashic Background for James IT, 21 -3, " NTS 22 (1 975-76) 457-64, See i 
Maccabees 252 and Sirach 44:20-21. 

150. Again, one needs to remember that this is not the only reason why Abraham was called a fiend of 
Gd. 
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this and his many previous acts of hospitaiity and charity (cf. Heb. 11.17-19)." lS1 This 

would explain the reference to Abraham's works in the plural and it also maintains the 

connection between the actions of Abraham and Rahab, as well as the coherence 

between Abraham's works and the focus of chapter 2, which is to act mercifully toward 

those in need. 

Retuming to the question of rhetoric. Watson States that Jas 2:23 is a iudicatio or 

judgment (in this case, from the past) which, within the erornatio, serves to embellish 

the argument once the proof has been set forth. Jas 2 2 3  is a supematural oracle of a 

god, which cm function as a type of judgment, and in tum. "confirms" the ideas set 

forth in the unit. that faith should be accompanied by works, especially the "works" of 

caring for the needy. The example of Abraham is the "clincher" with which none of 

James listenen could argue. It is a compelling elaboration upon the theme that faith 

must be accornpanied by works. 

It is important to point out, as well, that this section finds continuity with chapter 

1, in that endurance through "testing" is admired, the reference to "perfection" (Jas 

2:22) is repeated, as well a s  the importance of doing (las 1 :22-25) and caring for the 

needy (Jas 127). Although lames is undoubtedly descnbing Abraham in terms which 

were well known within Judaism, he has maintained the association between perfection, 

testing and being a friend of God. Johnson comments that the title "friend of God" is 

the most distinctive element in the description of Abraham, for it is "the most revealing 

aspect of James' understanding of Abraham within the dualistic framework of his own 

composition." 15* Abraham, as fnend of God, is the opposite of the 6i$uxog person. He 

is unwavering in his faith even to the point of withstanding the ultimate test: the bind- 

ing of his own son. "Abraham's wiUingness to give back to God what God had given 

151. Watson, "James 2," 114-15. 

152, Johnson, Ilte Lezrer of Jantes, 248. 
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demonstrated and perfected his faith and revealed w hat ' fnendship with God' might 

mean. " IS3 Abraham is a perfect example of one who avoids friendship with the world 

in favour of fnendship with God, an opposition which emerges clearly in chapter 4. 

D. James 3:13-4:10 

The final section which evinces the theme of fnendship explicitly is Jas 3: 13- 

4: 10. This section will receive the most analysis as it contains the striking verse: 

"Unfaithful creatures! Do you not know that fnendship with the world is enmity with 

God? Therefore whoever wishes to be a friend of the world malces himself an enemy of 

God." Not only is this verse unarnbiguous in its use of fnendship language. it may 

recall a saying of Jesus. But we will initially analyse how the unit is structured rhetori- 

cally, or what can be described as the "inner texture" as Vernon Robbins has developed 

this phrase. i54 

First, however. a few remarks must be made about the issue of the unity of Jas 

3: 13-4: 10. This section is part of the argurnentatio, as ail rhetorical analysts would 

agree, although they disagree over the question of whether it is unified. Dibelius con- 

sidered 3: 1-12 to be a unified treatise on the tongue, 155 and Watson has shown how 

3: 1- 12 displays a classical pattern of argumentation, Is6 and thus both support the 

notion that 3: 13 is the beginning of a new section of the letter. Dibelius, however, does 

not consider 3: 13-4: 10 to be a smooth unity, but d e r  a sequence of two admonitions 

-- 

153. Johnson, 7he Lerrer of Jumes, 248. 

154. See Vernon K. Robbins, Erpioring the T m r e  of Teus. A Guide to Socio-Rheroricd Inrerprerarion 
(Valley Forge: Trinity b Inteniational, 1996) 7-39. 

155. Diklius, James, 181-206. 

156. Watson, "The Rhetoric of James 3: 1-12," 48-64, 
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in 3: 13-17 and 4: 1-6 broken up by an isolated saying in 3: 18 and containing a series of 

imperatives in 4:7-12.1s7 He also thinks that 4: 11-13 can be included with the rest of 

3: 13-4: 10 because it consists of imperatives which confonn in form to the previous 

imperatives although he admits that 4: 11 introduces "something new, as is indicated 

also by the change in tone: instead of "sinners" (&pruprw)lol) or "double-minded" 

(b i$u~ot )  the address in v 1 1 is "brothers and sisten" (&6eA4oi). " ls8 Thurén considers 

3: 1-4: 12 to be a unity based upon the themes of speech and wisdom. and notices that 

there is a break between 3: 12 and 3: 13, but he thinks that there is no clear change of 

audience after 3: 13 until 4: 13, although he does not provide any explanation for this 

position. lS9 Davids admits that 4: 1 1 - 12 may be a free-floating admonition. but he then 

suggests that they fit well with the previous section in that they address community 

c o n f l i ~ t . ~ ~ ~  However, one could argue that a good proportion of James addresses the 

issue of community conflict and moreover. Davids grants that 4: 10 "clearly rounds off 

a section. " 61 James Hardy Ropes claims that 4: 1 1-1 2 is an appendix to 4: 1 - l O in that 

the "thought of the wnter reverts .. . to those facts of life which had given him the text 

for his far reaching discussion and exhortation (4: 1 - 10). 16? Ropes' scenario is certainly 

possible but as with the other positions mentioned above, hardly final proof. 

In contrat to the above authon, some scholars view 3: 13-4: 10 as a logical unit. 

Although Davids includes 4: 1 1- 12 with 4: 1- 1 O, he does see the relationship between 

3: 13- 1 8 and 4: 1 - 1 0. He challenges Dibelius' view that 3: 1 8 is a free-floating say ing by 

157. Dibelius, James, 208. 

158. Dibelius, Jantes. 228. 

159. Thurén, "Risky Rhetoric," 280, 

160. Davids, 7he Epistle of James, 169. 

16 1. Davids, The Epistle of James, 168, 

162. Ropes, A Cn'ticul and Exegetical Commentary, 273. 
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pointing out how the "eip j q v  at the end of 3: 18 forms a contrast with the 1r6Xepol of 

4: 1. The latter section makes the more general accusation of 3: 13- L 8 pointed and 

specific." 163 Ralph P. Martin states that "the text from 3: 13 to 4: 10 is indeed a 

coherent and self-consistent unit, with some telltale marken to indicate the closely 

woven texture." 64 Be then goes on to describe several ways in which 3: 13- 18 is con- 

nected to 4: 1 - 10, including the fact that 4: 1 - 1 O picks up on the consequences (for 

example, wars and strife) of following the wisdom from below, which is contrasted to 

the wisdom from above in 3: 13- 18. Moreover, he points out how Jas 3: 17 descnbes the 

wisdom from above to be "impartial" (86ioi~pcroq) which contrasts with the penon who 

follows the wisdom from below (3:15-16) and who is not impartial but "double- 

minded" ( 6 i ~ v ~ o q ) .  65 

Johnson also refen to this latter point in his analysis of Jas 3: 13-4: 10 as a unified 

whole. L66 However, Johnson undentands the unit to consist of an indictment in 3: 13- 

4:6 followed by a cal1 to conversion in 4:7- 1 O. The thematic focus of the indictment is 

envy which reaches a climax in 45-6, with the citation of Prov 3:34. "The whole 

exposition cornes down to the validity of the scriptural witness to the way God works in 

the world. 1s al1 that Scripture says in vain? 1s envy really the proper son of longing 

for the spirit God placed in hurnan~?"l6~ Following the indictrnent is thus a series of 

163. Davids, ïhe Epissle of James, 149. 

164. Ralph P. Martin, James, 142. Note that Kartin, (James and the Q Sayings of Jesus, 3 1 )  mats 3: 13- 
18 and 4: 1-10 as discrete units which parallei each other and "form the very heart of the epistle." 

1 65. Martin, James, 142. 

166. Johnson, ïhe Lener of James, 268. 

167. Johnson, me Letter of James, 269. 



exhortations to submit to God and be humble, or said othenvise, a cal1 to conversion 

from a life of envy and enmity to a life of friendship with God (4:4). 168 

Johnson's study of this section of James is compelling but he has not perfomed a 

full-fledged rhetorical analysis of the unit. Although we have not proven that Jas 3: 13- 

4: 10 is clearly a coherent whole, the evidence presented by scholars provides sufficient 

warrant to attempt a rhetorical study of the unit. In the following section we will there- 

fore examine Jas 3: 13-4: 10 particularly to determine whether the instructions provided 

by various rhetoncal guides in antiquity are followed within this short and elusive New 

Testament letter. The interest here is thus the "inner texture" of this part of James: "its 

fonn, structure, and argumentative pattern. " 169 

Several things necessary to consider when performing rhetorical cnticism are how 

the author uses invention, arrangement and style in his work. The Rhetonca Ad Heren- 

nium clearly defines these three terms: 

Invention is the devising of matter, true or plausible, that would make the case 
convincing. Arrangement is the ordering and distribution of the matter, making 
clear the place to which each thing is to be assigned. Style is the adaptation of 
suitable words and sentences to the matter devised (Rhef. Her. 1 .2.3).170 

These elements are also discussed in the ancient rhetorical handbooks and progyrnnas- 

mura, or textbooks on cornposition,l71 which would have been familiar to those 

fortunate enough to receive some education within the Graeco-Roman world. The hand- 

168. See also, Luke Timothy Johnson, "James 3: 13-4-10 and the Topos IiEP I +80NOT," NovT 25 
(1983) 32737, which discusses the topos of envy more thoroughiy. 

169. Wachob, ïhe Voice of Jesus, 59. 

1 70. Mes. Her. 1.2.3 also discusses memory or memorization (prjpq, mernoria) and de!ivery 
(inro~piutq, pronunciano) which is the tone of  voice and physicai movements, but these obviously pertain 
to orai delivery. 

171. Ronaid F. Hock and Edward N. O'Neill, The Chreia in Ancient Rhetoric Volume 1. The b g y m -  
m m c a  (SBLTT 27; Atlanta: Schotars Press, 1986) 1-60. The progymasmara were mainly for inter- 
mediaie school teachers whiie the rhetorical handbooks were for professionais. See Mack, Rhetoric and 
the New Testament, 3 L and Vernon K. Robbins and Burton L. Mack, Panem of Pe~suasion in the 
Gique2.s (FFLT; Sonoma: Polebndge Press, 1989) 33-35. 



books and textbooks discussed the above elements in more detail and provided 

guidelines for how one should construct a compelling argument, including practice 

exercises one should perform. They explain that invention (eüpeaiq, inventio) consists 

of finding the nght materials to make a point, and thus involves a sifting through of 

figures of speech. citations, images and other topoi in order to find the perfect device 

for a rhetorical aim.172 For example, what citation from the Jewish scriptures would be 

appmpnate in an early Christian text and how is it reinterpreted within the early 

Christian literary context? Arrangement (T&&, dispositio) would be crafted in tandem 

with invention as various topoi could be used in the elaboration of a theme, or the iopos 

itself could be the subject of elaboration. Finally, style (X$rc, eiocun'o), was 

immensely important not only because it dealt with the matten of grammar, syntax, 

transitions and metaphors, but it served to develop the ethos of the speaker (for exam- 

ple, does the speaker have authority and thus make many imperative statements) and 

the pathos of, or "desired effect upon" 173 the audience. 

The Rheton'cu Ad Herennium States that the 

most complete and perfect argument . . . is that which is comprised of five parts: 
the Proposition, the Reason, the Proof of the Reason, the Embellishment, and the 
Résumé. Thmugh the Proposition we set fonh summarily what we intend to 
prove. The Reason, by means of a bnef explanation subjoined, sets forth the 
causal basis for the Proposition, establishing the tmth of what we are urging. The 
Pmof of the Reason corroborates, by means of additional arguments, the briefly 
presented Reason. Embellishment we use in order to adom and enrich the argu- 
ment, after the Proof has been established. The Résumé is a brief conclusion. 
drawing together the parts of the argument (Rhet. Her. 2. L 8.28). 

Such an outline may not have been true for all rhetors, but rhetorical speeches did have 

a standard, or skeletai, format consisting of the introduction (?rpooiptou. erordium) 

which was discussed earlier, a statement of the case (Si+~tq, narratio), supporting 

arguments (~iurc~, conJinnatio or argurnentatio), and a conclusion ( i l r h o y o g ,  

172. Mack, Rhetoric and the New Testament, 32. 

173. Mack, Rhetoric and the New Testament, 33. 



peroratio or conclusio).174 This pattem was characteristic of judiciai speeches but sub- 

sequently became common for deliberative speeches. Burton Mack points out that dur- 

ing the second century B.C.E., a general outline for a complete argument, or "thesis," 

emerged which was more accessible to most people in that it enabled them to bypass 

deciphering the complex instructions within the rhetoncal handbooks. This outline con- 

sisted of the four major elements described above as wetl as a few other pieces and is 

structured as follows: L) an introduction; 2) a proposition; 3) a reason (rationaie); 4) an 

opposite (contrary); 5) an analogy (cornparison); 6) an exarnple; 7) a citation (author- 

ity): and 8) a conclusion. 175 As Mack and Wachob explain, this pattern was flexible. 

For example, Hermogenes' elaboration of a chreia exercise consisted of 8 stages 

(praise, paraphrase, rationale, statement from the opposite point of view. statement 

from analogy, statement from example, statement frum authority, exhortation). 176 

Sirnilar to this is the elaboration of a theme, or tracratio. which is outlined in the 

Rhetorica Ad Herrenium and consisted of seven stages: 1) statement of the theme (res); 

2 )  the reason (ratio); 3) the expression of the theme in another form @ronwtiaturn) 

with or without the reasons; 4) a statement of the contrary (connarium); 5) a com- 

parison (similie); 6) an example (exemplum); and 7) a conclusion (conclusio). 177 

Again, this pattem may Vary, but at least some of these elements are essentid to a com- 

ptete argument. 178 

174. Mack, Rheroric and the New Testament, 41. 

175. See Mack, Rheron'c and the Now Testameni, 42; and Wachob, Ihe Voice of lesus, 62. 

176. Mack, Rhetoric ami the Nao Testament, 44-47; Wachob, 'IZte Voice of Jesus, 62-63; sec Burton 
Mack and Edward O'Neil, "The Chreia Discussion of Hermogenes of Tarsus," The Chreia in Ancrent 
Rhetoric, 1 55-7 1 . 

177. See Rher. Her. 4.43.56; and Wachob, ne Voice of hsus, 62. 

178. Wachob (ne Voice of Jesus, 63) writes: "Rhetoricians and texts, both ancient and modern, a g m  
and dernonstrate th&, whïie the sequence of  those figures rnay Vary and one or several of them may be 
absent in a given case, one or more of them are the neassary ingredients for a complete argument. " 



1. The Argumentation of Jas 3: 13-4: 10 

A close analysis of Jas 3: 13-4: 10 reveals that this particular section follows the 

elaboration exercise with some adaptations. Jas 3: 13-4: L O contains the following pat- 

tern: 

1. Statement of Theme - 3: 13- 14 

2. Reason - 3:15-18 

3. Argument Proper 

a. ûpposite - 4: 1-3 

b. Maxim - 4:4 

c. Citation (Authority) - 45-6 

4. Conclusion - 47-10 

In working through each of these stages in the pattern, therefore, aspects of the inven- 

tion, arrangement and style of this section of James should emerge. 

Statement of Theme: Jas 3 : 13- L 4 

The opening verse introduces part of the theme of this section, narnely, the 

importance of leading a life of wisdom. James asks who is "wise and understanding" 

arnong his listenen, and then to the one who might respond, "1 am?" exhorts him to 

live a good life and "show his works in the meekness of wisdom." The verse begins 

with a reference to 00465 and ends with the word oo+icr, the theme of wisdom giving 



direction to the whole section, and, as we will see, "to what follows in 4: 1-10 as 

weU. " 179 

James associates two things with this life of wisdom: works (Zpya) and meekness 

( ~ ~ a o ~ ~ ) .  Neither association is new or surprising, either in James or in early 

Christian literature. In James the relationship between works and wisdom is similar to 

the one between works and faith, discussed in Jas 2. Wisdom. like faith. is not simply 

an intellectual possession, but must be rnanifested in a good life of works. 181 Other 

early Christian texts also made this association between works and wisdom such as I 

Clem. 38:2, 1 Pet 2: 12; 3:2, and Heb 13:7. 182 James' emphasis upon how one lives 

and acts is continued throughout the entire section with the discussion of wan and divi- 

sions between people (3: 16; 4: 1 - U), underscorhg the fact that he is dealing with con- 

crete behaviour here. as he does throughout most of the letter. 

The second connection, meekness, is no less important. for James spends a good 

deal of this section warning against the opposite of meekness, namely pnde. and selfish 

ambition (3: 14, 16; 4:2, 6). In chapter one James refers to ~ ~ c u 6 7 7 7 ~  ( 1 : 2 1) as that 

which is required in order to receive the word h m  God and likewise here he reminds 

his audience that they need wisdom but wisdom received with meekness. Again. meek- 

ness was a virtue within early Chnstianity (Gd 6: 1 ; Eph 4:2; 2 Tim 2:25; Tit 3:2; 1 

Pet 3: 15), and in Graeco-Roman culture was associated with "friendliness" and "gentle- 

ness" as opposed to roughness or anger. 183 

179, Hartin, James and the Q Sqings of Jesus. 99. 

180- Martin, James, 129. 

1 8 1 . Kartin, James and the Q W n g s  of Jesus, 1 00. 

182. Hartin. James and the Q Sayings of Jesus, 100. 

183. Aristotie (Rhet. 1.9.5) considers "gentleness" to be one of the components of Wtue, and he places it 
as the median between anger (àpy tXon)g) and "spineless incornpetence" (&opmuh) (Eih. M 1.23). See F. 
Hauck and S.  Schulz, "r&, .npa&qc," ïDNT 6 (1968) 66-51. 
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The second part of the opening theme is an exhortation to those who have "bitter 

jedousy" (fihoc) and "selfish ambition" (&pidala) in their hearts not to boast 

(~ol~cr~olux&opac) and be fdse to the tmth. This latter phrase ($e&u8e uar& f i q  

01AqBeiag) is awkward but most commentaton understand it as "lying against the 

truth." 184 The overall meaning of the verse, however, seems reasonably explicit: if you 

are jealous and full of your own pnde and ambition (the opposite of receiving wisdom 

rneekly), you should not boat of your wisdom for then you are lying. You cannot be 

wise and be selfishly ambitious or boastful simultaneously for the truly wise person is 

rneek and shows his wisdom through a good life of works. as the previous verse 

explained. 

The central message of this section of James. therefore. is that the tmly wise are 

those who are humble and show their wisdom through works, as opposed to those who 

are jedous, selfish and full of words of pnde. This contrast, positive and negative. 

truly wise vs. jealous and selfish, is conveyed throughout the rest of the section. As the 

rhetoncal instructor wrote. this opening statement sets forth "summararily what we 

intend to prove" (met. Her. 2.18.28) and thus the audience cm anticipate a senes of 

arguments which will support the c d  to live a life of wisdorn and to avoid a life of 

jeaiousy and selfishness. 

It is important to recall, at this point, that envy was considered to be inimical to 

friendship. Plutarch, for instance, claimed that true friends do not possess envy 

( @ b o q )  nor emulation (fihoc) but withstand one another's accomplishments with 

moderation and without vexation (Fktterer 54C). The word fihoc was a neutral tenn 

in Greek Merature, for its meaning depended upon its specific context. Often, it is 

1 84. Davids, n e  Epistle of James, 15 1 ; Laws, 7he Episde of James, 1 60; Joseph B. Mayor, lïte Epistk 
of Sr. James (London: MacMilIan, 19 13) 127-28; Ropes. A Critical und Eregerical Commentary, 246. 

185. As Johnson ("James 3:13-4:10," 336) remarks: "Thaî 4 8 6 ~ 0 ~  opposes fiendship is obvious ..." 
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translated as "zeal" which could be positive in that one could have zeal or passion for a 

particular idea or peaon, or cause. lg6 However, it could also be negative, as it is in 

James, where it is described as "bitter" ( r r ~ p o q )  and placed side by side with épiOaia, 

which has been translated as "selfish ambition" and in the New Testament is related to 

"antisocial attitudes destructive of community (Rom 2:8; Ga1 5:20; Phi1 1 : 17; 2:3). " lg7 

In various Greek texts GXoc is used interchangeably with ~ B ~ v o c ,  an observation 

which leads Johnson to conclude that James also thinks of the two words as 

synonyms.188 Thus fihoç likely refers to "envy" in James and contains none of the 

positive connotations it possesses in other literary contexts. For James, no envious per- 

son cm be a wise penon. rather, one must possess the vixtue of meekness. a term asso- 

ciated with " friendliness, " as we saw. in the ancient world. lg9 

Reason: James 3 : 15- 18 

The next section of the argument is the reason why one should humbly accept and 

follow God's wisdom and not be selfish and envious. Within the ratio, rheton would 

1 87. Johnson, 7he Lester of James, 27 1 . 

188. Johnson ( n e  Letter of James, 37 1) iists the foiiowing sources: Plutarch, On hther t y  Love 14: 
How to Profit by One 's Enemies 1 ; 9; On Tranquim of Soul10; 1 t : Plaio, Symposium 2 1 3 D; h v s  
679C; Epicteîus, Discoutses iII, 22, 6 1. 

189, Johnson ("James 3 : 13-4: 10) is convincing in his argument thai envy is a key theme in Jas 3 : 13- 
4:10, however, he needs (in my view) to underhe the positive exhortations to meekness and hurnility as  
weii . 



provide exampies which would not only demonstrate the correctness of the propsi- 

tion,lgO but supply pmof of why the audience should follow their advice. As Wachob 

States, the ratio includes an example which provides a "compelling social basis for what 

[James] says."lgl There are different types of examples which rheton could draw 

upon, notably the historical example (~c~pol6erypcr), the cornparison or analogy 

(?rapo$oXij), and the fable ( p û h g ) .  The historicd exarnple was a well-known case 

taken from history while a comparison was usually an example from everyday social 

life and a fable was from an imaginq world or story. 19' 

In this particular pericope, James builds an antitheticd comparison of two life- 

styles, one without wisdom and one wise. His comparison here is not as concrete as the 

reasons he provides in other sections of his letter, for exarnple, the contrast in treatment 

of the wealthy and poor men who enter the assernby in las 2:2-4, but nonetheless. it 

Functions in a similar rnanner. James describes the characteristics of each life, and sub- 

sequently illustrates their concrete effects for society. He begins by stating clearly chat 

this "anti-wisdom" lg3 is not from above, then provides a list of negative adjectives to 

describe it: it is "earthly" (ilriyeio~) "unspiritual" ($w~mj) and "devilish" 

(6ucpovr06q~). The most plausible explmation of this list is that James wants to 

emphasize the negative features of this anti-wisdom in increasingly worsening incre- 

ments. lg4 First, it is iriysioq; it is from the world, as opposed to being from God. Ig5 

The term I~iyarog cm mean simply "existing on earth" with no negative connotation, 

190. Ad. H e m  2-23-35. 

191. Wachob, The Voice of Jesus, 77.  See dso, Mack, Rhetoric and the New Tcsmment, 30. 

193. Mack, Rheronc and the New Tmrnenr, 40, 

1 93. Hartin, A Spin'rualiry of Perfecncnon, 73 .  

194. Harth, A Spintuality of Perfection, 73. 

195. This theme of "earthliness" or "worldliness" is again picked up in Jas 4:4, as we will se. 
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but in wntexts in which there is a clear distinction between earth and heaven ériyeroq 

does corne to mean "what is earthly in the sense of what is completely opposed to the 

heavenly." 196 The next word, tjvxt~e, is a little more puzzling as it simply means, "of 

the soul, "197 but within the New Testament it becomes one pole of the contrast 

between "the earthly, human, and non-spiritual and the heavenly, divine and 

spiritual," lg8 the opposite pole being ~ v e v p a n ~ b ~ .  The third adjective, 8atpov~Wôq)7~. 

represents the wont characteristic of ami-wisdom, as it baldly States that it is from the 

devil. This word is unattested prior to its appearance in James and is a hapar in the 

New Testament but James also refen to sol bacpiiura in 2: 19 who believe but shudder, 

and other New Testament texts present demons as the opposite of God (1 Cor 10:20- 

21; 1 Tim 4: 1).lg9 Thus James is not granting that there is another type of wisdom. 

from below. so to speak, but that no one c m  d a i m  to hold true wisdorn when they 

engage in selfish, false and arrogant behaviour. As Sophie Laws puts it. lames' "point 

is not that there is a different wisdom in opposition to the true one, but that a claim to 

true wisdom cannot be upheld in the context of an inconsistent style of life. "200 In 

other words, a life of envy and dishonesty does not originate in another type of wisdom 

but comes from the devil.201 

In verse L6, James then describes the concrete effects of the manifestation of 

fihoc. which we saw could be understood as envy, and ép te~ ic l  (selfish ambition). This 

196. Hermann Sasse. "kiystoqT"7DNT 1 (1964) 680-81. Another tcxt which makes this cornparison 
between heaven and earth is 2 Cor 5:l. 

197, Albert Dihle, "$QLK~C,  " 7DNT 9 (1 974) 661. 

198. Dihle, "#tqr~6q," 661, 

L99. Johnson, The Lerter of James, 272. 

200. Sophie Laws, ïhe Episrle of James, 162, 

201 . Hartin, A Spirinraiiry of Pe$ection, 73. 



sentence begins with the connective particle y&p, which "[i]ntmduces proof that v. 15 

is true. "202 fiîIXoq and épideia will produce disorder (&~cyzaarauia), which recails a 

description of the GrJ .qoq  person in 1 :8 who is &K(YT&WCYTO~ in al1 his ways and the 

tongue in 3:8, also described as &xa~aio~cr~og, and every evil practice   ai mv 
4aCXov rpâypcu). fihoc, épcBeio!, and ci~arcuoraaia are associated in vice lists in 

other New Testament texts. notably 2 Cor l2:2O,2O3 and ci~cur~a~aoiol might best be 

translated as "social unrest" or even. " a n a r ~ h ~ . " 2 ~  I'IpIpâiypa refen to concrete acts or 

practices thus underscoring that James is talking about behaviour within the cornmunity 

and not sirnply thoughts or dispositions. He may even be refemng to the problems in 

court as mentioned in 2:6. for ?rpiiypo! can refer to lawsuits.205 Thus the reason why 

the audience should not be envious and ambitious, but rneek and humble is very clear. 

for envy finds its source in the devil and produces strife. indeed it produces every evil 

action. 

las 3: 17 presents a balanced contrast to a jealous life by specifying the attnbutes 

of wisdorn and illustrating the effects of such a lifestyle.x6 This wisdom from above 

(&vueeu oo4icu) is pure (&y*); in other words she is free of al1 things bad. such as 

fiXog and ~ p i ~ e i ~ . 2 0 7  Next, James provides a list of the virtues of wisdom which are 

related by their alliteration (the fint three adjectives each begin with 8 )  but aiso by the 

fact that "they amount in combination to a definition of 'meekness' enjoined by 

SU2. Ropes, A Crirical and Eregetical Commentarv, 248. 

203. See Ropes, A Critical and Enegetical Comrnenrary, 248. 

204. Ropes, A Critical and Exegerical Commentan>, 248, 

205. Johnson, me Letter of James, 273. 

206. Aimost ai1 commentators agree that las 3: 15-16 and Jas 3:17-18 fonn a baIanced contrast. See, for 
example, Hiuîîn, James and the Q Siyings of Jesus, 98. 

207, Compare with Wis 7:Z.  See Ropes, A Critical and Eiregeticul Cornmenrary, 249. 
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3: 13."208 Wisdom from above is peaceable (8ipT)VlKTj), which is in contrast to the dis- 

order produced by envy and ambition; it is gentle ( E m e i ~ ~ j ç ) ,  a word which is paral- 

leled by " meekness" (.nporbq.roG) in 2 Cor 10: 1,209 and tmsting (Ev?re~&jq), another 

hapar "which does not indicate a penon without convictions who agrees with everyone 

and sways in the wind (cf. 15-18), but the person who gladly submits to true teaching 

and listens carefully to the other instead of attacking him."210 This wisdom is also "full 

of mercy and good fruits" (ponj  éXéouq K L Y ~  K(YPT& &pBÔv) the latter which 

anticipates the "fruit of righteousness" in 3: 18,Zl "impartial" or "simple" 

( & 6 c & ~ ~ c r o ~ ) ,  ?12and " without hypocrisy " or "sincere" ( & v u ? F ~ K ~ L T o ~ ) .  These latter des- 

criptives recall the characterization of God in chapter one and are the antithesis of the 

doubting, wavering 6 i $ u x o ~  person whom we encountered earlier and who retums in 

4: 8. 

The rationaie concludes with Jas 3: 18, which rnay have been well known to the 

audience, and thus may be a maxim: "And the fruit of righteousness is sown in peace 

by [for] those who make peace [peacemakers]. "213 In particular, it b e m  resemblance 

to Matt 5:9: "Blessed are the peacemakers," a saying probably familiar to James' 

readen given the overail density of Jesus sayings in James.Zl4 Jas 3: 18 and Matt 5 9  

308. Johnson, The Lerter of James, 274. 

709. See Davids, 7he Episrle of James, 154. 

2 10. Davids, ï'be Epistlr of James, 154. 

21 1. Johnson, ïRe Lener of James, 274. 

21 2. SchoIars debaie about the precise rneaning of & 6 t & ~ p t r o ~ .  it could mean "simple" as opposed to 
Gi$wo~, or "not given to party spirit. " See Davids, ;nie Episrle of James, 154. 

2L 3. The dative can be read as "by those who make peace" or "for those who make peace." Douglas J. 
M a ,  ( n e  Letrer of James [PNTC; Grand Rapids: Eerdmans, 20001 177) points out thai the verse "has a 
simple proverbial style ... which suggest[sl that James rnay here be quoting a saying current in the early 
church." 

214. See Harth, James and the Q Sayings of Jesus, in particular, 112. 



are in fact the only two New Testament texts to address peacemaking and they are 

similar in their thinking.215 In both sayings, the ability to make peace emerges from a 

relationship with God. In Matt 5:9 the peacemakers are referred to as "the sons of 

Godt' while in Jas 3: 18, the peacemaker receives the gift of righteousness from ~iod . ' ' ~  

The possibility that James is refashioning the beatitude. or a forrn of the beatitude. is 

increased given the fact that the description of the wisdorn from above in Jas 3: 17 uses 

adjectives which correspond strikingly to the words used in MatthewTs beatitudes.lL7 

Such a maxim would have the rhetoricai effect of assuring the audience that the 

speaker's teaching corresponds to JesusT teaching, which in tum. increases the 

credibility of the speaker. 

This verse is also striking in that it associates peacemaking with nghteousness 

(bc~crio&vq). Within the inscriptional evidence. the epithet of &~cuco&v>l was often 

awarded to the secretaries of Greek associations when they had done an exemplary job 

of managing the association's finances. This does not mean that &K(YLO&Y>I was void of 

a moral dimension, for in the context of the inscriptions it could suggest that the secre- 

tary was fair and honest in how he distributed the rnonies.218 However, sometimes 

individuals were praised for both BLKCY~O&YI) and c # ~ h o ~ t p i c ~ ,  the latter which could refer 

to having a cornpetitive spirit, and to possessing zed and great ambition.219 Again. this 

word could have a positive moral connotation, in the sense that it could refer to "gener- 

215. Hartin, James and the Q Sayings of Jesus, 155. 

216. Hartin, James and the Q Sqings offesus, 155. 

217. Compare Jas 3:17, with its references to wisdorn from above as pure, peaceable, gentle and mercihl 
to Matt 5:5,7,8,9. See Hartin, James and the Q Sayings of Jesus, 214. 

218. Frederick W .  Danker, Benefactoc Epigraphic Stu& of a Graeco-Roman and New Tesramenf 
Semannc field ( S t .  Louis: Clayton hbtishing House, 1982) 345. 

219. Danker, Bentlfactor, 328. 
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ous ~eal"Z2~ but often it was sharply cnticized for it could "shade into aggression, 

pride and boastfulness,"221 precisely the sorts of things that James criticizes. Thus the 

linkage between peacernaking and 8 i ~ a i i o & q  would not necessarily have been self evi- 

dent to ancient society in general, which may have normdy associated financial skills, 

or perhaps cornpetition, with Gi~a tou ibq .  Again, James is attempting to demonstrate 

that living according to the wisdom from above, the wisdom from God. is diametricaily 

opposed to the "normal" workings of the world. 

In addition, Jas 3: 18 is an apt way to end this section. for it resembles the form 

of Jas 3: 16 in that it refers to actions;2= just as Jas 3: 16 specified negative behaviour 

associated with jealousy, Jas 3: 18 refen to positive behaviour (peacemaking) which is 

bom of an acceptance of the wisdom of God. It also lifts out peacemaking, mentioned 

in Jas 3: 17 as a characteristic of wisdom from above. as a "prime quality of d l  the 

characteristics of wisdom. Finally, it anticipates its opposite, stnfe and fighting, 

which follow in chapter 4. 

The rationale within this rhetorical unit not only reemphasizes the theme of pur- 

suing wisdom meekly and not succumbing to selfish ambitions and envy, but it offers a 

cornparison, taken from the social sphere, as to why one should choose the wisdom 

path. A lack of wisdom will lead to disorder and bad practice whereas those who accept 

wisdom wiil seek justicelnghteousness peacefully. James has reasoned inductively, for 

he has used examples from the social sphere (conflict vs. peace) and probably a version 

of a Jesus saying (3: 18) to introduce reasons for his argument, but he has also used a 

-- - - - - - 

220. Danker, Benefacror, 328. 

221. K. .i . Dover, Greek Popular Moraliy in the Time of Pluro and Aristotle (Oxford: Basil Blackweii, 
1974) 232. 

222. Johnson, The Letter of James, 275. 
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deductive proof (commonly called an enthymeme), in that he rnakes a statement (3: 15) 

and subsequentiy provides a supporting statement for it beginning with yolp in 3: 1 6.14 

Both techniques were common within rhetorical speeches,2Z5 and the type of 

enthymeme which James uses in 3: 15-16, which is "derived from opposites, "P6 (in 

this case, the opposite of tnie wisdom) was a common topic of demonstrative 

enthymemes. Moreover, James has introduced the issue of peace venus contlict which 

will figure importantiy in his subsequent main argument. 

Argument Pmper 

Opposite: James 4: 1-3 

In Jas 4: 1-3. the Letter writer commences his argument proper with a series of 

impassioned questions and statements focusing upon conduct which is in dramatic 

opposition to the type of derneanor which James exhorts. Again, opposites remind us 

that rhetoric is debate, for they keep the other side in  vie^.^^^ ûpposites could be used 

in a variety of ways, and in this particular case. it appears that James employs the 

224. See Kennedy, New Testament intetpretation, 16. For a comparable analysis of chapter 2 of lames. 
see Wachob, The Voice of Jesus, 77. 

225. Arktotie, Met. 1.2.8-9. 

226, Aristotle, Met. 2.23.1. 

227. Mack, Rhetonc and the N m  Testament, 42. 
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opposite in order to "censure the opposite proposition, showing that the opposite would 

not make any sense. .. . "228 In this instance, the opposite proposition would be to 

ignore the author's plea to seek the wisdom fmm above, but rather, to live according to 

one's own ambitions, one's own inclinations. In this section, then, Jmes  builds an 

argument against such behaviour. 

James begins this "oppositional" segment with two questions. both rhetorical, 

which address conflict within the community. Most commeniators understand James' 

use of the terms "wars" (sbhepot) and "fightings" (pO i~a i )  as metaphors for disputes 

among the audience, as these words are used as "synonyms for stnfe and quarrel- 

ing."229 The second question refen to passions (ij6ovcui) at war "in your members" 

which makes it clear that the source of al1 of these conflicts is human passion. whether 

it is for physical pleasure, or for weaith. fame, authority etc.. . . The term 9j6ovi). more- 

over. is linked to social disorder within Hellenistic and Hellenistic Jewish l i t e r a t ~ r e . ~ ~ ~  

The next verse is grarnmatically difficult. Does it Say that you desire and do not have 

and so you kill as some commentaton would punctuate it:nl or  is it that the addressees 

desire and do not have, kill out of jealousy, and cannot obtain, fight and wage war?232 

Severai authon have puuled over James' reference to killing (46vog) and emended the 

text to refer to envy ( @ % v o ~ ) ,  which would certainly make sense. although there is 

little bais for it. Johnson shows that murder is often linked to the topic of envy and 

228. Mack, Rheroric and the New Testament, 33. 

229. Dibetius, James, 316; Martin, James, 144. 

230. See, for example, 4 Macc 1 :25-27. 

23 t . For example, Johnson, Ihe Letter of James, 277. 

232. Martin, James, 146. 



untrammelled desire within Hellenistic literature233 and in las I : 14-15, the author did 

make it clear that desire (Hrlevpia) could lead to death. With regard to the grammatical 

structure of the verse, Mayor's reading (following Hofmann) seems the most logical. 

He explains: 

The easiest way of seeing how the words naturally group themselves is to put 
them side by side without any stoppine: ETL~U,U&TE  ai OÙK &me doveikre niri 
hXoûre K ( Y ~  ob 8 U u a d k  émqeîu p i x a d e  ~ ( u l  mX&p&ire. Can any one doubt 
that the abrupt collocations of 6owkre and p&~soO& are employed to express 
results of what precedes, and that in the second senes Jslhoûre ~cui oc 6fivoluBe 
E ~ r n p p î v  correspond to & ? T ( @ v ~ E ~ T E  K& OÙK &ET& in the fint senes? Unsatisfied 
desire leads to murder; disappointed ambition leads to quarelling and fighting.234 

If one allows one's desires and envy to reign, one only encounten fighting and death. 

rather than peace, which is the result of following God's wisdom. Using a seties of 

questions, that function rhetoncally to hold the audience's attenti0n,2~~ and indict- 

menu, the author boldy makes plain the folly of clinging to one's own desires. His 

audience has not lemed that they must ask for wisdom from God (las 1:5), rather they 

covet and they do not have, because they do not ask (Jas 4:2b). Jas 4 3  indicates. more- 

over, that some are asking things of God. but they are asking wrongly or "evilly," to 

spend it on their passions. By this the wnter likely means that some are approaching 

God with the wrong motives;u6 their petitions are born out of selfishne~s.23~ 

233. For example, Wis 224. 2 Clem 4:9-5:2 (LCL; tram. Kirsopp Lake; London, Cambridse, Mas: 
Harvard, 1912) refers to various stories of jealousy in the Hebrew BibIe, such as the story of Cain and 
Abel, which illustraies thai "jealousy and envy wrought Fratricide. " Sec: Johnson, The Lerter of James, 
277. Did. 3:2 also states thaî anger (hpyij) ieads to murder (q56vou). See John S. Kioppenborg, "The 
Transformation of Moral Exhortation in Didachc 1 -5, " n e  Didache in Conrev. fisnys on Irs Tea, His- 
tory and Transmission (4. Clayton N, fefford; Leiden, New York, Kdn: B d l ,  1995) 107. 

234. Mayor, The Epistle of St. James, 136. Johnson (me Letter of James, 277) also &es this reading. 

235. Rhet. Her. 4-16-24. 

23 6. Johnson, The Lemr of James, 27 8 .  

237. Mayor, îEe Epistle of Sr, James, 138. 
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Through the depiction of the type of conduct which the author wishes his 

audience would avoid, then, James exposes the futility of leading a life without wis- 

dom, for it is ruled by voracious desires which, ever unsatistied. lead to fighting and 

killing. The language is very strong, but for James, the importance of the subject 

appears to demand such a vivid depiction.238 

Maxim: James 4:4 

This verse, I will suggest, is a lamesian version of a Jesus saying, but for our 

present purposes we will address its role as a maxim within the argument proper of Jas 

3: 13-4: 10. 

This is not the oniy place where a maxim occun in lames, as we have seen. in 

this case, from the discussion of the exordium, where the rnaxirn served to enhance the 

authority of the speaker. There are different forms of maxims, some more complex 

than others in that they provide a reason for the saying.239 They should be used only 

rarely, but when they are used, they "will add much distinction. "240 Moreover, they 

should be related to the matter under discussion, "in order that what you Say may not 

seem clumsy and irrelevant. "241 Maxims are proofs drawn from words, persons or 

238. James 4: 1-13 is ussg what the author of Met. Her. 4.15.22 calls an "Apostrophew which expresses 
_mief or indignation. "If we use Apostrophe in its proper place, sparingly, and when the importance of 
the subject seems to demand it, we shalI instil in the hearer as much indignation as we desire." 

239. Rher. ad Her. 4.17.24-25. 

230. Rhet. ad Her. 4.17.25. 

241. Rhet. ad Alex. 9. 



actions.242 As Anstotle explains, they are statements of the generaI,243 and they are 

advantageous for more than one reason. First, if they are familiar to the audience, they 

will be much more acceptable and Likely to be put into action, and second, if they are 

good, they will make the speech ethical, which will in tum render the character of the 

speaker to be "a man of good character" (Rhet. 2.2 1 .). Certainly, a maxim could be 

rejected by the audience, "but so great is its force, so great the presumption of agree- 

ment attaching to it, that one must have weighty reasons for rejecting it?& If the 

maxim does run contrary to the desires and expectations of the audience, however, one 

must "specify the reasons bnetly, so as to avoid hostility and not arouse 

incredulity . "245 

Jas 4:4 begins with a caustic condernnation of the audience as "adulteresses." an 

expression that disturbed some scribes who amended it to porxoi u a i  p ~ i X ~ ~ i 6 ~ S . 2 4 6  

but which refers to the covenant relationship between God and Israel which in the 

author's view, the audience has sundered. In so doing, they have effectively committed 

a d u l t e ~ y , ~ ~ ~  and indeed, idolatry, for they have put other things before God. The 

phrase anticipates the rest of the verse as it focuses upon choosing between loyalty to 

God or loyalty to something else. 

which indicates that the audience 

It is followed by the phrase, "do you not know" 

is aware of what they should do but refuse to do so; it 

242. Rher. ad A k r .  7. 

243. The author of the Rherorica ad Hemenium (4.17) explains, as well, that a maxim is a "saying drawn 
from iife, which shows concisely either what happeus or ou& to happen in life . . . . " 

244. Perehan and Olbrechts-Tyteca. B e  New Rheroric, 166. 

245. Rher. ad A l t x  1 1 . 

246. As we have seen, lames usually refers to bis audience as  "brothers" or "beloved brothers" and thus 
the gender inverted address would likely have been ~ ~ r p n s h  to some scribes. 

247. See LXX Ps. 7227; Ser 35-10; 13:27; Isa 57:3; Hos 3:l; 9: 1; Ezek 16:38; 23:45. See Johnson, 
The Letter of James, 278. 
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is "the clearest example in James of the diatribal rebuke for not acting upon an assumed 

store of shared knowledge. "248 This questiodrebuke is then followed by a repetition of 

what the question asked, but in statement form, beginning with Eciv. This is the 

maxim proper, for it States clearly that if one is a friend of the world then one is an 

enerny of God. 

Despite the fact. therefore, that the audience is conscious that they cannot be 

friends with both the world and God at the sarne time. the letter writer bluntly reminds 

thern of this fact. Some authon consider this verse to be the clearest expression of the 

identity the letter writer wishes his audience would ref le~t?~ This may be true. but 

regardless, the verse clearly fits, as a maxim should, with what we have encountered in 

James so far; James places special emphasis upon testing, and the one who withstands 

great tests and triais is called a friend of God, as Abraham was (Jas 2:23). God. more- 

over, is descnbed as fnends sometimes were (Jas 1 5 ) .  Unlike the person who is 

6 i $ ~ o q  and who vaccillates, the author wants his readen to focus exciusiveiy upon 

their relationship with God, which should take pnonty over ail other relationships. 

Given what we have leamed in the previous chapter about what it meant to be a +hoc 

in antiquity, the language of fnendship here would have been quite powerful, for 

friends were expected to bear unparalleled loyaity for one another; they should be of 

"one soul" instead of "double-souled;" they should share al1 things and even die for one 

another if necessary. "As a friend of God, one shares the sarne vision, the same values 

248. Johnson, 17te Lerter of James, 278. 

249. As Harth (A SpirituaLi# of Pe#ection, 106) e t e s :  "Among the spirituai values that James's corn- 
munity is enauragecl to embrace is the cail to maintain friendship with God. This expresses the very 
identity of the community. James 4:4 is one of the central verses of the entire letter: it captures the main 
h t  of the ietter's centrai argument." 
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God has - one trusts God hlly and sees reality as God w ~ u l d . " ~ ~ ~  This would be a 

demanding relationship and one that entertains no compromises. 

The opposite end of the spectrum is fnendship with the world, which, if entered. 

effectively makes one an "enemy" of God. The world (~bupoq) is not portrayed posi- 

iively throughout this letter: in Jas 1:27, religion is defined as keeping oneself 

"unstained h m  the world;" in Jas 2 5 ,  the author asks if God has not "chosen those 

who are poor in the world to be rich in faith to be hein of the kingdom which he has 

chosen to those who love him?" thereby contrasting the world with the kingdom, and 

las 3:6 describes the tongue as a "world of injustice ... staining the whole body;" and 

finally in las 4:4, as we see, the world is diametrically opposed to God. To be friends 

with the world would mean that one embraces worldly values. values which do not 

come from God. As the wnter says, the embrace of such ideas would lead to enmity 

with God, for one cm only be a fnend of God if one is entirely devoted and places 

nothing in the way of that relationship. There is no evidence that the author desires his 

audience to fonake the world and retreat to the desert or some other geographically 

remote location, but they must not live according to the values and standards of the 

world, for these do not come from God and are, in effect. opposed to God. 

This maxim thus introduces fnendship into this particular unit of James, but it is 

also connected to the previous sections. In the opening statement and rationale the 

wnter has made it clear that his readers should seek wisdom and live by it with 

humility. He then delineates the nature of this wisdom and its effects in contrast to 

those who live without it, and who are thus selfish and envious. True wisdom comes 

from God, who gives simply and without reproach (Jas 1:5), and from whom every 

perfect gift cornes (1 : 17). These giks come from above (LvwOiv) as does this wisdom 

(Lvotîév 3: 17) whereas the opposite to this wisdom is "earthly " ( i~ iys~oc  3: 15). With 
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Jas 4:4 the author has maintained the contrast between above and below, between 

God's desires and the world's desires: between God's wisdom, which brings peace, and 

the lack of wisdom in the world, wherein envy and ambition reign, producing fighting 

and death. As Johnson writes, to be "'fnends of the world,' then, means to live by the 

logic of envy, rivalry , cornpetition, and murder. "251 

Although it introduces a new idea (friendship with the worldlenmity with God) to 

the section, Jas 4:4 evinces the main theme of the letter, albeit in another w a ~ . ~ ~  Jas 

3: 13-14 expresses the notion that one must make a choice between living according to 

God's wisdom or according to one's own envious desires. In the ratio, a clear contmt 

between the wisdom from God " h m  above" and that which is from below "earthly" is 

drawn such that no compromise can be made between them; one cannot live according 

to both. Jas 4:4 re-emphasizes this choice, but using the language of friendship with the 

world and enmity with ~od-253 and with an even stronger emphasis upon the fact that 

one must make a choice between God and the world. This is a vivid example of how 

absolutely no compromises cm be made; to be a friend of the world, in effect, will 

cause one to hate God! How could anyone argue that friendship with the world would 

be desirable?! And to attempt to [ive in allegiance to both would make one a bi$cr)(oc 

penon (las 1 :8; 453) who wavers in the wind. This verse, therefore, functions as a 

dramatic, powerful, and vivid proof of the type of choice that James' listeners must 

make. Moreover, it holds out the attractive possibility of becoming friends with God if 

one is willing to resist the world. If one lives in the meekness of God's wisdom, one 

could presumably be called a friend of God, as Abraham and others were. This verse 

25 1. Johnson, ?he Letter of James, 288. 

252. See Met. Her. 4.43 S6. 

253. Johnson (Ihe Lener of James, 279) points out thai &@a and t$rXior are opposites of one another; 
see WCX Su 6:19; 372; Luke 23:12. 
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would thus have been an especially cogent means of convincing the audience that they 

should only follow God's wisdom in humility, and resist their own selfish ambitions. 

The maxim, as discussed above, was one type of proof used in constructing a 

rhetorical speech. Briefly, 1 want to suggest that this particular maxim of las 4:4 is a 

fom of recitation of a Jesus saying, albeit recast in the letter writer's words, using lan- 

guage amenable to the writer's intents and interests. As such, the audience. or at least 

some of the audience. would have recognized the main emphasis of this saying, as 

being something which Jesus himself taught. 

It is well known that the letter of James shares many things in common with the 

sayings of Jesus, especially those sayings found in the shared matenai between Mat- 

thew and Luke. namely Q. Patrick J. Hartin has explored these cornparisons thoroughly 

in his rnonograph, James and the Q Sayings of Jesus. in w hich he argues that James 

stands in an intermediary position between Q and the Gospel of Matthew. Indeed, most 

authon have noticed these similarities between James and the sayings of ~ e s u s , s ~  even 

though James never credits Jesus with the material. Moreover, the common view is that 

James did not have access to the canonical gospels, but to the sources which the gospel 

writen used, such as Q, or at least, a version of Q. As some studies of James have 

shown, the author freely and regularly recasts preexisting tex& in order to suit his own 

pur pose^.^^^ Thus, James may be using a variety of Jesus sayings, as well as UCX 

texts, and other traditions, but shows no sign of feeling compelled to preserve them 

with accuracy. Rather, they are shaped and edited according to the style and content of 

his message. 

254. Se-  Dean B. Deppe, llre Sayings of Jesw in the Epistle of James (Dissertation Amsterdam; CheI- 
sea,MI: Bookders,  1989). Dibelius, James, 28-29. Mayor (ne Epistle of James, 139) states, for 
example, that Jas 4:4 is a reference to "our Lord's words Maîî vi  24." Wachob's work focuses upon Jas 
2 5  as an allusion to Matt 5:3; Luke 6:20b; Gos, nom. 54; Phol. Phil. 2:3. 

255. Wachob, me Voice of Jesur, 151. 
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Jas 4:4 is comparable, at least in rneaning, to the saying about serving two 

masters, found in Matt 6:24; Luke 16: 13, both of which also include the saying about 

the impossibility of serving God and mammon at the same tirne, and Gos. Thom. 47:2. 

It is possible, as Hartin argues, that James' source for these materials was a pre- 

Matthean version of the Sermon on the Mount, for James preserves materials more 

common to Matthew than to ~uke.256 

There are few verbal sirnilarities between Jas 4:4 and the Iesus saying, apart from 

the reference to God as one pole of cornmitment. However, the sense of the two sets of 

materials is very similar. Both forms of the maxim emphasize that there can be no com- 

promise between love of the "world," as is the case in James. or love of "mammon" as 

is the case with the Jesus saying, and love of God. "Mammon" was commonly thought 

to be a semitic reference to money or riches, and although James is not talking 

explicitly about wealth in this section of the letter (as he does in other sections) he is 

focusing upon the evils of selfish ambition and covetousness which lead to fighting. 

Moreover, the "world" for James, represents a place of pride. ambition, and values 

opposed to God; it is a place where the punuit of mammon runs rampant. In fact. the 

"poor in the world" are those who are rich in faith and hein of the kingdom (Jas 25) .  

The Jesus saying does not use friendship language, but James may have thought it 

appropriate to recast the saying in friendship terms as such a refashioning would be 

suitable given the earlier characterization of God as a friend, and the exarnple of 

Abraham as a fnend of God. 

The notion that this is a revision of a Jesus saying is funher substantiated by 2 

Clem. 6:l-5, which we briefly discussed in the previous cbapter. This early Christian 

256. Hartin (James and the Q Scryings ofJesus, 243) writes that "[bjecause of its common use of the 
Jesus tradition, it would be logicd to presume haî James took it over from the tradition king handed on 
within the Matthean community. This description does not corne to James via Q, but raîher from his con- 
nection with the Matthean community." 



document is another illustration of the connection between the Jesus saying (in this 

case, Iesus is credited with the saying) and the notion of friendship with the world: 

2 Clement thus makes a clear link between the Jesus saying. and the fact that one can- 

not be fnends (+ihol) with the world, but instead of contrasting the world with God, it 

contrasts this world with the world to come. lames, as we have seen, is not void of 

eschatological concerns, but udike 2 Cle~nent, the letter does not focus upon the world 

to come but on the audience's relationship to God. James is profoundly theocentric, and 

thus rather than focusing upon the next world. James centres this maxim upon the 

exclusive commitment to God required for al1 believers. This commitment, as we have 

seen, will abide no concessions to the world, or. in the Jesus saying, to wealth and 

riches. In rnaintaining the contrast between God and this world, James has therefore 

preserved the sense of the Jesus saying better than 2 Clement, which has taken a much 

more eschatological tum. 

Although it has offered another interpretation of the Jesus saying, 2 Clement 

reveals that other early Christian writen recognized the similarities between Jesus' 

saying about God and marnmon and James' saying about competing fnendships. I have 

not found any other early Christian text which makes as close an association between 

these two ideas as 2 Ckment does, and indeed, whether there is a direct relationship 

between James and 2 C h e n t  is not ~ l e a r . 2 ~ ~  But even so, 2 C[ementTs linkage sup  

257. 2 CZemenr never quotes James directly, although the unusual word 6r$v~W (2 Clem. 19.2) appears 
in this letter. However, as  we saw earlier, this word is found in I CLement, which contrasts "simplicity" 
( k h i q g )  with "dupiicity" (61+y@~) ( I  Clem. 23.1). These hivo ideas are also opposed in the Epistie of 
Barnabas' contrast between the "two ways" (km. 18-20) and the Shepherd of Hennar provides con- 
siderable reflection upon G~$u~icr .  Debates continue as to the relationship between this collection of eariy 
Christian iiterature and the letter of lames, but 1  CIement and the Shepherd of Hennas bear more lexical 
and thematic similarïties with Jmes than 2 C'ement does. For a iist of indirect paraiiels between eady 
non-canonicai Christian iiterature and James, see Mayor, The Episrle of James, Lxvi-lxxxiv, and for a dis- 



ports the possibility that when the author of James wrote this verse, he was thinking of 

Jesus' teaching. 

The next question is why does James refer to JesusT teaching without crediting 

Jesus with his own instruction? Wachob has dealt with this issue in grappling with las 

2 5  as a version of "blessed are the poor" and concluded that James did this in order to 

Say sornething about God's attitude toward the poor as well as about the author's own 

view. By avoiding the attribution to Jesus (in attnbuting a chreia to a speaker, one was 

obviously making a comment about the character and moral stance of the speaker), 

James shifts the focus away from Jesus and on to God. The case of las 2 5 .  however. is 

also a rhetorical example which recalls the faith of Jesus in Jas 2: 1. Thus, according to 

Wachob, Jas 2 5  is "the language of Jesus . . . . reformulated into a statement about God. 

and it is marked by, subsumed under, and intimately connected to Jesus' faith . . . [Tlhe 

implication in Jas 2 5  is that Jesus' faith is thoroughly consonant with GodTs words and 

deeds towards the poor."~8Secondly, the use of the saying makes a signifiant c l ah  

for the author of the letter, who in WachobTs view, is claiming to be James the Just. 

Thus the lack of attribution to Jesus serves to bunress the authority and moral caliber of 

James the ~ u s t . ~ ~  

1 suggest that Jas 4:4 functions in a similar manner, although unlike Jas 2 5 ,  there 

is no reference to the faith of Jesus Christ in the vicinity. Rather, by refemng to a 

saying of Jesus but recasting it with regard to friendship with God, the author is assert- 

ing that Jesus' demands and God's demands are one and the same. Jarnes is a deeply 

cussion of the relationship between James and L C7ement. see D . A. Hagner. The Use of rhe Old and New 
Testaments in Clement of Rome (NovTSup 34; Leiden: Brill, 1973) 248-56. Hagner thinks it likely thai 2 
Clemenf is dependent upon James, couside~g the extent of thematic and lexical parallels. 

258. Wachob, ïhe Voice of Jesur, 150. 

259. Wachob, 2he Voice of Jesus, 15 1. 
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theocentnc text; God and the human relationship to God are at the very heart of the let- 

ter. Friendship language, as we have discussed, functions as a powerful rhetorical tool 

to persuade the audience to James' point of view. Thus, by rephrasing one of Jesus' 

teachings, with which the audience was likely familiar, Jas 4:4 hinctions as a forcehl 

proof for the exhortation to abandon the ways of the world, fraught with envy, pnde 

and the pursuit of wealth, and to receive and live out God's wisdom. The quest for per- 

fection, or wholeness, which as we have argued is a fundamental thmst of the letter, 

would inevitably culminate in a friendship with God for it would require a renunciation 

of the "worldly" values. As the audience would recaü, one cannot love both God and 

rnmrnon. 

Secondly, this verse would make significant claims for the speaker, for it indi- 

cates that the speaker's views and lesus' views are the same. Thus, the speaker would 

appear as one who "like Jesus, spoke and taught the wisdorn of God. "260 Thus by 

recasting a saying of Jesus, the speaker has increased his moral credibility with his 

audience. 

Citation (Authority): James 45-6 

Jas 45-6 contains verses, one of which resorts to scnpture as an ancient 

testirnony in suppoa of the overall argument. A citation from an ancient source estab- 

lishes the tmth of the nature of the overall staternent.261 The persuasive power of the 

260. Wachob, ï7ze Voice of Jesus, 151. 

261. Rhet. Her.S.3 -6. 
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quotation cari be very great "because of the universal validity of the wisdom and its 

unquestionable independence of the parties. "262 In this case, the ancient testimony 

appears in 4:6, a citation from Prov 3 ~ 3 4 .  

First, however, what are we to make of Jas 4 5 ,  a vene fraught with lexical diffi- 

culties? For example, to what is the author refemng when he mentions scnpture 

(ypcl+ij)? The phrase beginning with .np&c @l6vov does not appear anywhere in scrip- 

ture, and despite the fact that early Chnstians had access to texts which were not 

included in the canon, when James does quote scripture he always cites the Sep- 

t~a~ in t .26~  1s it the case, therefore, that James is citing a particular idea from scripture. 

for the notion of jealous God who requires complete fidelity from Israel is not 

uncornmon in s c r i p t ~ r e ? ~ ~ ~  However, God is never described as "longing enviously" 

( r p h ~  +06vor 8rmoBeî), rather, +86voq is only applied to the human being or human 

emotion. which can be envi0us,2~~ and é ~ r ~ o e é w  is applied to the human longing for 

God and not vice This leads Johnson, following Laws and Adarnson to sorne 

extent, to conclude that "it is not God who should be taken as the subject. but the 

pneuma within h ~ r n a n s . " ~ ~ ~  For Johnson, the "scripture" reference is to vene 6. which 

262. H e i ~ c h  Lausberg, Handbook of Literury Rhetoric. A Fouridation for Literqv Study (tram., Mat- 
thew T. Bliss, Annemiek h s e n ,  David E. Orton; rd., David El Orton, R. Dean Anderson; Leiden, 
Boston. Kan: Bri11, 1998) 203. Quintilian (5.1 1.37) discusses chis type of testimony, "which is rendered 
dl the more impressive by the fact that it was not given to suit special cases, but was the utterance or 
action of min& swayed neither by prejudice or influence, simpIy because it seemed the most houourable 
or honest thing to Say or do," 

263. Laws, The Episde of James, 177. 

264. Laws, îïte Epistle of James, 177. 

265. See Laws (The Episrle of James, 177) who refers to LXX Wis 2:24; 6:23 1 Macc 8:16; 3 Macc 6:7. 

266. Johnson ( n e  Lener of James, 281) cites LXX Ps 41:2; 118:20, 131, 174. 

267. Johnson, n e  k t t e r  of James, 282. See a b ,  Laws, The Episrle of James, 178, and James B. Adam- 
son, James. Tite Man and His Message (Grand Rapids: Eerdmans, 1989) 332. 
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contains a citation from Prov 3:34.*68 Laws does not accept such a position, as it 

means that Prov 3:34 would receive a double introduction; rather, she suggests that the 

mention of scnpture is not a reference to a single text, but to a general scriptural idea, 

found most often in the Psalms, that "the desire of the human spirit is, according to 

scnpture, for God and the things of God."269 She thus undentands Jas 4:s as two 

rhetorical questions: "Does scnpture mean nothing? 1s this (according to scripture) the 

way the human spirit's longing is directed. by envy?"Z7* The answer obviously requires 

a negative response for according to scripture (the Psalms) the human spirit longs for 

God and al1 the things of God. Such an interpretation of the verse is not absoiutely con- 

vincing, as Laws admits, but it explains the use of npbg + O ~ U O V  é ~ t ~ o t k î  and the 

intnguing reference to " scnpture. " 

las 4:6 contains an obvious reference to scnpture which "is not arbitrary, but in 

fact grounds lames' The citation h m  LXX Prov 3:34 is almost exact 

except for an exchange of B&g for Kbptoq. This citation offen proof of why one 

should live a good life "in the meekness of wisdom" and not live according to selfish 

ambition for "God opposes the proud. but gives grace to the humble." God does not 

approve of an envious or  selfish life but of a humble one; the ancient texts s q  so. 

God's actions are completely different from the human spirit which cm be envious. 

God gives a "greater" ( p i ~ o v c u )  gifi, a notion which is comparable to Jas L:5 in which 

God gives &?rXOc. Moreover, Johnson has shown how the context of Prov 3:34, which 

d d s  with God's wisdom, 

exaltation of the wise, fits 

walking in peace, not envying, caring for the poor, and the 

remarkably weil with the association of ideas in las 3: 13- 

268. Johnson, ïhe Letter of James. 280, 

269. Laws, n e  Episrle of James, 179. 

270. Laws, n e  Episde of James, 178. Johnson (Ihe Letfer of James, 282) concurs with this reading. 

27 1. Johnson, n e  Letter of James, 283. 
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4: 10.2~2 The citation from Prov 3:34 and its context, with which the audience was 

likely familiar, thus forms a consummation and proof of the argument as a whole. 

Concluding Exhortations: James 4:7- 10 

The closing of a pattern of elaboration often included some exhortation.273 efforts 

to influence the emotions of the hearen. and an attempt to surnmarize or refresh the 

audience's memory of the overall ti1erne.2~~The conclusion could appeal to the 

audience's feelings for a decision or judgment.275 

Johnson terms Jas 4:7-10 a cal1 to conversion from a life of envy and friendship 

with the world. to a life of total reliance and trust in God. This is really a cal! to 

repentance. as repentance language figures prominentiy in this section.276 Although 

James' language is strong, it is assurned that his audience does want to be loyal to and 

trusting of God. "They intend to be God's servants, but by yielding to natural inclina- 

tions they are in practise verging toward a state of &Bpa roû Beoû."277 

272. Johnson, The Letter of James, 283. 

373. Hermogenes, for exampIe, writes that at the conclusion o f  an eiaboration, "you are to add an 
exhortation to the effect that it is necessary to heed the one who has spoken or acteci. " See Hock and 
O'NeiH, 7he Chrciia in Ancienr Rhetoric, 177. 

275. Mack and Robbins, Pattern of Persuasion, 55. 

276. Johnson, Ihe L e m  of James, 289. 

277. Ropes, A Critical and Eregetical Cummenrary, 269. 
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The first verse includes the word o h  ("therefore") which indicates that now that 

the author has set forth his argument and proofs, the audience must make a decision as 

to what they will do. James appeals to them to "submit" (ii~o~&oiyrl.re) to God ( 4 7 )  and 

to "resist" (&vzioqze) the devil, who, as the letter wnter assures optimisticdly, will 

"Ree" from you if you d0.278 He exhorts the readers to cleanse their hands, to purify 

their hearts and cails them 6 i $ ~ ~ o t  which they are as long as they remain enemies of 

God and rely upon their own selfish ambitions. He demands them to be wretched. and 

to weep and moum, somewhat reminiscent of Matt 5 4 .  but unlike the prophets who 

use this language to describe what will happen to idolatrous people, the author does not 

threaten his audience with outside disaster; rather the author wants the audience to 

bring such tribulation upon themselves in "an act of conversion. "279 In order to be 

friends of God, they must undergo a dramatic revend fmm following their own desires 

to heeding and rnanifesting the wisdom of God. and such a reversal requires 

repentance. Although the language of testing and trials is not used explicitiy here. the 

notion that the audience must go thmugh perhaps a painful conversion conforms to 

lames' emphasis upon testing and trials as necessary constituents of the joumey to per- 

fection. If one desires fiiendship with God. one must endure trials, a theme consistent 

inJas 1, 2, and4. 

Finaily, the last verse hinctions as a nice inclusio to the entire section as again, it 

emphasizes the humility required in order to fom a relationship with God. "Be 

humbled" says las 4: 10, recalling the initial reference to meekness (.npadnlc) in Jas 

3: 13 and the citation of Prov 3 :34 in las 4: 6 ("God gives grace to the humble" 

[ ~ a ~ e r v o î g ) .  The audience is reminded of the type of behaviour that God demands, an 

278. Only James and H e m .  Man. 12:4, 7; 125, 2, contain this idea of evii fleeing h m  the person. The 
latter text may be dependent upon James (Johnson, fie Lemr of James, 284). 

279. Johnson, ïhe M e r  of James, 285. 
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appeal is made to make a decision, and a promise that God will respond ("the Lord will 

exalt you") is made.280 

This section would have been persuasive, for despite the fact that the audience 

must undergo repentance in order to become friends with God, the possibility of such a 

fnendship is truly that, a possibility. There is optimism here that the hearers can 

change and an assurance that God is reliable. Moreover, given that many of the mem- 

ben of James' audience were Iewish Christians, the exhortations to cleanse the hands 

and purifj the heart (Jas 4:8) would have been effective rhetorically for such directions 

associate living from " below " , heeding the devil and ignonng God's wisdom with 

i r n p ~ r i t y . ~ ~ ~  If one is a friend of the world and enemy of God, one is a i s 0  impure. Per- 

haps this language is used in order to make a last effort to persuade the audience of the 

undesirability of fnendship with the world. 

2. Conclusion 

Within the letter of James, las 3: 13-4: 10 forms a discrete literary unit. which 

conforms to the ancient rhetorical technique of the elaboration of a theme. The focus of 

the unit is adherence to the wisdom of God, in humility, as opposed to engaging in 

strife and satisfying ambitions. This therne is particularly emphasized by the use of a 

maxim in las 4:4, which emphatically restates the theme but in the language of fnend- 

ship with the world venus friendship with God. If, as 1 have argued. this is a 

refashioning of a Jesus saying, it would have been particularly compelling for it restates 

sornething which the audience presumably already accepts, and it asserts that the will of 

280. This final phrase bears striking resemblance to Luke 18:14: Matt 18:4; 23:12. See Harh. James 
and the Q Sàyings of Jesus, 142. 

281. For more on poliution and purity in James, see Eiiiott, "The Epistle of James in Rhetoricai and 
SociaiScienti fic Perspective, " 
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Jesus and God are the same. The notion of friendship with God is therefore particularly 

important in fonning a persuasive argument as to why the audience should resist their 

desires, resist the devil and draw near to God. 

Conclusion 

The letter of James is a rhetorically sophisticated document, which uses the lm- 

guage of friendship to persuade the audience to a particulas moral and theological per- 

spective. Rather than to place God on the periphery. lames' listenen are exhorted to 

friendship with God, despite the challenges and difficulties of such a relationship. This 

concept of friendship with God is a motivational force behind various ethical stances 

that the letter takes, be it withstanding tests, acting mercifully, or living out God's wis- 

dom in humility. Moreover, beginning in the exordium and throughout the main 

argurnentative section of the letter, the author speaks as a friend, and uses various types 

of friendship language and concepts which his audience would probably have recog- 

nized, given the great tradition of friendship within the Greek speaking ancient world. 

Fnendship is not the central focus of the letter, but it is used to promote the kind of 

ethics, for example, integrity between faith and action, and disposition which the 

author deems critical to a "religious" life. As I have suggested, the author recasts a 

saying of Jesus, but in terrns of friendship with God, as a way of providing cogent 

theological proof of the validity of the ethical positions taken in the letter. The 

audience is assured that Jesus' demands, with which they were presumably familias. 

and God7s demands are identical. Moreover, the credibiiity and authonty of the author 

of the text is sustained, for his exhortation coincides with what Iesus taught. 

In the next chapter, then, we wili tum to some of these ethical positions, as they 

themselves are related to fnendship. But in connection with these ethical questions, we 
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will explore what Robbins calls the "social and cultural texture" of the text. or the 

social and cultural worlds from which the text e r n e r g e ~ . ~ ~ ~  In what type o f  context 

would friendship language, for example, have been particularly meaningful, and what 

sorts o f  problems rnight the language of fnendship be effective in resolving? 

282. S e  Robbins, bàploring the Texture of Teus, 71-94, 



FRIENDSHIP AS A SOCIAL ETEIC 

Introduction 

In the previous chapter, it was evident that the language of fnendship, especially 

the notion of fnendship with God, had a signifiant d e  to play in the persuasive 

strategy of the letter of James. James consists mainly of deliberative rhetoric, however, 

and as such it seeks to encourage and convince its recipients to "convert" or change 

their behaviour in some way. Obviously then, the argument rnust relate to the experi- 

ences of those who are hearing it. There must be what LIoyd Bitzer calls a "rhetoncal 

situation, " which requires an exigence, l or problem that needs correction, an audience, 

or gmup of people who are capable of "being influenced by discourse and of being 

mediaton of change, "* and thirdly , rhetorical constraints, which include the " beliefs, 

attitudes, documents, facts, traditions, images, interests, motives and the likeW3 used by 

the speaker to convince the audience of his or her argument. In other words, rhetorical 

discourse is not created merely to Raunt a particular clevemess or literary style, but to 

address concrete issues and wncems; it is pragmatic and responds to a specific situa- 

tion. An analysis of James' rhetoric, then, can aid in positing a possible scenario, or 

"rhetoncal situation," to which this elusive letter directs itself. 

1 .  Bitzer ("Rhetorical Situation," 6) defines the exigence as "an imperfection marked by urgency; it is a 
defect, an obstacle, something waiting to be doue, a tfiing which is other than it should be." 

2. Bitzer, "Rhetorid Situation," 8. 

3,  Bitzer, "Rhetoricd Situation, " 8. 
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It is important to be clear that the "rhetorical situation" is not identical to the his- 

toncal situation of the recipients, dthough the two situations are not unrelated. In 

attempting to detennine the "rhetorical situation" of James, we wili not be reconstnict- 

ing a precise set of historical cucumstances, but assessing the type of "specific condi- 

tion or situation which invites utterance."4 What sort of scenario, or ideology, would 

invite the author of James to create and send such a letter and particularly , what type of 

situation could the language of friendship address effectively? This situation is likely 

connected to the general historical circumstances of the audience, but it does not focus 

upon the details of their exact whereabouts, time, and distinct characteristics. At the 

end of the chapter, however, I will briefiy address the provenance and destination of 

the letter. 

As the "rhetorical situation" is not analogous to the histoncal one, it is possible to 

assess it even with regard to an encyclical, such as the letter of James. The lens is not 

upon the precise complexion of the audience, but the general ethos and set of exigences 

that need to be altered. Thus the letter need not be addressed to only one community 

but to numerous groups that share similar problems and for which James could be an 

effective voice in overcuming such difficulties. 

Our task is not to explore every exigence or rhetorical probiem in the letter of 

James, but to examine what possible social contexts or problems the language of friend- 

ship could address effectively. Part of this problem will inevitably be the ennui of the 

audience that the speaker must defeat in order to obtain a legitimate hearing. It is my 

contention that given the complex relationship between friendship and patronage within 

the Graeco-Roman world, James is dmwing upon friendship language in order to 

counteract the audience's surrender or potential surrender to the patron-client systern. 

This is by no means the only struggle in which the audience is engaged, but there is 

4. Wilheim Wueiher, " Where is Rhetorical Criticisrn Taking Us?" CBQ 49 (1 987) 455. 
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sufficient evidence within the text to support the notion that this was one aspect of their 

situation to which the author deems it necessary to respond. Patronage was a pervasive 

and successfd means of social control under the Roman empire, for it was a central 

mechanism for the redistribution of wealth. As such, one could generally Say that 

patronage had a firm grasp upon many communities, a grasp from which many would 

have found it difficult to wrench themselves free. Moreover, this patronage system 

would mask itself as friendship, thereby making it more difficult to challenge. But for 

some wnters, including the author of James, patronage, exposed for what it truly was, 

was in direct contrast to the attitudes and behavioun expected of tme friends as they 

were undeatood in the ancient Graeco-Roman world,5 and indeed, to the disposition 

and conduct that the author of James is attempting to promote. 

Patronage 

A. Patronage in the Ancient Mediterranean 

We will begin, then, with some discussion of the topic of patron-client relations 

in the antiquity; a topic that has attracted significant scholarly attention in the last few 

de~ades .~  There is ample consensus among historians that this phenomenon was per- 

vasive throughout the societies of the fmt century Mediterranean basin, such that a 

generous discussion of it can be found in several recent introductions to the world of 

5. This is Troels Engberg-Pedersen's interpretation of Piutarch's urgent distinction between fiendship 
and flatîery, as discussed in chapter 2. 

6.  For example, see Wallace-Hada, ed., P m n a g e  in Ancienr Sociery, 



ÿ es us.^ According to historian Richard Saller, ancient patronage consisted of three chief 

characteristics: 

First, it involves the reciprocal exchange of goods and services. Secondly, to dis- 
tinguish it from a commercial transaction in the marketplace, the relationship 
must be a personal one of some duration. Thirdly, it must be asyrnetrical, in the 
sense that the two parties are of unequat status and offer different kinds of goods 
and services in the exchange - a quality which sets patronage off from friendship 
between equals. 

The difficulty with patronage, not surprisingly, was that because it involved 

participants of unequal social and economic statu, it could "easily slide into overt 

expl~itation."~ This is not to Say that patronage necessarily involved abuse and 

manipulation. for the patron was expected to fulfül his or her obligations to clients, but 

the potential for the patron to sabotage the association and take advantage of his or her 

higher position was great. l0 

Patronage is not limited to ancient societies and surely exists today, but in the 

fmt century Mediterranean basin, it is perhaps fair to Say that this systern was more 

explicitly operative because of the political configurations of antiquity. For example, 

the power structure was intensely hierarchical, and as there was a 

huge gap between the 'power elites' and the rest of the population, patronage 
functioned as the means by which elites could increase honor and status. acquire 
and hold office, achieve power and influence, and incrûase wealth. Patronage 
facilitated the maintenance of power differentials and control by those with power 
(patrons), exchanging their exercise of it on behalf of othen (clients) in return for 

7. For example, K. C. Hanson and Douglas E. Oakman devote a ctiapter to patronage and politics in 
iheir voiume, Palestine in the Erne of Jrsus. &cial Snucrures and Social Confficts (Minneapolis: 
Fortress Press, 1 998) 63 -97. 

8 .  Richard Saller, Personal Patronage under the Early Empire (Cambridge: Cambridge University Press, 
1982) 1. 

9.  Ganisey , Furnine and Food Supply, 58. 

10. Garnsey , Famine and Food Supply, 58. 

1 1 . For an examinaîion of patronage in cross cultural perspective, see S teffen W. Schmidt, Laura Guasti, 
Car1 H. Landé and James C .  Scott, Fnends, Followers and Factions. A Reader in Political Clientelism 
(Berkeley: University of California Press, 1977). 



their clients' support, honor, information, and loyalty. In other words, it kept the 
social hierarchy intact. l2 

The patronage system thus served to uphold an economic/political structure whereby 

power was concentrated in the hands of a relatively small class of ruling elites. The 

ultimate patron was obviously the Roman ernperor, but at the town and village levels 

diere were dso the local patrons who provided protection, land, Food and olher nzces- 

sities in exchange for honour, information or other services from their network of 

clients. 

Moreover, the ancient peasant economy was an "embedded economy," meaning 

that the economic system was inseparable frorn the rest of of society. Uniike modem 

market economies in which economics is often perceived as a sector that can be ana- 

lyzed independently, the ancient economy was deeply "embedded" within the political. 

religious and kinship spheres of society.13 In contrat to the domains of religion and 

wdare, there was no semantic field associated with economics, nor were there discus- 

sions of economic theory. l4 Therefore, one could not easily separate one's economic 

obligations and interests from those of the political. social and religious spheres of 

existence. 

This economy was also one of limited good in which d l  things, whether they be 

fwdstuffs, land, protection, or less tangible commodities such as honour or friendship, 

existed in fixed arnounts. This means that if a person gained more of a specific good, 

the perception would be that someone else was losing. Thus cornpetition was deeply 

ingrained as people spent their energies attempting to preserve their share of the limited 

12. Hanson and Oakman, Palestine in the Erne of Jesus, 73. 

13. S e  the classic work by Kart Polanyi, Comad M. Arensberg and Harry W .  Pearson, eds., Trade and 
Manliet in the Eorly Entpires: E c ~ t w ~ e s  in Histo- and neory (Glencoe, Iii .: Free Eks, 1957). 

14. See T .  F .  Carney, The Shqe of the Pasr: ModeLr und Antiquiry (Lawrence, Kans. : Cornnado, 1975) 
213-214. 



amount there was to go around.15 This culture of "limited good" thus served the inter- 

ests of patronage, for it meant that those who were able to help others, through the 

provision of protection, food, money, or sorne other sort of necessity, gained the 

recognition and honour. from those whom they gave assistance. 

The evidence for patronage throughout the Roman empire has been well docu- 

mented by literary and inscriptional sources and the dynamics of the relationship 

explored by anthropologists, sociologists, political scientists and increasingly, clas- 

sicists and scholars of Christian origins. l6 Saller understands patron client relations to 

have been a key part of the Roman system of administration and thus patronage was not 

limited to Rome itself, but spread to many regions of the empire. He has paid particular 

attention to North African patronal inscriptions, l7 but evidence is found in many 

places, including Gaul, Syria,18 and Palestine, including the Galilee. l g  In fact, 

patronage is "often thought to have been nearly univend" in pre-modem Mediter- 

ranean societies in which rich and poor lived in the same vicinity.20 

The practice of patronage, especially in Rome, was not without it critics. Lucian 

of Sarnosata, for example, describes the reactions of N ~ ~ M u s ,  who jeea at both the 

nch and their clients after a stay in Rome. In reaction to the practice of paying court to 

the wealthy patrons, Nigrinus describes the clients who 

15. See Malina, n e  New Tesranzenr Worid, 7 1-90. 

16. Sec: John H. Elliott, "Patronage and CIientism in Early Christian Society: A Short Reading Guide, " 
Foundations and Facets Forum 3 -4 (1 987) 39-48. 

17. Sailer, "Patronage and friendship in early fmperial Rome: drawing the distinction, * Patmnage in 
Ancienr Gciey ,  54-55. 

1 8. Garnsey , FmCUlllne and Food Supply, 58-63. 

19. See Seth Schwartz, *Josephus in G a e e :  Rural Patronage and Social Breakdown, " in Fausto Parente 
and Joseph Sievers, eds., Josephus and the History of the Greco-Roman Period. Essuys in Memory of 
Morton Srnirh (SPB 41; Leiden, New York, K6h: Brill, 1994) 290-306. 

20. Schwartz, "Josephus in Galilee," 295, n. 10. 



get up at midnight, run al1 about the city, let servants bolt the doors in their faces 
and suffer themselves to be called dogs, toadies and similar names. By way of 
reward for this galling round of visits they get the much-talked-of dinner, a vul- 
gar thing, the source of many evils. How much they eat there, how much they 
drink that they do not want, and how much they say that should not have been 
said!21 

Polybius of Megalopolis, moreover, criticizes the behaviour of King Prusias cf 

Bithynia, who visits the Roman senate and p e r d s  as a client would a patron, "making 

it impossible for anyone after him to surpass him in unmanliness, womanishness, and 

servility . "22 Finally , Plutarch, as we have already seen, despises the behaviour of 

clients who flatter and feign adoration for affiuent patrons. How to Tell a FZanerer 

f?om a Friend sharply contrasts the conduct of true fnends, who speak frankly , and 

Ratterers or clients, who sing the praises of the rich in hopes of personal gain. Such 

fanning and fawniog, to a large extent incited by the system of patronage, thus earned 

considerable denunciation from moralists and satirists. 

Recent scholanhip has also argued that various New Testament authors offer a 

challenge to patron-client relations. For example, Halvor Moxnes reads the Gospel of 

Luke as a critique of the reigning economy, which consistently exploited the poor. For 

Moxnes, 

Luke's advice to give without expecting a retum speaks to the dangers of creating 
patron-client relations within the community. Contrary to Hellenistic expecta- 
tions, those who gave alms or rendered loans were expected to forgo not only 
retums in kind, but also in the form of gratitude, status and recognition. They 
were urged to behave as benefactors, but without any of the social remunerations 
normally awarded benefactors.23 

21. Lucian, Nigrinus 22 (LCL; traos. A. M. K. Harmon; Cambridge: Harvard; London: Heinemann, 
1979). 

22. Polybius, The Histones 30.18 (LCL; trans. W. R. Paton; Cambridge: Harvard; London: Heinemann, 
1968). 

23. Halvor Moxnes, n e  Ecomnry of the Kingdom. Social ConJlict ami Economic Relations in Luke 's 
Gospel (OBT; Philadelphia: Fortress, L988) 165. 
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We saw in the second chapter how Alan Mitchell perceives the social power of the lan- 

guage of friendship in Acts, wherein such language "equalizes relationships" in the 

Lukan c~rnrnuni ty .~~ Such "equalizing" would have driven a wedge into the systern of 

patronage; indeed, early Christian cornmunities were willing to irnpugn various 

" ingrained" socio-economic practices of their day . 

B. Patronage and Benefacrion 

These criticisms have caused some scholars to question whether patronage was 

identical to benefaction, a practice which reaches far back into the classical period. 

Various authors have equated patronage with benefaction, with Iittle or no distinction 

between the role of the benefactor and the role of patron? However, some scholars 

have questioned this assimilation of concepts. We thus need to briefly outiine what it 

meant to be a benefactor in the Graeco-Roman world. 

Stephan Joubert points to Anstotle's Nichomochean Ethics as a helpful outline of 

the two foms of benefaction familiar to ancient Greeks.26 The first is the noble indi- 

viduai who provides important benefactions for the cornmunity as a whole. and the sec- 

ond is the person who exchanges goods and services on an individual Ievel with othen 

who are status equals or near status equals. Both types of benefacton are magnificent 

( p q c u X o ~ p a m j ~ )  and magnanimous ( p q a X 6 j v ~ o ç )  men who do not stupidly spend 

24. Mitchell, "The Social Function of Friendship," 272. 

25. For example, Hanson and Oakman (Palestine in the Erne of Jesus,201) equate the benefactor with 
the patron. For an o v e ~ e w  of schoIars who have essentialIy ciassi fied patronage and benefaction as one 
and the same, see Stephan Joubert, "One Form of Social Exchange or Two? Ancient Graeco-Roman 
Benefaction, Patronage and Second Testament Studies" (papa delivered at the Context Group Con- 
Ference, Portland, Oregon, March, 1999). Specid th* to Dr. Joubert for ailowing me to cite from his 
PaPer- 

26. Stephan Joubert, "One Form of Social Exchange or Two?" 2. 



more than they are able, nor do they spend in order to parade their wealth, but because 

they are great people, of the highest moral attributes. The benefactor is not even overly 

concerned with honour, although he accepts it, as he should, in Anstotle's view (Eth. 

Nic. 4.3.lf). 

Seneca's De ~enificiis2~ provides a description of the ideal conditions for 

benefaction. The true benefactor is not motivated by desires for repayment, but because 

"[tlo help, to be of service, is the part of a noble and chivalmus soul; he who gives 

benefits the gods, he who seeks a retum, money-lenden" (3.15.4). The bestowal of 

benefits pmduces a bond between people (4.41 -2) making equal demands upon both. 

Despite the nsk of ingratitude and no repayment, the ideal benefactor should give and 

not be concerned as to whether the gift will be repaid, even though the ideal beneficiary 

will both receive and return the benefits wiliingly (1.4.3). 

A key attribure of the benefactor, therefore, is his or her lack of self interest. 

Benefacton, be they mortais or gods, were sometimes referred to as "father," as in 

some ways they embodied the selfless behaviour of parents. For example, parents per- 

sist in raising children despite the disappointments involved in doing so just as benefac- 

tors continue to provide benefactions, regardless of the nsk of no repayment.28 T. R. 

Stevenson argues that this ideal picture of the selfless pmvider formed the background 

against which gods, miers and mortal benefacton were measured. This picture "rests 

upon the recognition of procreativeltutelary power and entails the selfiess use of that 

27. Seneca, De BenefTciis (LCL; trans. John W. Basore; Cambridge: Harvard; London: Heinemann, 
1964). 

28. Seneca, Ben. 1.1 .10. See also the discussion by T. R. Stevenson ("The ldeai Benefactor and the 
Fathet Andogy in Gteek and Roman Thought, " CQ 42 [1992] 430) who states: "Our evidence shows 
that the faîher anaiogy was used regulady of founders and saviours in the Greco-Roman world. In Greek 
literary sources,'fatfizry appears comrnonly in conjunction with epithets such as u m p ,  c i p ~ i q c  and 
rcrrmjq. = 



power."29 Ofien, it was contrasted with the image of the tyrant, who, unlike the ideal 

benefactor, was interested only in selfish gain.30 

Gods, therefore, could be described as benefactors, and this is no less true of the 

biblical sources as those in the non-Judaeo-Christian sphere. A common word to refer 

to a benefactor is e 6 e p y i q ~ ,  and Frederick Danker observes that of "the 22 occur- 

rences of the euerg- word family relating to beneficence in the Greek Bible, 14 have 

God as their referent, directly or indirectly . "31 Of interest here is that the Old Testa- 

ment references are within wisdom literature, 5 of them occumng in the Wisdom of 

Solomon32 which also, as we have seen. refers to the notion of friendship with God. In 

the New Testament, the author of Luke-Acts is particularly interested in presenting God 

as the benefactor par ercellence and Jesus as a benefactor especidly of the oppressed.33 

This image of the selfless benefactor who gives life, saves. and helps those in 

need is in contrat, argue some, with the image of the patron, the latter taking on spe- 

ciai significance in the Roman period. We have observed that several authon lashed out 

with sarcasm at the Roman patrons and the type of behaviour they incited among their 

clients. Moreover, Joubert cites Cicero (Verr. 2.2.154)34 who describes C. Verres' 

expectations that his Greek dependents honor him as both patron and saviour, as the lat- 

29. T. R. Stevenson, "Social and Psychoiogical Interpretations o f  Graeco-Roman Religion: Some 
Thoughts on the Ideal Benefactor, " Antichthon 30 (1 996) 18. 

30. Stevenson, "Social and Psychoiogical Interpretations of  Gmco-Roman Religion," LO. 

31. Frederick W. Danker, "Benefactor" AB 1 (199'2) 670. 

32. Wis 3 5 ;  723;  1 1 5 ;  l6:î, 11. 

33. Danker, Ben$factor, 489-90. 

34. Joubert, "One Form of Social Exchange or Two?" 12. 



ter epithet was often associated with being a benefactor? Such an example indicates 

that patronage and benefaction were not perceived to be identical. 

Joubert indicates that patronage was ultimately a Roman phenomenon, although 

when the system of Roman patronage spread throughout the Greek east, the Greeks 

continued to use the traditional Language of benefaction to honour their Roman patrons. 

Although the system had changed, the same set of epithets and vocabulary used to des- 

cribe benefactors was applied to Roman patrons, despite the fact that these individuals 

were not equals nor near equals to their beneficiaries. Joubert concludes that "the 

Greeks in general did not understand the Roman rule over them as patrocinium (as the 

Romans did).36 But the fact that many Greeks continued to honour the Romans as 

benefactors renden explicable why some would perceive that patronage and benefaction 

are one and the same. It is more likely that patronage coexisted with benefaction, 

charity and other forms of aid and exchange within the Roman ~ o r l d . ~ ~  

This is not to Say that patronage and benefaction did not overlap sometimes, and 

it is evident that the exchanges were sometimes perceived differently by the parties 

involved, but again it does not mean that the two types of relationships are identical. 

Admittedly, there is a paradox in some authon, such as Pliny, who emphasize that the 

giving of gifts should not be motivated by a desire for recognition, but who, in tum, 

freely advertise their generosity in theu cor~espondence.~~ This could mean that by the 

Roman period, the concept of benefaction was still idealized in theory, but rarely prac- 

35. See Arthur Darby Nock, "&ter and Euergetes," Essuys on Religion and the Ancienr World (vol. 2; 
4- Zeph Stewart; Cambridge: Harvard, 1972) 720-35. 

36. Joubert, "One Fonn of Social Exchange or Two?" 12. 

37. Peter Gamsey and Greg Woolf, "Patronage of the RuraI Poor in the Roman World, * Patrvnage in 
Anciens Society, 154. 

38. See Siiranne Dixon, "The Meaning of Gift and Debt in the Roman Elite," Echos du Monde Classi- 
que/Classical Views 37 (1 993) 45 1-64, 



ticed according to the ideal. Patronage, however, and as authoa univenally attest, was 

by definition an excbange between ~ n e ~ u a l s , ~ ~  and it maintained a system whereby the 

clients were kept submissive to, and ofien exploited by,40 their providers. Benefaction, 

insofar as it continued to be practiced, was either between an individual benefactor and 

a community , or between equals or near e q ~ d s . ~ l  It did not place the beneficiary(ies) 

in a submissive d e ,  for rnany honorary inscriptions clearly state how they have h l -  

fdled obligations to the benefactor, thus indebting their benefactor to them. J2 Although 

the attributes, such as àipenj, ascnbed to benefactors in these inscriptions indicate that 

the individual is of great social standing (not only that he or she is an excellent human 

being), such honours were a method of maintainhg the benefactoa' support. for if 

benefactors wanted to maintain their public honour, their generosity had to continue.43 

Thus, it appears that patronage and benefaction. although sometimes closely 

related, cannot be blended into one type of social exchange within the Graeco-Roman 

world. 

39. Sec: Paul Millett, "Patronage and its Avoidance in Classical Athens," Patronage in Ancienr Sociery, 
16. 

30. After defining patronage as a personal relationship between persons of unequal stafus involving an 
exchange of goods andior services, MiIIett ("Patronage and its Avoidance in Classical Athens," 
Patronage in Ancient Sociery. 16) ad& another element: "namely, that the relationship was conducted 
dong lines Largely detennined by the party of superior staîus. It is this thaî opens up the way for the 
exploitation that is so common in patron-client relations." 

41. The reciprocai exchange of benefits was key to Greek understandings of fiiendship during the Classi- 
cal and into the Hellenistic priods. See David Konstan, "Reciprocity and Fnendship," Reciprocity in 
Ancient Greece (eds. Christopher GiIl, Norman Postlethwaite and Richard Seaford; Oxford: Oxford 
University Press, 1998) 279-301. 

42. See, for example, Phillip Harding (ed., tram.), From the Eitd of the Peloponnesian War ro ihe 
Battle of @sus= Tmnsltated Documents (Cambridge: Cambridge University Press, 1985) nos. 28 B [ = SEG 
26.12821. 

43. As Danker (Benefacmr. 438) points out: "Besides encouraging others, it is anticipated thai recogni- 
tion of benefits conferred will also encourage the benefactor who is king honored to continue in his or 
her generous ways. " e 



C. Patronage, Benefoction and Friendship in Jantes 

The issues of patronage, benefactorism and ftiendship are important, 1 think, 

when attempting to assess the social situation of the recipients of the lener of James. 

First, several authon have identified patronage as an "exigence, " to use Bitzer's 

terni, that the author of James is attempting to a d d r e d 4  The problem of patronage is 

most explicit in Jas 2: 1-13. This pericope begins with an exhortation to show no 

partiality (Jas 2: l) ,  followed by a scenario in which a rich man with fine clothing and 

gold rings and a poor man in shabby clothes enter the assembly; the rich man is treated 

well, while the impovenshed one is ordered around (2:2-3). The author concludes the 

scene with the rhetorical question: "have you not made distinctions among yourselves, 

and become judges with evil thoughts?" (Jas hl), then scolds the audience for dis- 

honoring the poor man despite the fact that it is the rich who oppress thern, drag them 

into court, and blaspheme the honorable name invoked over them (Jas 26-7). 

As Kloppenborg Verbin has observed, such a scene is reminiscent of Lucian's 

cnticism of rich people who show off their clothing and rings, expecting bows and 

curtsies in retum (Nigr. 21).45 We have seen that Aattery was often associated with 

patronage dunng the Hellenistic and Roman penods, and one form of expressing it was 

44. Alicia Batten, "An Ascetickm of Resistance in lames," Asceticisnl and the New Testament, 355-70; 
Thomas M .  Coleman, Patronage and the Epistle of James: A New Social Sening fur the Epistle of James 
(Master of Theology Dissertaiion; University of Aberdeen, 1996); John S. Kloppenborg Verbin, "Stahis 
und Wohltatigkei t bei Paulus und Jako bus, " Von Jesus zum Chrislus: Christologischen Studien. Fesrgabe 
fSlr Paul Ho@uznn a m  65 G e b u m g  (BZNW 93 ; &. , Rudolf Hoppe and Ulrich Busse; Berlin, New 
York: Walter de Gruyter, 1998) 127-54; "Patronage Avoidance in James, " HTS 55 (1 999) 755-94; 
Stephen J. Paîterson, "Who are the 'Poor to the World' in lames'?" (unpubiished paper delivered at the 
Society of BibIicai Literahue A ~ u a l  Meeting, Boston, November, 1999). 1 am Cerateful to Dr. Paterson 
for aliowing me to cite from his paper. Doaald J. Verseput, 'Genre and Story : The Community Setting 
of the EpistIe of James," CBQ 62 (2000) 96-1 10; Nancy S. Vhymeister, "The Rich Man in James 2: Does 
Aocient Patronage Iiiumiw the Text?' AUSS 33 (1995) 265-83; Wachob, ?he Voice of lesus in rhe 
Rhetotic of James, 1 8 1 -85. 

45. Kloppenborg Verbin, " Paîronage Avoidance, " 765. 
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to offer the best seat or the platforrn to the wealthy patron; what Plutarch refen to as 

"silent flattery" (Flanerer 58B). Considering how pervasive patronage was in the eady 

centuries of the common era, there is no reason to believe that the author of this text 

would not be familiar with the system, nor that he would not be critical of it, as many 

other Hellenistic writen were. Given the general bittemess that James displays towards 

the nch in this text (eg. Jas 1 : 10; 5: 1 4 ,  a denunciation of patronage and the behaviour 

that it cm produce, namely flattery and il1 treatment of the poor, is not surpnsing. 

When we turn to the presence of friendship language in this Letter, the argument 

that the author is attempting to inveigh against the practice of patronage becomes more 

compelling. As we have seen, it was common in the Graeco-Roman world for patrons 

and clients to refer to one another as + t X i 5 ~  or umicus, even though friendship and 

patronage were not the same thing. Patron-client relationships would disguise them- 

selves as alliances of friendship, and thus sometimes the boundaries between the two 

sorts of relationships were not crystal clear. Moreover, it was possible, as we saw, for 

a friendship to deteriorate into a relationship based upon utility. 

But the fact that fnendship and patronage did indeed become confused, and that 

clients and patrons would use the language of friendship, disturbed some writers to the 

extent that they composed critical and satirical texts on the hypocrisy of this type of 

charade. Perhaps the most bitter attack upon the cloaking of patronage with fnendship 

emerged, as discussed in chapter two, in Juvenal's f i  satire, in which the "friend- 

ship" between Virro and Trebius was in reality a relationship suffüsed with constant 

humiliations inflicted upon Trebius by the wealthier Virro. Similady, we observed that 

Horace counsels against seeking the "friendship" of a wealthy person, for such a rela- 

tionship would result in the opposite of true friendship. The " weaker" " frîend" would 

become dependent upon the wealthy one (now in a patron's position), and subsequently 

lose the ability to speak M y .  Plutarch is particularly sensitive to the fact that the 
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language of fnendship is used in patron-client relationships, in which the "friend" 

cajoles the patron through flattery, which was absolutely inhical to fnendship. 

According to Plutarch, as we saw, such use demeans friendship and the set of values 

upon which it is based. Thus he and others appealed "to the nature of fnendship as a 

means of exposing the coercive aspects of contemporary patron-client relationships. "46 

Clearly, as documented by these wnten, friendship and patronage could not be col- 

lapsed. 

James appeais to fnendship for the same reason. By incorporating friendship lan- 

guage into this short letter, the author provides a set of attitudes and actions opposed to 

those spawned by patronage. The audience should quickly recognize that the behaviour 

the author advises is antithetical to the practices plaguing their communities. Moreover. 

by applying the friendship language specifically to the audience's relationship with 

God, the contrast between patronage and friendship is made particularly stark. Again, I 

am not arguing that appeals to fnendship are pervasive, nor that they are the key to the 

interpretation of the text, but sensitivity to them, in light of discussions of patronage 

and benefaction, sheds light on the possible problems that this community is facing. 

As we have discussed, the exordium of James contains some interesting allusions 

to the ideal of fnendship. There is the emphasis upon testing and steadfastness, con- 

cepts which many writers considered constituent elements of the development of a tme 

fnendship. What sort of testing might the author have in mind here? Classdjhg James 

within the subgenre of a "covenantal letter to the Diaspora," Donald Veaeput has 

observed that an emphasis upon withstanding hardship is appropriate after an opening 

46. Konstan, "Patrons and Friends, " 330. 
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that addresses the recipients as the "twelve tribes in the diaspora" (Jas 1 : 1), if we take 

this opening as a geographical reference to their whereabouts, for references to Israel's 

exile (in the diaspora) were painhl and evoked the idea that Israel must endure until 

God's salvific intervention.47 He then r ads  Jas 1 :2-4 as a reference to the "afflictions 

of life in the Diaspora [that] have a punfjing effect by concentrating the attentions of 

suffering Israel upon the anticipated deliverance of God. "48 

Such a reading is possible, given the eschatological reward linked to endurance 

through trial in Jas 1: 12. and the emphasis upon patient suffering until the coming of 

the Lord in Jas 57-12, but one must remember that the "deliverance of God" is not 

explicitly mentioned in Jas 1 :2-4. Moreover, James says that testing produces steadfast- 

ness, which produces a positive outcome, perfection, a central theme of this letter. Per- 

fection, it appears, refers to wholeness, or the notion of faith in action, or belief and 

ethics, joined inextricably to one a r ~ o t h e r , ~ ~  but there is no clear link to salvation in this 

passage. Granted, las 1:2-4 makes no reference to patronage per se. but it could be that 

the suffering and trials James has in mind relate in some way to the exploitative effects 

of this system. In his study of patronage as the social setting for the Ietter of James, 

Thomas Coleman points out how this "matter of trials, broached as it is at the outset of 

the letter, shows that lames' primary concern is not propounding new doctrines but 

addressing troublesome issues."5* In order to gain perfection, one must resist the temp- 

tation to rely upon a patron despite the inevitable suffenng such resistance will cause. 

Perfection, undentood as integrity or wholeness between faith and action, would 

be consistent with the friendship topos, as we have seen that consistency, that is, prac- 

47. Verseput, "Genre and Story," 100, 10S. 

48. Verseput, "Genre and Story," 102. 

49. Harth, A Spiriniafity of Pefection, 129-47. 

50. Coleman, Pamnuge and the Epistle of James, 65. 
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ticing what one preaches, and expressing what one tmly thinks, are characteristics of 

the ideal friend. Again, there is no explicit language of friendship in this section, but 

the behaviour prescribed is certainly amenable to the ethos of friendship. 

The next section of the exordium, Jas 15-8, supplies more concrete evidence. 

Here, the image of God as giving simply (&?rX&) and without repmach (pij 

~ u & L ~ ~ ~ o u T o ~ )  bears similarities to the pichtre of a fnend supplied by such writers as 

Plutarch and Ben Sira. This description of God seems "unprovoked" as Kloppenborg 

Verbin has noticed. but it could be perceived as a preparation for a discussion of 

benefacti~n.~~ Kloppenborg Verbin thinks that it could be the beginning of an argument 

against patronage, which is then more explicitly developed in las 2: 1-13, as several 

have suggested. Cod is the patron, albeit a divine patron, on whom the audience should 

depend, and not other people.52 

The latter suggestion is compelling, and I would agree that James is deliberately 

portraying God as a fnend and benefactorqS3 but not as a patron. Here, attention to the 

distinction between patronage and benefaction is important. The description of God in 

these verses conforms more to the ideal of the selfless, genemus benefactor than to the 

wealthy patron, who delights in the honours served up by clients. Indeed, whether they 

were true friends in reality or not, inscriptions descnbe beciefactors as &Aoc to associa- 

tions or to cities. For example, in an Athenian inscription dating from 306-05 BCE, 

Athens honoun Tirnosthenes of Carystus who "continues to be a fnend (+r3\oc) to the 

people of Athens" and who "did not withdraw from friendship (#tXiaq) and [whol was 

5 1. Kloppenborg Verbin, *Patronage Avoidance, " 768. 

52. Kloppenborg Verbin ("Paîronage Avoidance," 784) states thai "God's is an effective patronage.' 

53. Danker (Benc.facmr, 492) says that there is "little avidence of the Heiienistic benefactor semantic 
fieldw in James but that in chapter 1, "divine benefaction is thematic." 
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continuaily benefitting in public the people of Athens" (Iine 17- 1 Again, these 

benefactors probably did not meet the ideal set out by writen such as Seneca, but in 

theory , the notions of friendship and benefaction, although separate concepts, could 

overlap. The Wirdom of Solomon is at ease in refemng to God as a giver of benefits 

while including the notion of the possibility of fiiendship with God (Wis 7:27). For 

Seneca, friends do not need to offer benefits, as fnends have dl things in common (De 

Ben. 7. L 2), but "helpfulness is traditionally the mark of a friend and services may be 

interpreted as a sign of good will or arni~ableness."~5 James may be presenting God as 

a fnend and benefactor here to underline how different God is h m  those rich people 

who offer services and demand laurels from the community. If one asks for wisdom. 

God wîil be a reliable provider, giving simply, with no tricks up the divine sleeve, and 

without reproaching. God will not impart the humiliating abuse which some patrons 

could and did deliver. 

However, James also clearly stipulates that one must ask in faith, without doubt; 

one must not be a G i $ q o c  person, unstable and tossing to and fro. We have explored 

the connections between fnendship and 6 i $ v ~ o g ,  and seen that the use of it strengthens 

the possibility that James has the topos of friendship in mind. The friend who is not of 

"one mhd" with God will not receive anything from the Lord (Jas 1:8), just as friends 

who are not pict $ v ~ +  with one another are not true fnends. 

The exordium continues with another amplification of the punuit of perfection in 

its advocacy against the pursuit of riches. Jas 1:9-1 L probably contains an allusion to 

LXX Isa 40:6-8,56 for when it describes the reversal between the lowly bmther who 

54. For example, IG II2 457. TransIation by Harding, From the End of the Peloponnesinn War, 154. 

55. Konstan, Fnendship in the Classical World, 128. 

56. Dibelius, James, 85-86; Johnson, ïhe Lener of James, 190-91; Verseput, "Genre and Story," 102- 
103. 



will has t  in exaltation and the rich in his humiliation there are paralle1 images with the 

Isaiah passage such as the passing of flower in the p s  and the withenng of the grass. 

Commentaton agree that the words r c ~ ~ ~ t u 6 ç  and ~ X o h t o ç  refer to a lack or excess of 

material wealth but there is disagreement as to whether or not the rich person is con- 

sidered to be a member of the community (commentators agree that these two individu- 

als are not specific people but representative of the rich and poor). Ropes, for example. 

thinks that &8eX+b~ should be supplied with b ~r)roiiaroc as it is with b rcu~eiu6g, there- 

fore making the rich man a member.57 However, it could be that James did not refer to 

the rich penon as a brother in a deliberate attempt to descnbe the wealthy man's out- 

sider status. Moreover, the pardlelism between the outcornes between the rich and poor 

is odd. The poor brother is oflered hope for the future, for he will be exdted. while the 

rich person will be humiliated with no sense of hope? James is not holding out any 

possibility for salvation for the affluent here; indeed, the nch will "pas  away" 

(~rapAeGaercur) and " wither away" ( p p c r v & j o ~ ~ ~ i ) 5 9  thereby tuming the verses into a 

clear threat to the rich. Interestingly, Veneput has found a comparison in the way that 

44185 uses the imagery h m  Isa 40~6-8 to provide "an oracle of doom spoken against 

the adversaries of God's people. "60 Here, woe is pronounced upon the "sons of man. " 

then the poem continues with language sirnilar to las L :9- l 1 : 

For see, (man) sprouts like grass 
and his loveliness blooms like a flower. 
His grace rnakes the wind blow over him 
and his mot shrivels, 
and bis leaves: the wind scatrers hem,  
until hardly anything remains in his place, 

57. Ropes, Episde of James, 146. 

58. See Laws, îXe Episzle of James, 63. 

59. Rops (Episrle of lames, 14849) thinks that it is not the person who will p a s  away and wither 
away, but his riches, but he does not given a soiid argument for this position. 

60. Donald J. Verseput, "Wisdom, 44185, and the Epistle of James," JBL t 17 (1998) 704. 



and nothing but wind is found. [. . .] 
They will look for him and not find him, 
and no hope remains; 
their days are like a shadow on the earth? 

Moreover, there is considerable agreement that the nch who are condemned in Jas 5: 1- 

6 are undeatood to be "powefil outsiders and enemies of the 'elect poor' . "62 Again, 

they may not be real people, insofar as this letter was likely circulated to a variety of 

comrnunities, but they represent the type of lifestyle and behaviour that is not accept- 

able to God. Their condemnation could therefore fùnction as a stem warning to mem- 

bers of the community who are tempted to pursue relations with wealthy patrons and 

even to cail them "fnends," for it prohibits such people from God's salvation. It does 

not even offer them the possibility of repentance! Such harsh invective against the rich 

may indicate the degree to which the author thinks their influence is threatening the 

integrity of the community. 

las 1 : 12-15 reiterates the need to endure trials, and offen a promise of salvation 

for such endurance. Within these few verses James adamantly insists that God does not 

tempt anyone, presumably to counter those who attempted to blame their temptations 

on God (Jas 1: 13).63 Testing, as discussed earlier, was ultimately necessary to achieve 

perfection and perhaps eventudly, friendship with God, but this testing does not corne 

from God, but h m  other sources, such as desire (Jas 1 : 14). 

Jas 1 : 16- 18 again emphasizes the need to rely upon God as a genemus benefac- 

tor. This is a fitting close to the exordium of the letter for it repeats the theme of per- 

61. Translation by Wilfred G. E. Watson in Florentine Garcia Martinez, d., ï?ze Dead Sen Scroi1.s 
Tramlated. n e  Qummn T e .  in Engiish (2nd ed.,leiden, New York, Cologne: E. J. B d l ;  Grand 
Rapids: Eerdmans, 1994) 380. 

62. Wachob, 'Ihe Voice of Jesus, 153. 

63. Dibelius (James, 90-91) expIains how many Jews resisted the idea that God could test, for they were 
concerned to maintain the comection between sin and human responsibility. Various texts were cor- 
rected, such as Gen 22: 1, which in lub 17.1 6 is changed to state thai God did not test Abraham, but the 
devii, Mastema. 



fection ("every perfect gift cornes from God"), which is central to the letter. However, 

it has reminded the audience that God is the source of al1 good thhgs. If the com- 

rnunities were beginning to tum to wealthy patrons, and to honour and depend upon 

hem, perhaps they needed this reminder that God would be their true provider. More- 

over, it is possible that James is appealing to the friendship ethos in this particular des- 

cription of God, for God's constancy is stressed in Jas 1: 17. Although there is a com- 

plex text cntical problem here as to the precise ~ o r d i n g , ~ ~  al1 the variant readings 

mean the sarne thing: "[tlhe text opposes the steadfastness of God to the changeableness 

of c r ea t i~n . "~~  God is a loyal and unchanging provider, just as friends were expected 

to be, for no friendship could survive without ~onstancy.6~ Again, God is the opposite 

of a human patron, for God wil l  continue to provide, and not disappear when calamity 

strikes .67 

Thus the therne of God's fnendship was introduced in Jas 15-8, perhaps dissuad- 

ing the audience from counting potential patrons as fnends, and maintained in Jas 1: 16- 

18. By describing the character of a true fnend, James has begun to expose the super- 

ficiality of patronal "fnendships". In contrat to God, these nch patrons are not reliable 

and moreover, they will disappear as they wiil "pas away" and " wither away. " Upon 

64. The best attested text for Jas 1 : l7b (~aparMcrltj i j  ~po7njq & T O U K ~ C Y ~ C ( C T )  is supporteci by the cornec- 
tor of K, A, C, K, P, 9, most minuscules, many lectionaries, the Vulgate, the Peshitta and Harclean and 
Armenian versions, and Jerome. A second reading ( ~ c r p c r M a y j  ij [or i] ~ g o n i j q  t b r o u ~ r ~ a p û 7 0 ~ )  is sup- 
porteci by the origiaal author of K. and B. A third reading (mpcr- i j  r p o e  & T O U K ~ & O ~ O ~ - ~ O ~ )  
appars in severai minuscules, a fourth (nappaMaryJiq i j  r p o n i j ~  &rou~rcGuparro~) only in Pz', a fifth 
(&TOUK~CYU~CY i j  ~ p o r i j  i j  7rapcrMaryTj) only in the Sahidic Coptic manuscript, a sixth ( ~ a p c r M a r ( i i  i j  
jo7njg Q m ~ ~ l a ~ p c r )  ody in Augustine, and a seventh (7rapcrMaryii i j  j o e  &nou~r4iupcro7oq) in the Oid 
Latin version Corbeiensis 1 and possibiy the Bohairic Coptic manuscript. 

65. Johnson, n e  Letrrr of James, 197. 

67. See Kioppenborg Verbin, "Prirronage Avoidance, " 770. 
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hearing such an introduction, would not questions about the wisdom of seeking the 

patronage of the rich emerge in the minds of James' listenen? 

The exordium creates an ethos of authority for the speaker, apothos that will 

predispose the audience to listen to the speech, and introduces themes that will be 

developed throughout the rest of the letter. We have aiready explored how Jas 1:2-18 

does this in the previous chapter, but now we see how James' language here is con 

nected to ethical positions, such as testing, seeking perfection, being of "one mind" and 

being a generous and unchanging provider. that resonate with the topos of friendship 

within the ancient world, and that suggest a rhetorical exigence of patronage. This ethi- 

cal stance will then continue in other sections of the letter of James. 

2. James 2: L 4 2 6  

As we have seen, this self-contained unit expresses the author's wish that the 

audience attend to the needs of the poor. It follows the previous argument in which atti- 

tudes towards the wealthy and poor men who enter the assembly are criticized sharply. 

and which, as several authors have discussed, likely presumes a background of 

patronage. 

Jas 2: 14-26 contains the reference to Abmham as a " friend of God" (Jas 2: 23), a 

phrase emed  in this case from both Abraham's works of hospitality as well as his will- 

ingness to undergo a great test and nearly sacrifice his son. Thus the theme of testing is 

maintained; one must endure tests in order to achieve friendship wilh God, but also, an 

emphasis upon providing hospitality, further substanhated by the reference to Rahab 

(2:25). James exhorts the audience to practice hospitalïty and in order to encourage 

such charity, the writer supplies a human example, Abraham, of friendship with God. 

Therefore, to be a friend of God not only involves trials, but works of hospitality and 



care for those in need. One's relationship 

one treats others, especially the poor. 

As many scholan have determined, 
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with God is intirnately dependent upon how 

there were people from different social strata 

within early Christian comrn~nities.6~ Such complex groups likely experienced inner 

conflicts and pmblems similar to other associations of people in the ancient w ~ r l d . ~ ~  

James' audience is unlikely to be any exception, although the letter indicates that the 

recipients are not tembly wealthy, given the hostility displayed towards the rich. Some 

memben of the community had more serious needs than othee, and this section of the 

letter suggests that these people were not always assisted. For example, las 2: 15- 17 

explicitly addresses the plight of a "brother or sister" in shabby clothes, without enough 

food, who requires things "needed for the body." Rather than aiding these poor in their 

own community, it is possible that some members were seeking advantages through 

alliances with the leisure class. as rendered explicit in Jas 2: 1 - 13. The author adamantly 

rejects such liaisons, calling the audience to offer hospitality to those who tmly need 

it.70 

Although James does not bluntiy state that the audience is to be a community of 

+ihor, such an emphasis upon mutual aid within the community is consistent with the 

ethos of friendship. Epicurus, as we saw, associates friendship with practical aid 

68. On the Pauline churches, for example, see Wayne A. Meeks, Ihe Firsr Urban Christinns. ?hu Social 
W d d  of the Apode Paul (New Haven and London: Yaie University Press. 1983). 

69. Verseput, ("Genre and Story," 107-108) provides some helpfùl cornparisons with some ancient asso- 
ciations, but it must be remembered that these inscriptions generally do not provide mord and theological 
p u n d s  for theu moral codes in the manner that James does. 

70. Patterson ("Who are the 'Poor in the World,' 6-7, 10) thinks that this emphasis upon hospitality in 
Jas 2:14-26 may reflect probletus in the community related to hospitality towards itinerant prophets, 
whom the author of the letter supports. These wandering radicais may be the TEAEIoL comparable to those 
of the Didache (6:Z) and those in Matt L9:21 "who embrace a more radical form of  discipleship." In 
James, they may be those who have the true authority to teach (Jas 3:2). This argument is aiso presented 
in Pattenon's monograph, Ihe Gospel of 77zomas andJesus (FFRS; Sonoma, CA: Polebridge, 1993) 
178-88. 
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although help should not be the foundation of fr iend~hip.~~ Fnends were expected to be 

supportive of one another, even to the point of suffering and death for the well-being of 

their 4ihoq. Prov 14: 21 contrasts the sinfulness of hating a friend with the blessedness 

of caring for the poor, thereby suggesting that to love friends is also to have compas- 

sion for the needy. In contrast to the frantic jostling for attention and favoun from the 

affluent combined with an indifference to truly destitute. it is precisely this sort of ethos 

that James pmrnotes. 

3. James 3: 13-4: 10 

Next, we tum to Jas 3: 13-4: 10, which 1 have argued is a unified segment, the 

central theme being that true wisdom resides in humility and rneekness in contrast to a 

life of jealousy and selfishness. The explicit use of the language of fnendship appean 

here in Jas 4:4, a maxim which 1 suggest recalls a saying of ksus, albeit recast in dif- 

ferent terrns. 

The maxim, as we saw, is connected with the ethical exhortations in this section 

of James, for it directly follows a description of a Life not lived according to the wis- 

dom from above; that is, a life of envy and subsequent wu. Such a lifestyle is antitheti- 

cal to the values of friendship, for true friends do not possess cuvetousness or envy, as 

Plutarch makes abundantly clear (Flatterer 54C). James has used the word fihoc or 

one of its cognates three timesT2 in this section of the letter, fihoc being a chief char- 

acteristic of living without God's wisdom from above. This is conduct characteristic of 

71. Seni. Vat. xxxix. 

72. Jas 3:14, 16; 4:2. 
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a "fiend of the world" and is completely counter to "friendship with  GO^."'^ More- 

over, the second reference to the 6 i # v ~ o q  person appears in Jas 4 8  as a description of 

"sinnea" or those who need to draw near to God; those who are living according to 

friendship with the world. This reiterates the idea that to be 6i$wo~ is not to be a 

friend of God, for it recalls the common friendship motif of friends being joined by 

"one soul" (picl $vxi). 

Maxims are powerful rhetorically, for an audience has dificulty rejecting corn- 

mon wisdom; moreover, maxims enhance the authority of the speaker, especially if 

they are recognized as originating from Jesus himself. The question that occun to me is 

why James would not simply cite the Jesus saying, "You cannot serve God and rnarn- 

mon," rather than change it to contrat friendship with the world and friendship with 

God? The best explanation appean to be that James was aware of the rhetorical power 

of the notion of friendship with God, and such a notion was important in the overall 

framework of the composition as we have seen in the few sections studied so far. 

Moreover, the idea of friendship with God could be an effective means of exposing the 

specious nature of "friendship" with well-to-do patrons, who unlike God, could be 

changeable, and are ultimately outside the plan of salvation. "Friendship" with these 

people equals friendship with the world, made manifest in the envy, squabbling and the 

resultant killing that emerges. James' audience, 1 have argued, would have associated 

this wisdom with lesus, but James' alteration of it would have been more appropriate 

given the stniggles his audience was facing, and the overall language and thought world 

of the letter. 

73. Kloppenborg Verbin (" Patronage Avoidance, " 770) writes " ' Frïendship with the world' is character- 
ized in the immediaîely precding verses as fïlled with conflict and rivalry (4: 1-2a). . ... With such 
'friendship' James Mmediateiy juxtaposes adherence to God, who 'gives gram to the humbIe' and exalts 
them (4:6-10). " 



4. Other Glimpses of Friendship vs. Patronage in James 

A few other sections of James that support the argument for an overall context of 

struggles with patronage require some attention. By themselves, they may not 

immediately cal1 to mind issues related to patronage and friendship, but when read with 

these topics in mind, they assume a slightly different nuance. 

For example, consider the letter's serious interest in the use of speech. As we 

have explored, speech was an important issue within discussions of friendship for 

fnends were expected to speak honestly, and sometimes ~ n t i c a l l ~ . ~ 4  to one another, 

with ~ a ~ ~ ~ o i a . ~ ~  Those "fnendships" between patrons and clients were often 

lampooned because of the prevalence of insincere talk, namely flattery. that for some 

writers exposed the falsity of such "friendships." James does not deal directly with flat- 

tery, but there is a deep suspicion of the tongue, to the point that the tongue cannot be 

tamed by a hurnan being (Jas 3:8). James daims. although it should not be so. that both 

blessing and cuaing come from the tongue (Jas 3: IO), making it somewhat comparable 

to the G i $ ~ o q  person, who weaves to and fro with the wind. 

The primary context for such criticism of speech is lames' desire for the com- 

munity memben to get dong and stop grumbling against one another (Jas 4: I 1 - 1 2: 

5:9) ,  problems typical of many types of associations in antiquity.76 But James is a little 

atypicai of associations in that it prohibits the use of oaths in Jas 5: 12, a verse that 

recaiis Jesus' instructions in Man 5:33-37. The oath was quite common among associa- 

74. For example, Prov 27:6 states: " WeU m a t  are the wounds a fiend Uiflicts, but profuse are the 
kisses of an enemy . " 

75. See Baker, "'Above AU Else,'" 63. 

76. See Verseput, "Genre and Story, " 106-107. 
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tions, for it guaranteed obedience to the regulation of c o n d ~ c t , ~ ~  and it was used 

generally within ancient society for sealing contracts and making promises.78 Some 

religious groups, such as the Pythagoreans, resisted taking the oath for it was perceived 

to be useless and in~incere.'~ Plutarch also indicates a certain mistrust of oaths, for he 

describes the flatterer as one who repeatedly takes oaths, in contrast to true friends who 

do not require such "trifles" (Flanerer 21). It could be, then. that James has in mind 

the ethics practiced by sincere friends as he attempts to offer concrete guidance to his 

listeners; guidance that would again ampli@ the useless nature of flattery and the 

system it upheld, namely patronage.g0 

F i n d y ,  James unequivocally attacks and condemns the rich in Jas 5: 1 - 16. 

Aspects of this assault find parallels within Jewish l i t e ra t~ re ,~~  as the notion that those 

who exploit the poor (Jas 5:4) should be condemned was a common idea, especidly 

among the great social p r ~ p h e t s . ~ ~  This section is comparable with the previous, Jas 

4: 13- 17, 83 as they both sharply denounce specific attitudes and behaviours, and both 

begin with "corne now, you" (Jas 4: 13; 5: l), but they are quite different in content. 

77. For example, see IG VI 1.1390 and SIC5985. 

78. See Burkert, Greek Religion, 250. For example, PIîny's famous Ietter to Trajan (Leriers 10.96 [LCL; 
trans. William Melmoth; London: Heinemann; New York: Putnam, 19241) reports of Chnstians who 
"bound themselves by a soiemn oath, not to any wicked deeds, but never to commit any fraud, theft or 
adultery ,. . ." 

79. See Joseph Plescia, n e  Oarh and Perjury in Ancienr Greece (Tallahassee: Horida Staîe University 
Press, 1970) 87. 

80. Similady, Coleman (Patroriuge and the Epistle of James, 120-21) provides evidence supporting the 
view that oaths were often usai  in patron-client contracts, and concludes, regarding Jas 5: 12, that "lames 
is warning against an offical oaîh in which a client, in return for patronal benefactions, promises service 
for a period of  t h e .  " 

8 L . See KIoppenborg Verbin, "Patronage Avoidance, " 773 n. 63 and 64. 

82. See, for example, WCX Mal 35. 
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What is specifically noteworthy for our purposes are some of the details that James 

provides. For example, there is reference to the rusting of gold and silver, indicating 

that these are people who let their riches pile up, putting their faith in wealth instead of 

God. Moreover, they exploit their workers, the equivalent of murder (Sir 24:37) and 

thus have lived out the life of envy and fighting that was contrasted with friendship 

with God in Jas 3: 13-4: L 0.84 if these rich people represent potential patrons for the 

audience, here they are categorically scomed and exposed in the worst possible terms. 

It is hard to imagine that an author would simply craft such a polernic, despite the fact 

that it draws upon prophetic ideas and imagery, unless he or she had been provoked by 

some sort of social problem related to how the rich exploit the poor. 

Patronage as an Exigence 

Before summarizing the evidence in support of patronage as an exigence within 

the rhetorical situation of the letter of James, a few general observations about the letter 

are required. I have agreed with Patrick Hartin that perfection is a central theme of this 

text, but it is important to remember that this cal1 to perfection is a cal1 to the corn- 

munity as a whole, and not to each person to seek perfection separately from one 

another. As Hartin explains, the notion of perfection demands dedication to God but 

also righteousness, and a nghteous peaon "is one who leads a perfect relationship with 

God and with   th ers."^^ Moreover, perfection within Judaism requires obedience to the 

Torah (Jas 1 : 25; 2: 8- 13), thus again underlining the communal nature of perfection. 86 

-- 

84. S e  Johnson, n e  Letter of James, 309. 

85. Kartin, A Spirïtuality of Pefection, 58. 

86. Hartin, A Spirituuliry of Petfiection, 59. 
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As one reads through James, communal relations are consistently the ovemding 

concem. 87 Whether it focuses upon proper speech (3: 1-1 2), anger (1 : 19-21); treatment 

of the poor (1 :27; 2: 1-26); true wisdom (3: 13-4: IO), or d d y  experiences of the com- 

munity (5: 13-20), each issue relates directly or indirectly to the life of the community. 

Within this context of concem for community life, James does not offer us a 

treatise extolling the virtues of friendship nor a systematic critique of patronage, but 

there are sufficient indications that these forms of human interaction, both present and 

undoubtedly farniliar to many ancients, lie behind some of the arguments within the 

text. The author draws upon the topos of ancient friendship. both from the Jewish and 

Graeco-Roman worlds, in order to describe God as a true friend and benefactor. a des- 

cription that could operate as a foi1 against which the potential patrons of the com- 

munity could be cumpared. I suggest that James does this deliberately in order to 

expose the instability and manipulative character of the nch, or those who James' 

audience believe can be their patrons. By offering the possibility of friendship with 

GodT James may be undenconng the futility and illusory nature of " friendship" with 

human patrons. 

Secondly, the notion of fnendship with God is tied to a specific type of moral 

life, characterized by testing and endurance (Jas 1 :2-4, 12), by aid to the poor (Jas 

1 :27; 2: 14- 17), consistency between faith and action (Jas 2: 14-17), and careful control 

of speech (Jas 3: 1 - 1 2; 4: 1 1 ) . Such a life is difficult and requires patience and suffering 

(Jas 5: 10)' but it is also joyful (Jas 1:2). In addition, it is a life lived according to the 

wisdom from above, and is opposed to a Me of envy and ultirnately fighting and death 

(Jas 3: 13-4: 10). In some ways, as we saw, a life according to God's wisdom is similar 

to the existence a true friend leads, for it focuses upon the good of the other. James' 

audience must rely upon God to provide them with the wisdom that WU lead to this 

87. See Wachob, n e  Voice of Jesus, t 6 1. 



Me, for indeed, wisdom cari make people friends of God (Wis 7:27). In contrast with 

such a life is the Iife of fnendship with the world, identified by envy, seeking after 

gain, and fighting. Such a Iifestyle is lead by the rich, who exploit the poor (Jas 5:4) 

and live in luxury, but who will disappear (Jas 1: 11). 

James is contrasting two "worldviews" in this letter, consistent with Engberg- 

Pedersen's reading of Plutarch's How to Tell a Flattererfrorn a Friend. For Engberg- 

Pedenon, Plutanih's essay represents an attempt to preserve the noble idea of friend- 

ship as the "apogee" of a moral system in which trust and sincerity were central, and 

status issues were not the constant preoccupation. The contrary to that system is one 

based upon distinctions in social rank, in which patronage and flatteren thrive. and, 

when it adopts the language of fnendship, threatens to demean and pervert the true 

meaning of fnendship. Thus Engberg-Pedenen suggests that 

whenever Christian writen make use of concepts belonging within the nexus of 
friendship, flattery and frank cnticism . . . , they too betray a concem about the 
status system and a set of counter-values. To the extent, therefore, that their use 
of those concepts enters directly into the formulation of their own reiigious mes- 
sage (as I think it often does), that message too will be partly about the status 
system and a set of counter-vaiues.88 

This suggestion is especially compelling for the letter of James, for despite the fact that 

James' use of the language of friendship is limited, there is great concern in this letter 

for status distinctions and the effect of status distinctions upon the economically weak. 

For example, the result of the "showing partiality" example in Jas 2: L - 13 is that the 

poor man has been "dishonoured" (Jas 2:6) and this showing of partiality to the rich is 

in fact a sin (Jas 2:9). Fnendship, especially ffiendship with God, serves to undermine 

those stanis distinctions for in pursuing such a friendship, one must abandon this scram- 

bie for status and material gain and humble oneself before the Lord (Jas 4: 10). 

88. Engberg-Pedersen, "Plutarch to b c e  Phiiopappus, " 79. 



Audience 

lames' letter addresses a specific rhetorical audience, that is, an audience that is 

capable of putting James' teachings into action and in this case, of resisting patronage 

and punuing friendship with God. Whether they in reality did put these exhortations 

into practice is another issue. 

Given the fact that patronage was a virtually univend phenonornenon in the 

ancient Mediterranean world, as well as the evidence that the topos of friendship was 

Camiliar to Graeco-Roman and Heilenistic Jewish writers, these two issues within the 

letter do not help us when considering the whereabouts of the letter's recipients. 

However, the letter is addressed to "the twelve tribes in the Diaspora." Commentators 

have read this either as an actual reference to Jewish Chnstians living outside of 

~ a l e s t i n e , ~ ~  but who still considered themselves to be within the bounds of Judaism. or 

a metaphorical description of these Christians as the true Israel, heaven being their real 

home.g0 This problem is dificult to solve, for early on, Christian churches, consisting 

of both Jews and Gentiles, came to understand themselves as the "new Israel" with 

heaven being their true horne?l 

However, even though some groups had broken off from Judaism at an early date 

but retained the language of the diaspora and "new Israel," there are other ches in the 

letter that support a literal reading of "twelve tribes in the Diaspora." Abraham is 

89. Franz Mussner, Der /akobusbn'ef(Sth ed.; HTKNT 13, I ; Freiburg, Base1 and Vienna: Herder and 
Herder, 1987) 2-23. 

90. For example, Ropes, A Critical and Exegetical Comrnenfary, 124-î5; Dibelius, James, 67; F. 
Hauck, Die Briefe des Jakobus, Pemcs, Judas, und Johannrs (4th ed.; NTD 10; Giittingen: Vandenhoeck 
& Ruprecht, 1949) 6; F. Vouga, L 'Épime de Lint Jacques ( C m  13; Geneva: Labor et Fides, L 984) 37. 

91. For example, see Ga1 6:16. 1 Peter is generally considered to be a laie fint century or early second 
century Ieüer, but it does use the language of dispersion (1 Pet 1:l) although most schoIars a p e  thai its 
audience was largely Gentile. 



referred to as "our father" (Jas 2:21), a phrase which Joseph Mayor thinks must be 

taken literally "udess reasons can be shown to the contraryM92 Other references that 

underline the Jewish-Christian character of this letter include the mention of the "Lord 

of the Saboath (Jas 5:4), "synagogue" (Jas 2:2) as the term for a place of meeting, 

"Gehenna" (Jas 3:6), and the examples of Rahab (Jas 2: 25) ,  Job (Jas 5: 1 1 ), the 

prophets (Jas 5: 10) and Elijah (Jas 5: 17). Would a Gentile audience have understood 

these references easily, with no explanation? Although the precise relationship between 

lames and Paul is disputed, James clearly takes a different position on the Jewish Law 

than Paul, placing a very high value upon it (Jas 2:8-13) and, as is weil known, a con- 

trasting position on works (Jas 2: 14-26). Thus James, unlike Paul, exhibits no womes 

or concems about issues that might arise in a Jewish Gentile audience. There are no 

references to a Gentile presence or set of concerns. 

A literal interpretation of the prescnpt is further strengthened by the fact that the 

letter claims to have been composed by James (Jas 1 : 1).93 Most authon conclude that 

the only James that this couid be is James the lust, the bmther of the Lord (Gd 1: 19) 

and a pillar of the church (Gd 2:9). James, of course, was an apode and leader in the 

lerusalem church, and was martyred by stoning prior to the Jewish ~ a r . 9 4  Whether or 

not the text was actually written by James is not the question here, but it is important to 

notice that the author clairns to be James, and thus it must have been wntten to people 

who wouid have held this person in high regard. Moreover, this letter bears sirnilarities 

to other Jewish encyclicals that were wntten to diaspora Jews, such as the Lerrer of 

92. Mayor, ne Episrle of St. James, cxlii. 

93. See Wachob, The Voice of Jesus, 165. 

94. For a miiection of the tex& describing James' martyrdom, see R. A. Lipsius, Die apokryphen 
Apostelgeschichren und Apostellegenden II.2 (Braunschwig : G. Westerman, 1884) 23 8-57. For a discus- 
sion of the rasons why James may bave k e n  put to death in lerusaiem by Jews, sec Richard Bauckham, 
"For What Offence was James Put to Deah?" James the Jusr and Christian Origins (eds., Bruce Chilton 
and Craig Evans; NovTSup 98; Leiden, Boston, K6ln: E. J. Briii, 1999) 199-232, 
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Jeremiah, 2 Maccabees L : 1-9; 1 : 10-2: 18 and 2 Baruclt 78-66.95 Together, these factors 

provide strong support for a literal interpretation of the prescnpt. 

Where exactly these diaspora Jewish Chnstians were is very difficult to answer. 

No one is specifically named in the letter, and the exhortations, as we have seen, are 

addressed to the community, not to individuals. However, it seems plausible that at 

least one of these comrnunities was in Rome, We know that the earliest Christian com- 

munities in Rome were Iargely shaped by ~udaism,96 and secondly, there is evidence 

that many of these Christians were likely "poor, non-citizen, Greek-speaking for- 

eignen, slaves and former slaves."97 In addition, many of the leaders in Roman house 

churches appear to have denved their status from their wealth and as patrons to the 

church. William Lane, in a study of Roman churches between the rules of Nero (54-68 

CE) to Nerva (96-98 CE) argues that the household and patronage were key features of 

Roman Chnstianity from the time of Paul through to I Clement. Lane bases his find- 

ings on an examination of Paul's letter to the Romans, Hebrews, I CIement and 

indirectly, the Shepherd of Hermas. He points to Paul's awareness of house churches in 

Rome (Rom 16:3-15) and of Paul's dependence upon patrons in Corinth (1 6:23) and 

Cenchreae (Rom 16:2). He then argues that leadership in the Roman churches was 

likely based upon wealth; that is, people who owned houses, who provided services to 

Paul and the church, and who were able to travel were more Likely in leadership p i -  

95. See Karl-Wilhelm Niebuhr, "Der Jakobusbreif im Licht friihjüdischer Diasporabriefe," NTS 44 
(1 998) 420-43, and Verseput, " Wisdom, 4 4  1 85, and James," 702-03, and "Genre and Story, " 101. 

96. See the collection of essays, virtuaüy ail of which make this point, in Karl P. Donfried and Peter 
Richardson, eds., Judaisrn and Chnstianiy in fim-Century Rome (Grand Rapids, Mich., Cambridge, 
CTK: Eerdmans, 1998). See a h ,  George La Piana, "Foreign Gmups in Rome during the First Century of 
the Empire, " HTR 20 (1927) 183-403. 

97. James S. Jeffers, " Jewish and Christian Families in First-Century Rome, " Judoism d Chn'shmity 
in Krst Century Rome, 149. 
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hons, and as such could exercise a patronage role.98 Such a leadership structure aided 

in the overall success of the churches, but could also be a cause of dissension. Lane 

then examines Hebrews, the audience for which he determines to be in or near Rome 

between 64 and 68 CE, although he grants that there is no definitive evidence for such 

a the01-y.~~ However, he posits that the mode1 for the community addressed in Hebrews 

is still the household (Heb 3:6; 10:21), but that the letter addresses and attempts to 

resolve a tension in the community between householden who were patrons to the com- 

munity and other authorities, whom the author "recognizes as their current leaders on 

the bais of charismatic endowrnent and wider church recognition" (Heb 13:7. 17). 

Thus problems related to households, patronage and leadership continued to plague the 

Roman churches at the end of Nero's reign. 

Tuming to 1 Clement, Lane dates this letter between 94-97 CE.Io1 Although the 

letter addresses problems in Corinth, it admits that similar struggles, relating to jeal- 

ousy and strife, are occumng in the churches in Rome (1 Clem. 7. L ) .  The letter does 

not refer explicitly to household churches, but it does underline the household virtue of 

hospitality (1 Clem. 1.2; 10.7; 1 1 .; 12.1,3). Using the work of Hamy Maier, Lane 

then draws in the Shepherd of Hennas which Maier dates to the late first century in the 

context of household churches in Rome,lo2 ihus providing more evidence for Lane that 

98. Laue, "Social Perspectives," 21 1 .  

99. For a review of his evidence in support of such a time and place, sec: "Social Perspectives," 315-17- 

100. Lane, "Social Perspectives," 223. 

101 . For Lane's evidence, see "Social Perspectives, " 226-27. 

102. Harry O. Maier, n e  Social Serring of the Minisny as Rdecred in the Writings of Hermas, Cle- 
ment, and Ignatim (Canadian Corporation for Studies in Religion, Dissertations SR 1; Waterloo: Wilfrid 
Laurier University Press, 1991) 59-65. Carolyn Osiek's ment commentuy (me  Shepherd of H e m  
[Hermeneia; Minneapolis: Fortress, 19991 18-20) dates the text h m  the late first century up unhl the 
middle of the second cenhuy and corn the wide consensus thai the Shepherd of H e m  was producd 
in centrai M y  and probabfy Rome. 



Roman households persisted as the primary social location for late fint and early sec- 

ond century Roman Christianity . In contrast to Romans and Hebrews, however, 1 Cle- 

ment reflects a more developed degree of church structure, with reference to distinct 

positions in the church ( I l r i o ~ o ~ o r ,  ~pec$iirqot, Gtai~ovo~ in I Clem. 42.4; 44.4; 

47.6.54.2; 57.1) and "the language of appointment (~uOtor&uar, 42.4; 43.1; 44.3; 

54.2; i@iieoOcn, 44.5)". 1°3 Given the reverence for age in antiquity , Lane thinks that 

many these Christian leaders are likely wealthy house patrons who had served the 

longest in the Christian communities. Refemng again to Hermas, which for Lane 

emerges from the sarne social setting as 1 Clement, he finds evidence that there are 

problems over the abuse of wealth and the dissensions such abuse could create in the 

church (Sim. 9.26.2; 9.3 1.2-6). This leads Lane to suppose that 1 Clement, in its d e  

as a conflict mediator of the church in Corinth, was reflecting some of the experiences 

of the churches in Rome, related to who has the legitimate authonty to lead. 1 Clement 

affims a more centralized and stnictured pattern of leadership which is instituted by 

God (37-38.3) just as the civil authorities are instituted by God (61.1). One of the 

reasons I Clement needs to do this, argues Lane, is because of the history of leadership 

by wealthy householders/patrons, whose stnving for authority is disrupting the unity of 

the Christian community. As Lane States: 

Prevailing social attitudes toward patronage and the bestowal of honor are 
reflected in the formal structures of leadership in the church. Those saine social 
noms exerted a disniptive influence on certain house churches in Rome where a 
stnving for status created social tension, dissension, and even schism.lo4 

Thus patronage, although likely a key factor in the survival of many of the Roman 

churches, was also a source of quarrels and even separation in some of these corn- 

1 03. Lane, "Social Perspectives, " 235. 

104. Wiam L. Lane, "Social Perspectives on Roman Christianity during the Formative Years h m  
Nero to Nerva: Romans, Hebrews, I Clément, " Judaism and Christianiry in Firsr-Cenmry Rome, 242. 



Fourth, the parallels between James, I Clement, and the Shepherd of H e m  

render possible the notion that these latter texts used James, or at least, were quite 

farniliar with the letter. Vocabulary parallels abound between James and these docu- 

ments. Although James only refen to 6i$u~og twice, this word and cognates of it are 

ail over Hermas, appearing over fourteen times in Mnnd. %los As in James. those who 

are perfect (bhor~heîq) in faith are those who do not doubt; rather, they are "double- 

minded in nothing" (p776èv 6qb~oûvzeç) (Mand. 9.6). Hemas also shares with James 

the rare word é.niyeioq (Jas 3: 15; Mand. 9.1 1) which for H e m s ,  is a characteristic of 

&t,h~ia. Finally the references to the great compassion of God (*oXX$v 

eiio?rXay~uicuv), a rare "cornpound noun not found in the UCX or other earlier litera- 

ture",lo6 in Hermas (Mand. 9.2), and the adjective, ~ohfio?rAay~u6q, in Jas 5: 11. is 

another parailel. 107 

1 Clement, like Hermas, contains the word G c # u p h  and like James, contrasts it 

with the penon of "simple mind" (khf i  8icuvoipl) (1 Ciem. 23.1-2.), granted. the use 

of this word in al1 three documents may emerge from a shared dependence upon 

another source, possibly an apocryphal writing quoted in I CZem. 23.3. lo8 Such a 

theory may also explain the use of &vis in both Jas 4: 14 and 1 CZem. 1 7.6. There are 

several other vocabulary parallels between James and I Clement, and while they may 

be explained simply as a shared vocabulary, they provide evidence that the two docu- 

ments may have been used in the same milieu as they draw upon a comrnon fund of 

language and ideas. 

105. Mayor, The Epistle of James, Ixxiv. 

106. Laws, ïïze Epistle of James, 22. 

107. Aithough sorne might accuse him of parallelomania, Mayor (Ihe  Epistte of St. James, Ixxiv-lnxviii) 
provides a long List of paraliels between James and H e m .  

108. See Hagner, Ihe Use of rhe Old and New Testamenrs in Clement of Rome, 253. 



The conceptual parallels between James, H e m ,  and I Clemenr are compehg. 

Both James and H e m  emphasize the cleansing and punfying of the heart (Jas 4:8; 

Mmd.9.4) .  Hermas makes reference to the Gi$wo~ (Sim. 8.7.2) who quarrel over the 

"fmt place" (.npw~eîoc): 

And they who gave up their sticks green and with cracks, these were ever faithful 
and good, but had some jedousy among themselves over the first place and some 
question of reputation. But ail these are foolish, who quarrel among themselves 
about the fint place (Sim. 8.7.4). 

This reference recalls the teaching against partiality in Jas 2: 1 - L 3. Mand. 9.1 1. " that 

faith is from above, from the Lord, and has great power; but double-mindedness 

(&$uxicu) is an earthly spirit, from the devil and has no power," is similar to Jas 3: 15. 

Both James and Hermas express concem for the poor and criticisrn of the nch, although 

Hermas indicates that the rich have a responsibility to the community (Vis.3.9) whereas 

James flatly condemns the rich and does not allude to any positive role that they might 

have.log Both documents emphasize the need to care for widows and orphans (Sim 1.8; 

Jas 1 :27), and they criticize evil speech (Mand. 2; Jas 4: 1 1) and the possession of faith 

without works (Mand. 10.1.4-5; Sm.  8.9.1) although again, Hennar is not as blunt as 

James. Again, these parallels could be explained as common references to Jewish moral 

instruction, Lo although there is a " strong impression" that Hermas was farniliar 

with James. l2 Perhaps the differences in tone reflect different social situations, such 

that Hennas was wntten in a context in which one could not risk making such sharp 

cnticisms of wealth, and of faith without works, as James expresses? If Lane is correct, 

and Hermas was produced within the cuntext of a history of household patronage, it is 

109. Osiek, n e  Shepherd of H e m a s ,  26. 

1 10. Osiek, m e  Shepherd of Hennas, 26. 

1 11. Laws, Ihe Episrle of James, 23. 

112. Johnson ( î l e  Letter of James, 75-79) is "vktuaily certain" that James knew H e m .  



possible that James' acute criticism simply would not be acceptable and had to be com- 

promised. 

A similar daim cm be made for the relationship between James and 1 Clemenr, 

although here the discussion is a little more cornplex, for Clement has used Hebrews, 

and sorne of the parallel matenal between Clement and James is also found in Hebrews. 

For example, both Abraham and Rahab are cited as examples of faith in Heb 1 1 : 17- 19. 

3 1, and they appear also in 1 Clern. 10.1-7 and 12.1-8. However, Clement, despite his 

dependence on Hebrews, calls Abraham the "friend" ($&OS) who was obedient to God 

and praises Abraham and Rahab not only for their faith, but for their good works, 

namely hospitality ( 2  Clem. 10.7; 12.1) which, as we have seen, both Abraham and 

Rahab are praised for in Jas 2: 18-26. Despite Clement's possible influence by 

Midrashic parallels that emphasize the works of Abraham and Rahab, for Donald Hag- 

ner, the above parallel between the two documents makes Clement's dependence upon 

James a "convincing possibility . " 13 

Clement dso  expresses his wish that the wise manifest their wisdom in good 

deeds, that people be humble and that they resist boasdulness: 

let the wise manifest his wisdom not in words but in good deeds; let him who is 
humble-minded not testify to his own humility, but let him leave it to others to 
bear him witness; let not him who is pure in the flesh be boastful .. . ( I  Clem. 
38.2). 

Again, this exhortation recalls that provided in Jas 3: 13-14. We also see this contrat 

between arrogance and humility in I C h .  2.1 ; 13: 1. l4 Clement's concerns with con- 

flicts and angea (1 Clem. 46.5) bear comparison to Jas 4: L and his condemnation of 

the Corinthian' s envy (1 C'em. 3-4) suggests the use of las 3 : 13-4: 10. l5 Even more 

1 13 .  Hagner, ï5e  Use of the Old and New Testaments in Clement of Rome, 25 1. 

1 14. Moteover, I Clem, 59.3 recds Jas 4:lO and 4:12. 

1 15. For a more detailed comparison here, see Johnson, The Letter of James, 73-74. 
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compelIing is the section in I Clem. 29.1-31.1-2, where Johnson has found a con- 

centration of items that Clement and James share: in 29.1, Christians are to approach 

God with pure hands and holiness of sou1 (cf. Jas 4:7-8); in 30. L-5, Christians are to 

flee evil speech ( ~ r y r a X a X r o l  cf. Jas 4: 1 l), evil desire (érreupicl cf. Jas 4:2), adultery 

(po~xeia cf. Jas 4:4) and arrogance (Vrep~+auia cf. Jas 4:6). Then Clement cites 

Prov. 3:34 as James does in 4:6 and retums to the themes of God giving grace (cf. las 

4:6a) and being humble (cf. Jas 4:lO). Evil speech is then forbidden in 1 Clem 30.3 

(cf. Jas 4: 1 I ) ,  and there is an emphasis on justification by works and not by words (cf. 

las 2:24). Brevity of speech is advised in 30.5 (cf. las 1 : l9), arrogance is described as 

accuned by God in 30.8 (cf. Jas 4: 16) in contrast to fairness ( & ~ E ~ K K E ~ ( Y  cf. las 3: 17), 

humility (m.necvo+ppodzq cf. Jas 4: IO), and meekness (.npadnlc cf. Jas 3: 13) which 

are "with those who are blessed by God" (1 CZem. 30.8). Clement then concludes this 

section with a reference to Abraham as one who is blessed by God because "he wrought 

nghteousness and truth through faith (1 Clem. 3 L.2), again recalling lames' emphasis 

upon Abraham as a prime examplar of one loved by God.'l6 With such a density of 

thematic and vocabulary similarities between James and 1 Clement in this section, it 

seems quite possible that there is sorne type of relationship between the two. 

The reasons outlined above, therefore, suggest that James was likely sent to the 

churches in Rome (and possibly to churches elsewhere), and perhaps, given the d e  of 

patronage within these particular wmmunities, the letter was especially cogent as tradi- 

tions from it were likely preserved, although not unaltered, in later Roman Christian 

literature such as 1 Clement and the Shepherd of Hermas. 

116. See Johason, ne Letter of James, 74-75. 



242 

Davids has recently laid out some evidence to suggest that the letter was written 

from Palestine, as there is no doubt that James the Just was highly revered there. l L 7  

The fact that James is wntten in good Greek and contains HeUenistic ideas no longer 

weakens the Palestinian hypothesis as Greek was widely spoken in this region in the 

first century. There are phrases that support a Palestinian setting, such as the tongue 

being "set on fire by Gehenna" (Jas 3:6). The word "Gehenna" appears three tirnes in 

Mark, seven times in Matthew, once in Luke 125 ( h m  Q) and here. Its use does not 

pmve a Palestinian setting but James uses it without explanation, l l8 as if he assumed 

the audience would understand (perhaps a wmng assumption, if the letter were sent to 

Jewish Christians in Rome). The phrase "early and late rain"" (Jas 5:7) does not appear 

in non-Palestinian Jewish or Greek, including Christian, wntings and the phrase does 

reflect the climate of Palestine. l19 Again, it is not conclusive evidence for a Palestinian 

origin but would fit well within such a provenance. Although he admits that they do not 

prove that the letter came from Palestine, Kloppenborg Verbin refea to severai other 

details in the letter, such as the "searing effects of the hamsin wind (1: 11); the exist- 

ence of brackish springs aiongside fresh springs (3: 11; eg. at Heptapegon); [and] the 

cultivation of figs, olives and grapes," 120 al1 of which would make sense in a 

Paleshian environment. Moreover, the references to the nch in Jas 5: 1-6, aithough 

drawing from prophetic denunciations, would be meaningful in a f î t  century 

Palestinian agricultural context with the abuses caused by absentee landlords, even 

117. Again, 1 am not suggesting that James the Just wrote the letter, but that there would have been a sig- 
nificant following of him in Jerusalem who were attempting to pteserve his teachings after his death, 

L 18. See Kloppenborg Verbin, "Patronage Avoidance, " 780. 

1 19. Davids, "Palestinian Traditions, '47-48; Johnson, 7he Letter of James, 3 15. 

120. Kloppenborg Verbin, "Patronage Avoidance, " 780. 
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though absenteeism was not limited to Palestine.lZ1 Moreover, we have argued that the 

letter was probably sent to Christian churches in Rome (and perhaps elsewhere) and 

intended, in part, to address the exigence of patronage. Such resistance to patronage 

could have been associated with the difficulties that the author was encountering within 

Palestine. where patronage was an everyday reality for many. 

As to the dating of this letter, a very difficult question, 122 there are a number of 

factors to consider. We have seen that James shares many traditions in common with 

the synoptic tradition, but James shows no sign of dependence upon the Synoptics 

themselves. This does not prove a pre-70 date, however, as Helmut Koester has shown 

that Christian wnters did not quote the gospels' texts until 150 CE.123 But if, "despite 

the danger of circularity in such arguments" ,124 I Clement, usually dated to the late 

first century, used James, then we can narmw the date a little more. Next. many have 

noticed that James appears to be familiar with sayings from Q, and that these sayings, 

recognized by the audience as sayings of Jesus, formed part of the authority of the 

argument. i25 This suggests that James is farniliar with traditions that predate the 

gospels, again not proving an early date, but suggestive of one. Although they share 

similar examples and terms, especially Jas 2: 1 4-26 compared with Rom 3 : 27-4: 1 2, 

there is no proven cunnection to Paul, a question that has been debated many times. 

Indeed, both texts refer to Abraham, works, and nghteousness, but Paul focuses upon 

121. Peter H. Davids, "Paiestinian Traditions in the Epistle of James," James rhe Just and Chrisriari 
Ongins, 33-57. 

122. The wiist oxtant citation of the letter of James, by name, is by Orign  (d. 253 CE). 

123. Helmut Kotster, Synoptishe Oberlicfrung bei den apostolisdten Varem (Tü 65; Bertin: Akademie 
Verlag, 1957) 62-1 1 1 ,  finds the earlliest citations frum the gospels in 2 Clement, which he dates around 
150 CE. 

125. See, in general, Peter H. Davids, "James and Jesus, ' Gospel Perspectives V. Ihe Jesu Tmdirun 
Outside the Gospels (ed. David Wenham; Sheffield: JSOT Ress, 1985) 63-84, 
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"works of the law" vs. James' "works," and while Paul focuses upon the issue of 

Abraham and circumcision, James refers to the near sacrifice of Isaac, as well as 

Abraham's works of charity, including hospitality. Moreover, Paul focuses upon faith 

in Iesus Christ, whereas for James, faith is a cornmitment to the notion that God is one 

(Jas 2: 19). 126 If James is reacting to Paul, then James does not seem to have 

undeatood Paul, and appears not to have read Paul's letters, but at most, " had had con- 

tact with an antinomian distortion of Paul's teaching. " lZ7 Finally, James does not 

reflect a complex doctrinal or theological development. there is no attempt to explain 

the delay of the parousia, and little evidence of highly structured institutionalization. lZ8 

The letter of James is more about survivd in a hostile world than doctrinal heresy and 

more of a challenge to the sumunding society than an accommodation to it. In sum. 

the evidence suggests an early date for lames, perhaps just before or d e r  the Jewish 

War, by an author or community still deeply rooted in Judaism, and farniliar with many 

of the sayings of Jesus prior to their incorporation into the gospels. 129 

126. Davids, "Palestinian Traditions," 52. 

127. Davids, "Palestinian Traditions," 52- 

128. This is not to Say thai certain people did not have speci fic d e s  in the couimunity, such as teachers 
(3:l-2) and elders (5:14-15) nor that there were no regular church practices (eg. praying, anointing of the 
sick, confessing sins, carinp for the poor). 

129. 1 cannot concIusive1y prove thai James of lenisalem did not write this letter, although 1 think it 
more likely that it was composed, in part, by those who sought to keep his memory and message alive. If 
he did write it, however, then it must have been composed prior to the Jewish War, as James w s  
rnartyred More this catastrophe. For a discussion of the accounts of the martyrdom of James, see John 
Painter, lus t  James. The Bmher of Jesus in History and Tradition (Studies on Personalities on Per- 
sonalities of the New Testament. Minneapolis: Forüess, 1999) 118-42; 273-76. 
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James, as we have seen, resorts to various methods of persuading the audience to 

resist friendship with the world and seek perfection. In so doing, the author hopes that 

the listenea wiU resist the pressures to succumb to forming alliances with wedthy 

patrons. 

At the very beginning, the author claims to be James the Just, a claim which 

would have immediately endowed the wnter with an authoritative ethos, necessary at 

the beginning of a letter. This letter prescript thus serves one of the purposes of the 

exordium - to establish the the authonty of the speaker - even though it is not part of 

the exordium proper. Throughout the letter, this ethos of authority is maintained, 

however, by the use of frank speech ( rapp~oia)  and the use of imperatives, maxims, 

and assertions about the nature of God and human existence. An orator who lacked 

authority would not dare make such statements if the audience had little respect for him 

or her. 

The letter of James is not cold and austere, however, but exemplifies pathos in 

expressing true concem and sympathy for the listenen' plight, afinning eschatological 

rewards, and offenng constructive advice for communal relations. James addresses the 

recipients as "brothen" and "beloved brothers," and perhaps most importantly, the 

author presents a portrait of a God who is reliable and "simple". 

1 have argued that the topos of friendship is presented in at least 3 sections of 

James ( 1  :2- 18; 2: 14-26; 3:  13-4: IO), a considerable portion of the letter, and that the 

opposite of friendship, namely patronage, is possibly duded to when James offea 

cnticisms of speech and wealth. It is of note that the most numerous allusions to friend- 

ship appear in the exordiurn, a unit of the letter that functions to introduce some of its 

basic themes, and to establish an ethos and pathos. This observation suggests to me that 

the language of friendship was important to this author for rhetorical purposes. 

Even without the appearance of the topos in the exordium, given the old and rich 

traditions of this ideal in both Graeco-Roman and Iewish contexts, the appeal to fkiend- 
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ship would have been powerful. James uses it to debunk the " fnendships" that were 

forming with patrons, for by descnbing what a fnend (and a benefactor) tmly was, the 

audience would soon see that these patrons did not correspond very well. James even 

restates a saying of Jesus, but in friendship terms, so as to provide theological proof of 

the validity of his advice. 

These are only a few of the rhetorical constraints used in the letter of James. 130 

but they pmvide hrther evidence that this document was designed to persuade an 

audience to take a particular coune of action. In part, such actions required a resistance 

to patronage, and a seeking after friendship, both with God and with other memben of 

the comrnunity. Both types of friendship were inseparable from "works." And whether 

"works" include feeding the hungry or restraining the tongue, al1 are exhorted to them 

in the letter of James. 

130. S e  Wachob, (nt! Voice of Jesus, 170-71) for a discussion of other sorts of constraints thai he sees 
in the letter. 



CONCLUSION 

Histoncally, the letter of James has been dealt a double blow by biblical scholan. 

Martin Luther disparaged it as an "epistle of straw"l and Martin Dibelius, although he 

had great respect for this text, determined that it was paraenesis, a position still held by 

some today , and as such, lacked a clear order and overall design. Intentionally or not, 

these two judgments of James have lead to its relative neglect and a certain 

underestimation of its structure and theological importance. Happily this assessrnent of 

James is currently receding as increasing numbers of studies of the letter emerge. 

One of the purposes of this dissertation, as mentioned in the fint chapter, was 

thus simply to join in bnnging more attention to this letter, to its structure and rhetoric, 

as well as to its message and potential context. Second, we observed that James uses 

the topos of fnendship, as do other New Testament wnten, and thus a chief aim of the 

project was to investigate what aspects of this topos James was emphasizing, in what 

way, and to what end. The method included research into the long "story" of fnendship 

in antiquity, and rhetorical analyses of those sections of James in which the topos was 

most evident. Such analyses would aid in positing a possible rhetorical situation that a 

letter such as James could address. 

In the second chapter we saw that fnendship has a long and impressive history in 

various Greek, Roman, Iewish and Christian literaiy contexts. Foremost among the 

characteristics of friends are the notions that friends share things in cornmon, including 

a "mind" or a "soul," that fnends withstand trials for one another, often to prove their 

1. Martin Luîher, Luther's W o h :  Word and &crament 2 ,  vol. 35; ed. T. Backmann (Philadelphia: 
Fortress Press, 1960) 362. 
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friendship, and in the Hellenistic and Roman periods, that they speak frankly to one 

another, with m p p ~ c ~ i c l .  The sources agree, moreover, that friends must be virtuous 

people, because friendship requires such things as honesty, loyalty, courage. and 

equanimity, to withstand trials that it may encounter. Despite drarnatic historical devel- 

opments, fnendship seems to be a bond that has maintained the respect and admiration 

of many writen through the ages, and spanned many cultural differences. 

Despite the similanties in how writers view friendship, however, there are dis- 

tinctions to be made. For example, the concept of friendship with God is pnmarily a 

Jewish one, although there is some dispute as to whether a few Greek philsophen. 

notably the Stoics, accepted such an idea. Anstotle, as we saw, would never have 

approved because for him, fnends must be equals. For James, it is fair to conclude that 

he inherited this concept from Judaism, especially because his clearest exarnple of a 

friend of God is Abraham, who is so named in other Jewish texts. 

When patronage developed into a systematic social and economic system 

thmughout the Roman empire, patrons and clients would use the language of fnendship 

to describe their relationship. We observed that some writen reacted to such practices, 

indicating that they were disturbed by the attempts to mask an exploitative affiliation 

with the illusion of fnendship. It is not the case that these writers, such as Plutarch, 

wanted to destroy patronage and the status system; they simply wanted to preserve the 

noble ideal of friendship. However, other writers, notably the author of the Gospel of 

Luke, seem to invoke the language of fnendship in order to challenge barrien created 

by social class, and to extend fiendship to those who would not think themselves wor- 

thy of it, such as the poor. 

In the third chapter, we observed that James can no longer be analysed simply as 

paraenesis, but as a text informed by ancient rhetoxical practices. 1 contended that 

James uses some vocabulary and concepts associated with fnendship in order to build a 
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persuasive argument. The exordium (Jas 1 :2- 18) resorts to practices associated with 

friendship, such as frank speech and the use of fictive kinship terms, as well as other 

techniques in order to build an ethos and pathos. It also introduces sorne themes that 

will be developed subsequently in the body of the letter. One such theme is the notion 

of God as a friend and benefactor, for God is portrayed as "simple" and unchanging, as 

ideal friends were. Such a friendship demands testing and is not possible for those who 

remain "double-minded." This theme emerges again in the main argument of the letter, 

with the explicit exarnple of Abraham and especially in las 4:4, where friendship with 

the world is equated to enmity with God. 1 argued that this latter maxim recalls a 

saying of Jesus in order to suppiy a persuasive theological proof of the wisdom of the 

letter's teachings, and to further maintain the authorîty of the speaker. Thus, although 

friendship with God is not the main theme of this letter, it serves as an important 

rhetoncal purpose of motivating the audience to accept the ethics that are packed into 

this brief text. 

Chapter four explored the rhetorical situation of James. seeking to determine 

what type of situation ideas and language associated with friendship could address. 

Given the fact that ancient people would attempt to feign a fnendship when in reality 

they were behaving as patrons and clients, and the occasional sharp criticism of this 

charade in Graeco-Roman literature, 1 argued that James was challenging patronage by 

furnishing the characteristics of a true fnend. This is especially true of James' depiction 

of God. Unlike the changeable and insincere patron, God is a reliable fnend and 

benefactor. Such a characterization would thus expose the futility of seeking diances 

with human patrons, for the audience would see the contrast between the character- 

ization of God and that of wealthy patrons. When we consider lames' criticism of the 

rich, and the outright attack on showing partiality in Jas 2: 1-7, this argument becurnes 

more compelling. By insishg upon God as a true friend and pmvider, James' audience 
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should see that their dependence or potential dependence upon the wealthy is an empty 

pursuit, and indeed, it is a sinful one for it lads to mistreatment of the poor. Thus 

friendship with God motivates the audience to resist a major exigence, namely 

patronage, within the rhetorical situation. 

This discussion does not directly aid in positing a concrete place for the 

whereabouts of Jarnes' audience although I suggested Rome as one context, given the 

character of the Christian churches as they developed there, as well as the numerous 

pardlels between James, I Clement, and the Shepherd of Hermos. 1 also join the vari- 

ous scholars who argue for a Palestinian provenance for the letter of James, and for a 

fairly early date, possibly just before or after the Jewish War, given James' 

acquaintance with pre-Synoptic sayings of Jesus as well as the other factors outlined in 

the chapter. 

In many ways, this dissertation complements Wesley Wachob's work, which 

analysed James rhetorically but with an eye to the social situation. Wachob's study 

focused on how Jas 2 5  is a performance of the first beatitude in the Sermon on the 

Mount. He observes that some of the earlier writings in the New Testament, including 

lames, were "written by authon who were quite capable of, and had no hesitation in, 

performing Jesus' sayings in ways that justified their own views of how their corn- 

munities should appropriate Jesus' interpretation of the Torah. "* Although this project 

does not focus upon Jesus' understanding of the Torah, 1 have pointed to another exam- 

ple of lames' adaptation of one of Jesus' sayings in Jas 4:4. Such a modification of 

Jesus' teachings into the language of friendship serves an effective rhetorical purpose 

and fits well within the amtext of this bnef letter. 

Although many of the ethicai teachings found in James conform to conventional 

Helîenistic Jewish wisdom and Graeco-Roman teachings, James' attack on patronage 

2. Wachob, ïhe Voice of Jesus, 201, 
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must have been a risky position to take, at least by ancient standards. Patronage seems 

to have been so pervasive that one wonders how anyone could have thought to chal- 

lenge it, and certainly patronage was accepted by and practiced in other Christian com- 

munities. But in contrast to some of the other New Testament epistolary literature, 

James seems to be directly inspired, in part, by the teachings of Jesus. As such. it 

rernains a radical voice upon the ancient Iandscape. 
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