DAMASCUS ROAD EXPERIENCE. See CONVER-
SION AND CALL OF PAUL.

DAVID’S SON. See SON OF DAVID.
DAVIDIC KING. See CHRIST; SON OF DAVID.

DAY OF THE LORD. See ESCHATOLOGY II;
JUDGMENT.

DEAD SEA SCROLLS

In late 1946 or early 1947 a Bedouin shepherd,
Muhammed edh-Dhib, followed a stray into a
cave along the shores of the Dead Sea and so
chanced upon the first of a group of ancient
manuscripts that have since revolutionized bib-
lical studies and the study of ancient Judaism.
Seven substantial scrolls emerged from that
cave, copies of biblical and extrabiblical writ-
ings alike. They were only the beginning. Fol-
lowing the initial discovery, Bedouins and
scholars competed to explore the caves of the
region in hopes of new manuscript finds. After
a search of hundreds of caves, eleven eventu-
ally yielded literary texts, now known as the
Dead Sea Scrolls (DSS). Approximately 875 gen-
erally fragmentary manuscripts came to light in
the course of these explorations. The nearby
site of Qumran, hitherto regarded as an ancient
fortress, was also excavated during five cam-
paigns between 1952 and 1956, for scholars sus-
pected that the site was connected to the caves
and the scrolls.

Publication of the discoveries was compara-
tively rapid at first. Six of the seven major scrolls
from the site of the first discovery, now known
as cave 1, were completely published within sev-
en years. The seventh, the Genesis Apocryphon,
appeared in a partial edition in 1956, and much
more of the work has since been deciphered
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and published in preliminary form. The great
bulk of the discoveries were early consigned to
an international editorial team of seven scholars
from Europe and the United States. This team
succeeded in sorting most of the fragments and
published some of the DSS in a series of vol-
umes, Discoveries in the Judaean Desert (D]D; “of
Jordan” appears on some volumes). Five volumes
of DJD appeared in the decade spanning the
late 1950s to the late 1960s. In the decades that
followed, however, even with occasional prelim-
inary editions, the rate of publication slowed to
a crawl. Volume 6 of the series appeared in 1977,
nine years after volume 5; volume 7 had to wait
another five years, and volume 8 seven more,
only appearing in 1989. By 1991, estimates of the
percentage of material that remained unpub-
lished ranged between 40 and 60 percent. The
reasons for failure to publish so much vital ma-
terial after forty years were various, some legiti-
mate (the fragmentary condition of the scrolls;
deaths of original team members; the demands
of academic responsibilities), but others suggest-
ing scandalous scholarly conduct. The late
1980s, in particular, were marred by growing
scholarly wrangling over the slow pace of publi-
cation and rights of access to the unpublished
materials.

In December 1991, pressured by bootleg edi-
tions of the scrolls that had begun to appear and
the Huntington Library’s decision to open its
virtually complete collection of photographs of
the unpublished texts to all qualified scholars,
the Israel Antiquities Authority (IAA) decided to
lift restrictions. Henceforth it would allow peo-
ple to study the unpublished manuscripts and,
within certain limits, publish the results of their
research. At about the same time, the IAA and
the new editor-in-chief of the publication
project, E. Tov, moved to expand the number of
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scholars working on the texts for official publi-
cation in the DJD series. Over sixty scholars
were now assigned texts. The augmented team
soon began to publish the scrolls at a pace much
faster than ever before in the history of the
project. Some twenty additional volumes of DJD
appeared between 1994 and early 2000. As a re-
sult of these changes, what had been a stagnant
field of research from 1968 to 1990 became a
swirl of scholarly activity.

1. Description of Contents

2. Interpretation of the Finds

3. The Dead Sea Scrolls and the New Testa-

ment

1. Description of Contents.

1.1. Biblical Materials. The biblical scrolls re-
covered from the caves number about 225. They
include copies of every book of the Hebrew Bi-
ble, with the exception of the book of Esther.
The most frequently attested books are Genesis,
Exodus, Deuteronomy, Isaiah and Psalms—this
last book numbering some thirty-five copies.

The biblical scrolls from Qumran have had a
tremendous impact on the study of the Hebrew
Bible with regard to textual criticism and with
regard to what was once known as higher criti-
cism. Their importance for textual criticism is
obvious when one considers that prior to their
discovery the oldest complete manuscripts of the
Hebrew Bible dated from the tenth century A.D.
The DSS lifted the curtain to a period over a mil-
lennium earlier in the formation of the text.

With regard to matters of higher criticism,
perhaps a discussion of the manuscript known
as 11QPs® can serve as a typical example of the
rich applications the scrolls make possible. It
contains forty-one of the biblical psalms as well
as apocryphal Psalms 150, 154 and 155. 11QPs?
also embraces three hitherto unknown psalms, a
portion of Ecclesiasticus 51, and a ten-line prose
supplement enumerating the total of David’s
writings (given as 3,600). The date of composi-
tion for the three unknown psalms is disputed
by scholars, but is probably the late Persian or
early Hellenistic period. The scroll’s text of Ec-
clesiasticus 51 differs markedly from the form
previously familiar from the Septuagint and oth-
er early versions. Its presence in a collection at-
tributed entirely to David is instructive, serving
as a premier example of the tendency in Second
Temple Judaism to ascribe poetic writings of un-
known authorship to David. Concomitantly, its

inclusion in 11QPs* appears to confirm the
long-held suspicion that Jesus ben Sirach did
not write the fifty-first chapter of Ecclesiasticus.

But this manuscript of the book of Psalms
raises much broader issues. The order of the
psalms in 11QPs? differs significantly from the
order in the traditional or Masoretic Text. At
least once (Ps 145), the Qumran scroll evi-
dences a different form of a canonical psalm.
Certain groupings of psalms, such as the
Songs of Ascent and the Passover Hallel—
viewed as units by the Masoretic Text—appear
scattered throughout the Qumran text. And
11QPs? is not an isolated example. Half a doz-
en other non-Masoretic psalters are included
among the DSS. These facts suggest that the
Psalter as we know it was only one variant in
use among the Jews at the time of Jesus. Taken
together with other similar evidence, 11QPs®
tends to suggest that the third division of the
canon, the Writings, was still in flux at the time.
Indeed, the Qumran biblical scrolls have re-
opened study of the formative process of the
entire canon. Variant literary editions of Exo-
dus, Numbers, Jeremiah, Psalms and numerous
other books seem to show that the writings we
consider canonical grew and assumed new
forms for a considerable period after the tradi-
tional time of their composition. Other writings
that did not become part of the canon for later
Judaism or Christianity quite likely were such
for some groups of Second Temple Jews.

1.2. Nonbiblical Materials. The vast majority
of manuscripts from the caves near Qumran are
nonbiblical texts. Many of these writings were
unknown prior to the discoveries. Others were
familiar to scholars only by name or through
short quotations in ancient literature. Since the
diversity of the scrolls does not lend itself to a
single classificatory scheme, what follows is or-
ganized according to these broad categories:
major (i.e., lengthy) texts, interpretive texts,
apocryphal and pseudepigraphic texts, liturgical
texts, legal texts, and “magical” and calendrical
texts.

1.2.1. Major Texts.

Damascus Document (CD). This work, once
known as the Zadokite Fragments, first came to
light long before the discovery of the Qumran
texts. At the end of the nineteenth century, S.
Schechter discovered two fragmentary exem-
plars deposited in the genizah of a Karaite syna-
gogue in Fustat, the old city of Cairo. To these
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medieval manuscripts the DSS have added ex-
tensive fragments of eight copies of the Damas-
cus Document from Qumran cave 4 (4Q266-273)
and tiny fragments of two other copies of the
work from caves 5 and 6.

Taken as a whole, the twelve copies represent
two versions, or recensions, conventionally des-
ignated A and B. Recension A is by far the better
attested. When dealing with either recension,
scholars usually subdivide the work into two ap-
proximate halves according to content: the Ad-
monition and the Laws. The term admonition is
something of a misnomer, for one can isolate at
least four separate addresses or “sermons” with-
in this section. The Admonition encompasses
stylized historical summaries that prefer ciphers
to actual names when designating the actors in
the drama. So one finds mention of a “Teacher
of Righteousness,” a “Spouter of Lies” and an
“Interpreter of the Law.” An enemy group, the
“Seekers After Smooth Things,” is also promi-
nent. The thrust of the Admonition is to com-
pare two periods of God’s wrath: the first at the
time of Nebuchadnezzar (586 B.C.) and the sec-
ond at the time of the Roman invasion of Pales-
tine (63 B.C.). The point of the comparison is to
proclaim a typological parallel: just as apostasy
in the first instance led to destruction and exile
for Israel, so too in the Roman period, disaster
of an even greater magnitude lies ahead—un-
less the people repent and embrace the text’s le-
gal perspectives.

These perspectives, the laws, constitute ha-
lakic regulations for a communal life lived out in
“camps,” but their contents differ somewhat
from manuscript to manuscript. No single “ca-
nonical” form of the Damascus Document ever
developed. Rather, different leaders of the
movement evidently modified a central core to
fit their own needs. Most telling in this regard is
the substantial overlap between the legal por-
tions of the Damascus Document and the Rule of
the Community. In some instances manuscripts of
these two works contain identical laws, suggest-
ing that one and the same sectarian group used
both. This inference gains additional support
from the fact that other Qumran writings also
overlap similarly (e.g., Halakha A [4Q251], Ser-
ekh-Damascus [4Q265] and 4QMMT [4Q394-399]
all overlap one another). The oft-repeated hy-
pothesis that a stricter branch of the sect lived at
Qumran and followed the Rule of the Community,
while a less disciplined, broader movement liv-
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ing throughout Palestine was regulated by the
Damascus Document, no longer seems viable.

The Rule of the Community (10S). Among the
initial discoveries from cave 1 was a virtually
complete copy of the writing variously termed
the Rule of the Community, Discipline Scroll or
Manual of Discipline. The Rule of the Community
(its actual, ancient Hebrew designation, found
inscribed on a scroll tab) describes sundry regu-
lations for the communal life of a group calling
itself the Yahad. They are to share all meals, pool
their property and follow a very strict regimen of
ritual purity. Scholars early recognized that this
is a work whose form, as with the Damascus Docu-
ment, is the result of a process of editing and re-
daction. Recent publication of the fragments of
eleven copies of the Rule of the Community from
cave 4 (4Q255-264a) have confirmed this under-
standing and afford insight into the redactional
process by which the work grew. In turn, recog-
nition of the literary growth pattern carries his-
torical implications. It now appears that the
movement behind the text was organized at first
in semidemocratic fashion. “The Many” (harab-
bi’m), or general membership, had much of the
power to make decisions about policy and fi-
nances. At a certain juncture a group called the
Sons of Zadok (presumably related, whether ac-
tually or mythically, to the Zadokite priesthood)
usurped this power. The Many was thereafter
governed by a priestly oligarchy. Why and when
this change took place is unknown. The cave 4
copies also show that, as with the Damascus Docu-
ment, no canonical version of the Rule of the
Community ever displaced all rivals. Instead, ear-
lier versions continued to be recopied even after
more developed ones had come on the scene.
Presumably, the unavailability of developed
forms at the time a copy was needed explains
the scribal decision to recopy older ones. Such
scarcity was common in book cultures of Greco-
Roman times.

In addition to the principal text, the cave 1
manuscript included two so-called appendices.
The first, known as the Rule of the Congregation
or Serekh ha-edah (1QSa/1Q)28a), is two columns
long and deals with the “last days.” The work’s
actual connection with the principal text is un-
clear, for although it originally belonged to the
same scroll, it was written by another scribe and
differs in concept and terminology. The Rule of
the Congregation legislates for the education of
children raised in the community, the stages of
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progression within the movement according to
age and ability, and procedures for the commu-
nal meal presided over by priests and a so-called
messiah of Israel. Recently, five additional cop-
ies of the Rule of the Congregation have been
identified, written in a cryptic script on papyrus
(4Q249a-249¢). The second appendix, the Rule
of Benediction (1QSb/1Q28b), is very poorly pre-
served. Several blessings pronounced by the
“wise leader” over the community, the priests
and the prince make up its content. As with the
Rule of the Congregation, this second appendix
has a very pronounced eschatological setting.

The War Scroll (1QM). This scroll consists of
nineteen badly deteriorated columns. It was
originally somewhat longer, but how much is
now impossible to determine. The work is osten-
sibly a manual to guide the self-styled “Sons of
Light” in a final eschatological war, in which
they are to face, and eventually vanquish, the
“Sons of Darkness.” Nevertheless, the text is es-
sentially a theological, not a military, composi-
tion.

Among the topics the War Scroll treats are:
preliminary preparations for the war; rules for
the sounding and inscription of trumpets used
to guide the course of the battle; the dimensions
and inscriptions of shields and standards used;
the battle array, including who may and may not
participate in the conflict; the role of the priests
and Levites; and the ebb and flow of the final
battle against the Kittim (probably the Romans).

Most scholars agree that the weapons and
tactics that the scroll describes suggest Roman
rather than Greek military strategy. If so, these
descriptions enable the dating of the text in the
form we have it to be narrowed to the later dec-
ades of the first century B.C. But literary analysis
further suggests that the text as we now have it is
considerably expanded and reworked from an
earlier version or versions, perhaps utilizing as
its kernel a work based on Daniel 11:40—12:3.
This literary hypothesis finds some support in
fragments of six exemplars of the War Scroll dis-
covered in cave 4. Some of these fragments re-
veal a much shorter version of the work and
otherwise differ markedly from the cave 1
manuscript.

A work intimately related to the War Scroll,
even perhaps part of one recension of it, is Sefer
ha-Milhamah. Two copies have survived, 4Q285
and 11Q14. One fragment of this writing has
been interpreted to say that a messianic figure

known from several of the DSS, the “Prince of
the Congregation,” will be put to death by his
enemies. He would then be a sort of dying mes-
siah. A more probable interpretation of the am-
biguous Hebrew phrase in question is that the
Prince of the Congregation puts an enemy king
to death.

The Hymns (1QH®). The composition known
as the Hymns, or 1QHodayot, comprises in the
editio princeps eighteen partial columns and sixty-
six numbered fragments. Subsequent to that
original edition, scholars identified two addi-
tional fragments. Because none of the columns
is complete, students of the text have proposed
differing divisions and, consequently, compet-
ing reckonings as to the number of hymns
1QH? contains. Six manuscripts from cave 4 fur-
ther complicate the situation. While these copies
fill in lacunae in the manuscript from cave 1,
they also prove that the order of hymns was
somewhat variable. Indeed, the cave 4 copies
tend to support literary analysis arguing that
more than one version of the work existed. At
the core, and originally circulating as a self-con-
tained book, were some eight columns of hymns
authored by the Teacher of Righteousness.
These were the so-called Teacher Hymns. Subse-
quent leaders of the movement added hymns
fore and aft, sometimes deriving these added
hymns from sources that have also come down
to us separately. The added hymns are conven-
tionally known as Community Hymns.

Most of the hymns begin either “I thank
thee, Lord,” or “Blessed art thou, O Lord.” Many
scholars have tried to fit them into a model
known to biblical form critics as “psalms of indi-
vidual thanksgiving.” Deviations from the bibli-
cal patterns, however, are sufficient to make the
genre of these compositions a moot point. Many
of the hymns have nothing to do with thanksgiv-
ing, or even lament, but are more like a dis-
course. Also debated is the question of what
function(s) the writings served within the move-
ment(s) that produced or employed them. An-
other important aspect of the hymns is their
midway position between the psalmic literature
of the Hebrew Bible and that of later Judaism,
including the NT.

One of the hymns added to the core of the
Teacher Hymns (at 1QH?* 25:35—26:10) survived
only in fragmentary form but has recently been
the subject of considerable research. The cave 4
materials make it possible to reconstruct about
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half of the hymn. The writer portrays a remark-
able figure who asks, “Who is like me among the
angels?” (Heb ’elim, lit. “gods”), echoing in dar-
ing fashion the biblical question addressed to
God, “Who is like you among the angels?” He
also asks, “Who is like me for lack of evil? Does
any compare to me?” and (alluding to the Ser-
vant Songs of Isaiah) “Who has been contemp-
tuously despised like me?” Though much
research remains to be done on this “Hymn of
the Exalted One,” it bears obvious comparison
to NT statements about Jesus and to the NT use
of divine language from the OT to describe him.
Moreover, the figure is, like the Jesus of He-
brews, seated on a throne at the right hand of
God.

The Temple Scroll. Known in three copies from
cave 11 and one or two from cave 4, the principal
copy of the Temple Scroll (11QTemple; also
11QTorah) is the longest of the surviving DSS.
Unwound, this copy of the scroll is twenty-eight
feet from beginning to end. The Temple Scroll is a
melange of biblical and extrabiblical ordinances
and descriptions concerned with a temple, its
services and its festivals. The first well-preserved
columns describe the temple building with its
key installations. From there the text proceeds to
detail various festivals, sacrifices and procedures,
the temple courtyards and laws of impurity, fin-
ishing with extracts from the Deuteronomic
Code (Deut 12—26). Among the most striking lit-
erary features of the scroll is the change of all
biblical quotations attributed to Moses from
third to first person. This well-calculated change
has the effect of making Moses seem at once the
author and addressee of the text, thus imbuing
its contents with Mosaic authority.

The New Jerusalem Text. Although not well
enough preserved to be considered major, a text
that is related to the Temple Scroll may conve-
niently be brought into the discussion here.
This is the Aramaic writing designated the New
Jerusalem, which is attested by copies from caves
1,2, 4,5 and 11. The author presents the work as
a vision in which he (“Ezekiel”?) is led about a
future Jerusalem by an angel and shown various
buildings, streets and gates; in each case mea-
surements in cubits and reeds are provided. The
description is very schematic, and many mea-
surements are unrealistically large. Evidently in-
spired by Ezekiel 48:16-17, the city described is
approximately 18 by 13 miles in size. Numerous
measurements for features of the city and its
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temple are identical to those of the Temple Scroll,
suggesting that the New Jerusalem was a source
for that work.

The Copper Scroll (3Q15). Perhaps no DSS has
occasioned greater difficulties in its reading and
interpretation than the Copper Scroll. This is the
only work inscribed on copper, and unlike all
but a few it was composed in early Mishnaic He-
brew rather than in archaizing Late Biblical He-
brew. The twelve columns consist of a series of
sixty-four or sixty-five topographic descriptions,
or toponymns, often followed by the instruction
to dig a given depth. Then follows a specified
weight of bullion or amount of money, precious
vessels or the like. The Copper Scroll, in other
words, is a list of treasure trove and a guide to the
hiding places. At first glance the amounts of trea-
sure seem incredible; estimates in terms of mod-
ern value exceed one hundred million dollars.

Interpretations of this document include the
original editor Milik’s theses that it represents
either a “folkloristic treasure trove” or the work
of a madman, in either case having no connec-
tion to the Qumran movement. For Milik the
Copper Scroll was only coincidentally found
along with the group’s materials in cave 3, being
removed somewhat from the other deposits of
that cave. His approach requires two indepen-
dent deposits. The first deposit in cave 3 oc-
curred about A.D. 70, when all the other DSS
were hidden in the caves. The Copper Scroll be-
longed to a putative second deposit made
around A.D. 100. Although popular in the 1950s
and 1960s, Milik’s views can claim no significant
support today. Most scholars now believe that
the scroll was placed in the cave at the same
time as all the others. They further deny that the
scroll is a work of imagination; its genre is docu-
mentary, that of “list,” a common genre in
Greco-Roman times. The contents described in
the scroll are therefore of an actual treasure,
probably associated with the Jerusalem temple.
Only the connection with a major institution of
Jewish society can explain the vast sum of trea-
sure. Some argue that the treasure was taken
from Herod’s temple, others that it was intended
for Herod’s temple. Accordingly, the Copper
Scroll occupies a central position in arguments
about who wrote the Dead Sea Scrolls.

1.2.2. Interpretive Texts.

Pesharim. Among the most fascinating of the
Hebrew texts discovered in the caves are those
known as the pesharim (pésarim, pl. of peser,
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meaning “solution” or “interpretation”). These
are usually grouped into two categories—themat-
ic and continuous. Thematic pesharim consist of
selected portions of the Bible with interpretive
comments and are organized around a central
theme or idea. In contrast, continuous pesharim
comment seriatim on a portion of the Bible, usu-
ally the prophets, but sometimes so-called pro-
phetic psalms. At least fifteen, perhaps eighteen,
texts belonging to this latter category have been
identified.

The pesharim purport to be mysterious expli-
cations of divine truth from Scripture, a truth re-
vealed only to the author and his group. None
of these commentaries is concerned with the lit-
eral sense of the text; instead, they use meta-
phor, paronomasia and development of key
words or phrases to unmask the hidden signifi-
cance of a given biblical portion. The most com-
plete of the pesharim is the commentary on
Habakkuk. This pesher preserves thirteen al-
most complete columns, providing the text of
Habakkuk along with commentary. The form of
the book of Habakkuk to which it witnesses is
often different from that of the Masoretic Text.

Also relatively complete is the pesher desig-
nated 4Q171, which preserves the text of Psalms
37:7-40; Psalm 45:1-2 and possibly Psalm 60:8-9.
Psalm 37 is a psalm of personal tribulation, of-
fering the righteous hope in spite of the evident
prosperity of the wicked. It thus fits perfectly the
literary requirements for the author of the pesh-
er, who interprets the tribulation in terms of his
community’s troubles, enemies and approach-
ing eschatological justification.

From a historical vantagepoint, the pesher
on Nahum (4Q169) is the most important of the
pesharim. Eschewing ciphers at certain junc-
tures, this author mentions a “Demetrius, King
of Greece,” and refers to a Jewish ruler who cru-
cified great numbers of his opponents. Appar-
ent references to these same persons and events
appear in the writings of Josephus, leading most
scholars to identify Demetrius as Demetrius 11T
Eucaerus (95-87 B.C.) and the Jewish ruler as Al-
exander Janneus (103-76 B.C.). The crucifixion
mentioned equates, most think, with Janneus’s
known execution of eight hundred of his oppo-
nents in the wake of a failed coup d’état. That
event occurred in 88 B.C.

Of the thematic pesharim, none has aroused
more profound interest than 11QMelchizedek.
Fourteen fragments preserve the remains of

three columns of this manuscript. The author
comments on isolated OT texts (in particular
Lev 25:9, 10, 13; Deut 15:2; Is 61:1), but Daniel
9:24-27 structures his commentary. The events
connected with these biblical texts are portrayed
as taking place in “the end of days,” which is fur-
ther identified as the “tenth Jubilee” and the
“Day of Atonement.” Melchizedek will free
those who belong to his “inheritance” and (if
suggested restorations are followed) “atone for
their iniquities.” He will further exact God’s ven-
geance upon Belial and those of his “lot.” The
text presents a conception of Melchizedek that
is approximately contemporary with and compa-
rable to that of Hebrews 7: connecting him with
divine judgment, a Day of Atonement and a pri-
mary role among God’s angels. A second figure
in the pesher, the “Herald,” may be identified
with the Teacher of Righteousness, but this
point remains controversial.

Three additional thematic pesharim are im-
portant. The first of these is known as
4QOrdinances, which exists in three copies
(4Q159, 513-514). This halakic pesher interprets
Exodus 30:11-16 (the scriptural basis for the tem-
ple tax traditionally required of all male Jews an-
nually) as referring not to annual taxes but
instead to a one-time payment. Leviticus 25:39-
46, which prohibits the purchase of fellow Isra-
elites as slaves, is here understood to ban also
the sale of a Jew to Gentiles.

The second thematic pesher is 4QFlorile-
gium. Here four large fragments have been
joined to form two columns, leaving twenty-
three extra, unjoined sections. The author com-
bines quotations from 2 Samuel 7:10-14, Exodus
15:17-18, Amos 9:11, Psalm 1:1, Isaiah 8:11,
Ezekiel 37:23 (uncertain) and Psalm 2:1 with in-
terpretive comments. All of these verses are re-
lated to the “end of days,” when God will order
that a new “temple of Adam” be built. Therein
people will perform sacrifices and the “deeds of
the Torah,” free from outside harassment or im-
purity. Prominent in the text are references to
the “Shoot of David” and the “Interpreter of the
Law,” eschatological figures familiar from other
Qumran texts.

The third thematic pesher, 4QTestimonia,
has perhaps falsely furnished many scholars
with the basic substance of Qumran messianic
expectation. The text is a catena of quotations
from Deuteronomy 5:28-29, Deuteronomy 18:18-
19, Numbers 24:15-17, Deuteronomy 33:8-11,
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Joshua 6:26 and an extrabiblical work also
found among the scrolls, 4QPsalms of Joshua.
The body of the text arranges these quotations
into four groups, each group set off by a scribal
device and so, inferentially, concerning separate
topics. One reason this text is important is be-
cause it furnishes explicit evidence for the exis-
tence, long posited, of testimonia, or florilegia
(collections of proof-texts), in pre-Christian Ju-
daism.

Targumim. Three Aramaic targumim (tar-
gumim, plural of targiim, meaning “translation”
or “interpretation” of the Hebrew Bible) num-
ber among the DSS. Much the longest and most
complete of these is the Job targum from cave
11. This text represents the only incontestably
pre-Christian targum of any appreciable length.
Surviving portions include Job 17—42, with the
last six chapters the least damaged. On the
whole, despite slight additions, subtractions and
dislocations, the Hebrew text behind the Arama-
ic translation seems to have been essentially the
Masoretic Text. Even the supposedly disordered
third cycle of debates (Job 22:1—31:40) and the
Hymn to Wisdom (Job 28:1—28:28, often re-
garded as an interpolation) are here and in the
same problematic order as in the Masoretic
Text.

The other two targumim are extremely frag-
mentary. The first (4Q156) contains an Aramaic
rendering of Leviticus 16:12-15, 18-21, but
whether these fragments were part of a targum
is uncertain. Equally conceivable is that they
come from a liturgical work that quoted these
verses. If, nevertheless, they do represent por-
tions of a targum, then we have for the first time
a pre-Christian targum to a book of the Pen-
tateuch. The translation of the Hebrew is literal
(unexpanded). Finally, 4Q157 preserves por-
tions of Job 3:5-9 and Job 4:16—5:4, reflecting a
text virtually identical to the Masoretic Text.

1.2.3. Apocryphal and Pseudepigraphic Texts. In-
cluded among the DSS are manuscripts of non-
biblical books that were known in some form
even before the discoveries at the caves. Apocry-
phal writings attested include Tobit (in Hebrew
and Aramaic) and Ecclesiasticus, also known as
Sirach. Pseudepigraphic works include the 7esta-
ment of Levi (in Aramaic), a portion of the Testa-
ment of Naphtali (in Hebrew), Enoch and Jubilees.
Jubilees was especially popular, to judge by the
fourteen or fifteen manuscripts thus far identi-
fied from caves 2, 3, 4 and 11. Not surprisingly,
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previously unknown texts that can now be classi-
fied as pseudepigraphic were also unearthed.
Among these are testaments of Jacob, Judah, Jo-
seph and Kohath, the Psalms of Joshua men-
tioned above, and a Daniel cycle.

1 Enoch. In 1976, Milik published his long-
awaited book on the fragments of Enoch discov-
ered in cave 4. Milik’s book contains most but
not all of the Qumran Enoch manuscripts, all in
Aramaic, and attests parts of every subdivision of
I Enoch except for one. Thus it includes seven
fragmentary manuscripts (4QEn®%) that togeth-
er preserve some of the Book of Watchers, the
Book of Dreams and the Epistle of Enoch. Also
included in the book are four other manuscripts
(4QEnastra'd) that point to a much longer recen-
sion of what is known in I Enoch as the Astro-
nomical Book. Additionally, portions of a
literature clearly related to I Enoch, but previous-
ly unknown, are included under the title Book
of Giants (4QEnGiants™®). Significant by its ab-
sence from the Qumran fragments is the so-
called Book of Parables, which uses the term
“son of man,” an important self-designation of
Jesus. Scholars are divided on the reason for
this absence. Milik thought that the Book of Par-
ables must be a Christian writing, but most
scholars today reject that view. The Book of Par-
ables was probably, at least in an early form, pre-
Christian, but was not included among the
Qumran deposits either fortuitously or because
some of its ideas were unacceptable.

Genesis Apocryphon. One of the pseudepigraphic
texts that surfaced among the DSS was the other-
wise unknown Genesis Apocryphon (1QapGen).
Dated around the turn of the eras, this Aramaic
writing presents the patriarchs of Genesis tell-
ing their stories. In so doing it adheres closely
to the biblical stories but with frequent expan-
sions derived from unknown midrashic sourc-
es, including, it seems, a Testament of Noah.
Columns 1 through 5 mostly concern the birth
of Noah; 6 through 17 deal with the flood and
the postdiluvian division of the earth among
Noah’s sons; 18 through 22 (where the text
breaks off) concern Abram according to Gene-
sis 11—15.

Most scholars, while recognizing features
more akin to the known targumim, regard the
Genesis Apocryphon as a midrashic composition. It
is thus related to intertestamental works such as
Jubilees, which are often called Rewritten Bible.
Perhaps the primary importance of the text lies
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in its language. Because it is one of the longest
Aramaic texts from Qumran, the Genesis Apocry-
phon is of special significance in the effort to re-
cover the varieties of Palestinian Aramaic used
by the Jews at the time of Jesus. In general its
language is of a form transitional between the
book of Daniel and the targumim, antedating as
well the materials from the Wadi Murabba ‘at,
Wadi Seiyal and Wadi Habra.

Prayer of Nabonidus. Fragments of an Aramaic
pseudepigraphon known as the Prayer of Nabon-
idus were found in cave 4. The fragments make
up two incomplete columns, including the be-
ginning of column 1. As the name suggests, the
text is ostensibly a prayer delivered by the last
king of Babylon, Nabonidus, telling the story of
the king’s seven-year period of illness—a time
when he prayed to “the gods of silver and gold”
for a cure. At length, a Jewish “exorcist” deliv-
ered him, and in gratitude the king wrote this
prayer. The parallels with the fourth chapter of
Daniel and the story of Nebuchadnezzar’s mad-
ness are patent, leading many scholars to con-
clude that in this text we have remnants of the
popular traditions from which the Aramaic por-
tions of Daniel derived.

The Daniel Cycle. The prayer of Nabonidus is
just one part of a “Daniel cycle” that apparently
included at least five additional works. Three of
these (4QpsDan®* [4Q243-245]) contain one or
more apocalyptic overviews of Jewish history
narrated by or involving Daniel. The fourth writ-
ing (4Q552-553) recounts a dream in which four
trees (or their “angels”) speak to the author.
Each tree represents a kingdom (cf. Dan 2; 7),
the first of which is identified as Babylon and
the second as Persia. This work has a bearing on
the interpretation or history of interpretation of
the fourth kingdom mentioned in Daniel 2 and
Daniel 7. Another text from this Daniel cycle is
known as 4QpsDanA® This fragmentary but
striking work preserves the phrases “son of
God” and “son of the Most High” as well as
phraseology reminiscent of Luke 1:32 and Luke
1:35. One additional writing, 4Q248, the Acts of a
King, is related to the contents of Daniel but of
disputed interpretation. According to one view,
it relates events from the time of Ptolemy I Soter,
about 300 B.C.; according to the other, it records
episodes of the reign of Antiochus IV Epi-
phanes, about 170 B.C.

Words of Moses. The Words of Moses (1Q22) is a
sort of apocryphon to Deuteronomy. God speaks

to Moses, who in turn relays the commands to
the people, evidently via Eleazar and Joshua. At
one point the text requires the appointment of
officials (perhaps priests), “to clarify . . . all these
words of the Torah.” Another example of inter-
pretive explanation occurs in the third column
(3:8-10), where the date of the Day of Atone-
ment is explained by reason that “your fathers
were wandering in the desert until the tenth day
of the month.”

Book of Mysteries. Another tantalizing pseude-
pigraphon is the Book of Mysteries, known in
three or four copies (1Q27, 4Q299-300; 4Q301 is
disputed). The work derives its name from the
recurrent and prominent term raz, “mystery, se-
cret.” Some of the work is cast as poetic oracles,
while the eloquent prose that follows each poet-
ic section provides signs by which the truth of
the oracles is to be proved. The most extensive
run of continuous text, in 1Q27 column 1, deliv-
ers an indictment against those who neither
meditate upon the “former things” nor recog-
nize the significance of the “mystery of exis-
tence” (raz nihyeh, [4Q412-413, 415-421]). Of
particular interest is the appearance in 1Q27 of
the phrase raze pesa“. This phrase is probably
the Hebrew equivalent of the Greek mysterion
tes anomias of 2 Thessalonians 2:7.

Other Pseudepigraphic Writings. The cave 4 ma-
terials include a wealth of material that is diffi-
cult to classify using the scholarly categories
familiar from the past. For many of these works
the term now being used is parabiblical. They re-
late to the biblical corpus and to the authors of
the Hebrew Bible in varied or even uncertain
ways, yet the relation is incontestable. Such
works include Reworked Pentateuch (4Q158, 364-
367), a running commentary on the Pentateuch
with exegetical additions and omissions. Some
of the additions are of significant size. Other
parabiblical writings new to scholarship include
40369, the Prayer of Enosh; 4Q382, Parakings (or
Paraphrase of Kings); and 4Q422, a paraphrase of
Genesis and Exodus. Commentaries on Genesis (or
Genesis Pesher), including both straightforward
and sectarian exegesis of the biblical text, are
found in 4Q252-254a. Also parabiblical is
4Q473, The Two Ways, a work related to Deuter-
onomy but also bearing comparison with early
Christian writings using this motif, such as Di-
dache 1—6. Numerous additional, very fragmen-
tary parabiblical works, most having no evident
sectarian characteristics, have also come to light.
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Among these are 4Q559, Biblical Chronology, an
Aramaic chronograph whose surviving portions
treat the length of the Egyptian sojourn, the time
of Israel’s wandering in the wilderness and the
period of the early judges.

1.2.4. Liturgical Texts. Among the texts from
Qumran, many are either clearly liturgical or
plausibly so construed. Of these writings per-
haps the most interesting is the Angelic Liturgy,
or Songs of the Sabbath Sacrifice. The composition
is partially preserved in eight manuscripts from
cave 4 (4Q400-407), as well as in fragments from
cave 11 (11Q17) and Masada (Maslk). The au-
thor portrays heaven as a complicated temple
consisting of seven sanctuaries attended by sev-
en chief prince-priests, their deputies and seven
angelic priesthoods. Also detailed are the praise
offerings that the angels offer up on the sab-
bath. Altogether the work contains thirteen sep-
arate compositions, one for each of the first
thirteen sabbaths of the year. The Songs of the
Sabbath Sacrifice is important for the study of an-
gelology, Second Temple liturgical song and ear-
ly Jewish mysticism. A striking phrase in the first
hymn avers that the angelic priests, by their
heavenly cultus, “atone for those who turn from
sin.” One may understand this statement to
mean that the earthly temple cultus is not essen-
tial. Here, then, is an important witness to a con-
ception of Judaism that is not temple-centered,
at least in a physical sense. Such ideas were
starting points for Christianity and for rabbinic
Judaism.

A second noteworthy liturgical opus is the
Words of the Luminaries (4Q504-506). Fragmen-
tary remaining headings show that the composi-
tions contained in this manuscript were meant
to be recited on given days of the week. With
one exception, the mood of these compositions
is penitential; hence, they may appropriately be
classed as tahéniinim, confessional prayers re-
flecting such biblical passages as Daniel 9:4-19.
The instructions evidence that these tahéniinim
were used liturgically, as in later Judaism. The
single evident exception to the somber tone of
the Words of the Luminaries is a composition for
the sabbath. This prayer is full of praise rather
than contrition, reflecting the traditional Jewish
understanding of the sabbath as a time of joy.

Among many that might be singled out, two
further liturgically oriented works can be men-
tioned here. One is 4QApocryphal Lamenta-
tions A (4Q179). The text is made up of five
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fragments, the order of which is still uncertain.
As the name implies, it is a lament or series of la-
ments over the city of Jerusalem, whose imagery
is achieved chiefly by allusion to Lamentations,
Isaiah and Jeremiah. Possibly the work was occa-
sioned by a destruction of Jerusalem at the time
of Antiochus IV Epiphanes (cf. 1 Macc 1:29-32),
or by another destruction at Roman hands in 63
B.C. Alternatively, 4Q179 may be no more than a
poetic reminiscence of the famous razing by the
forces of Nebuchadnezzar in 586 B.C.

The second text contains vocabulary striking-
ly similar to that of the Rule of the Community and
the Rule of Benediction, and is known as Berachot
(4Q286-290 [4Q280, 286-290]). The writing de-
picts a covenant ceremony incorporating nu-
merous blessings and curses. The blessings are
recited by all heavenly and earthly creatures
faithful to the laws of creation and by the mem-
bers of the movement who are faithful to the
Law. The curses descend upon Belial and the
evil angels who are his lot.

Another group of manuscripts from Qumran
that are broadly related to liturgy and worship
are the phylacteries, or fépillin. A number have
surfaced from caves 1, 4, 5, 8 and an unidenti-
fied cave, cave X. They are instructive regarding
the content and order of the portions of Scrip-
ture they contain and also witness to noteworthy
textual variants. Four épillin were discovered in
their capsules, enabling scholars to investigate
technical points that are treated extensively in
rabbinic literature—such matters as the shape
of the capsule, the nature of the leather for
scriptural portions and the type of thread with
which the capsules are tied.

Moreover, the order of the scriptural por-
tions in the tépillin has been a matter of heated
controversy in the history of Judaism. The most
famous controversy on this subject occurred in
the early medieval period between Rashi and
Rabbenu Tam. As a whole, the Qumran #épillin
are not strictly in the order for which either man
argued. The fact that some from cave 8 are ar-
ranged according to Rashi’s system, while others
from the approximately contemporary finds at
Murabba’at accord with the position of Rabbe-
nu Tam, suggests that first-century Jews used
both systems concurrently. The contents of the
tepillin published so far often add verses to the
classical portion of Scripture, but the verses add-
ed differ among the various examples. No clear
rationale has been adduced to explain this fact.
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Notably, 1Q13, 4Qa (4Q128) and XQPhyl. 3 all
contain the Decalogue (Deut 5:1-21), which is
never included in rabbinic phylacteries. Thus
the phylacteries from Qumran raise many ques-
tions about the laws governing their production
and do not seem to fall into a single “sectarian”
categorization.

1.2.5. Legal Texts. Many of the writings al-
ready discussed have a significant legal compo-
nent, especially the Rule of the Community, the
Rule of the Congregation, Damascus Document, Tem-
ple Scroll and 4QQOrdinances. Another writing of
great importance for understanding the types
and functions of religious law in Second Temple
Judaism is 4QMMT, short for Migsat Ma‘asey ha-
Torah, “some rulings concerning the Law.” Pub-
lished in the DJD series in 1994, 4QMMT in-
cludes a list of twenty-three legal controversies
concerning which the authors find fault with
current practice in the Jerusalem temple. The
work appears to be addressed to someone in po-
sition to change those practices, presumably the
reigning high priest, although some scholars
have argued that the work is intrasectarian. In at
least two instances, the laws of 4QMMT are
identical to those of opponents to the Pharisees
in rabbinic writings, making clear once again
(for there are many other indicators) that the
Qumran movement was in its essence antiphari-
saic. The laws of 4QMMT also demonstrate, if
further demonstration were needed, the priestly
character of the movement: the laws favor the
priests when compared with rabbinic legislation.
Such is true of the entire Qumran legal corpus.
4QMMT seems to prove that the Qumran move-
ment split with greater Judaism primarily over
legal issues, not matters of philosophy or the le-
gitimacy of the high priest, as often suggested.
Indeed, the publication of this writing has
spurred—and coincided with—a much greater
attention to the importance of religious law for
an understanding not only of the culture but
also of the history of the NT period. Different
movements in Second Temple Judaism, includ-
ing Christianity, were different in large part be-
cause of different ideas about the law.

A variety of other legal works among the
scrolls have added impetus to this research.
These writings include Halakhah A (4Q251),
which tabulates a variety of laws on subjects such
as the sabbath, firstfruits, the selling of ancestral
lands and the slaughter of pregnant animals.
Torohot A (4Q274) legislates for the type of impu-

rity produced by leprosy. Torohot B’ and Torohot
B (4Q276-277) deal with the ritual preparation
of the red heifer—the only means for purifica-
tion from impurity of the dead—as stipulated by
Numbers 19. 4QLeqet (4Q284a) provides laws to
regulate gleaning; unlike the Bible, it requires
gleaners to be ritually pure. The work entitled
Rebukes by the Overseer (4Q477) lists by name sev-
eral members of the Qumran movement whom
the Overseer has publicly rebuked for breach of
the group’s laws. The movement required the
overseer to record all such rebukes in writing.
Several of the legal causes for rebuke are un-
known from other Qumran writings. Serekh Da-
mascus (4Q265) regulates the paschal sacrifice,
procedures for the novitiate, group life (with a
penal code largely but not entirely identical to
that known from the Damascus Document and the
Rule of the Community), and the parturient.

1.2.6. “Magical” and Calendrical Texts. Calen-
dar and “magic” were not entirely separate con-
cerns in the ancient world, for magic often—
and the calendar always—involved study of the
heavenly bodies. Thus one magical work from
Qumran combines a peculiar calendar (see be-
low), the earliest known Jewish naming of the
signs of the zodiac and divination by thunder
(4Q318). 4QHoroscope (4Q186) is an encoded
series of horoscopes whose scribe mixes the or-
dinary Jewish script with the alphabets of Paleo-
Hebrew, Greek and Cryptic Script A (one of
three secret alphabets found among the scrolls);
he further inscribes his text, ¢ la Leonardo da
Vinci’s notebooks, in mirror writing. The surviv-
ing fragments describe three people in refer-
ence to their astrological birth signs, deriving
therefrom each person’s physical and spiritual
qualities. 4QHoroscope possesses notable termi-
nological parallels with the Rule of the Communi-
ty. These writings show that astrological ideas
had been assimilated deeply by the Jews, in spite
of the apparent biblical condemnations (e.g., Is
47:13-14; Jer 10:1-3). Interest in such matters
may be related to the story of the magi in Mat-
thew’s Gospel. An Aramaic work similar in
method to 4QHoroscope, but lacking the sectar-
ian terminology, is 4Q561.

Another scroll, known as the Elect of God
(4Q534), has been termed a “messianic horo-
scope.” This very poorly preserved Aramaic text
contains the phrase bhyr ’Ih’, the equivalent of
the Greek ho eklektos tou theou (“the elect of
God”) witnessed by some manuscripts of John
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1:34. It is uncertain, however, that the Aramaic
phrase carries a messianic connotation. The
words occur as part of the description of an un-
born child who will possess wisdom and preco-
cious intellect. He is to have a long life, and the
success of his plans is assured by his position as
the “elect of God.” Since the text lacks astrologi-
cal terminology, it might better be considered an
example of physiognomic literature rather than
as a horoscope. Moreover, as some scholars
maintain, the Elect of God may describe the birth
of Noah, not a messiah (cf. I Enoch 106).

A work hesitantly identified by the original
team as a collection of proverbs, 4Q560, has
now been shown to be an apotropaic incanta-
tion or exorcism, the earliest ever known from
Palestine. The preserved portions of the formu-
la adjure various spirits by name, evidently em-
ploying the sacred name of Yahweh. The
concerns are those of similar texts elsewhere in
the ancient Near East: childbirth, diseases, sleep
or dreams, and (perhaps) safety of possessions.
One of the demons, the Fever-demon, may illu-
minate the Synoptic story of Peter’s sick mother-
in-law. Matthew 8:15 and Mark 1:31 report the
event as a simple healing by Jesus, but Luke 4:39
can be translated, “Then he stood over her and
rebuked the Fever-demon, and it left her.”

Perhaps the one element that more than any
other binds the DSS into an ideological unity is
the type of calendar they insist upon. Unlike the
354-day lunisolar calendar of the Pharisees and
rabbinic Judaism (which is essentially the mod-
ern Jewish calendar), the calendar of the scrolls
is a solar device. Each year has 364 days, and
each quarter of the year has 91 days; months are
either 30 or 31 days long. The regularity of this
system is such that all festivals occur on the
same day from year to year, and never on the
sabbath. Avoiding having a festival fall on the
sabbath solved all sorts of halakic problems.
This Qumran calendar was actually a very old
priestly mechanism antedating the rise of the
Qumran movement. Forms of this calendar date
to at least the third century B.C. Evidence of its
use is clear from the Septuagint—even, some
scholars believe, from the Hebrew Bible. And its
later advocacy was not limited to Qumran cir-
cles. The texts found at Masada include at least
two writings embracing, or probably embracing,
the solar calendar (Maslj, 1k), and Josephus’s
narrative describing the sicarii at Masada (Jose-
phus J. W 4.7.2 §§402-5) further suggests that this
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priestly group followed a calendar different
from their contemporaries at En Gedi. In fact,
for at least three centuries a kind of calendar
war raged among the Jews of Palestine, finally
being settled only by the destruction of one par-
ty to the dispute in the first revolt against Rome
(A.D. 66-73/74). The DSS are a strong witness to
the views of the losing priestly party.

The 364-day calendar underlies or is explicit
in all of the major Qumran writings: the Rule of
the Community, the Damascus Document, the War
Scroll, the Temple Scroll, the Hymns, the pesha-
rim, 4QMMT. Likewise, it underlies or is explic-
it in many of the lesser works. Hundreds of the
DSS attest to this calendar. (Not a single Qum-
ran writing favors the pharisaic version.) A sig-
nificant number of calendrical works—that is,
writings whose sole purpose is to explain cer-
tain details of the calendar—have also
emerged from the caves. Such works include
4Q320-321a, synchronistic calendars that tabu-
late a form of the lunisolar calendar over
against the 364-day instrument. Other calendar
writings explain the timing of priestly service in
the temple by sabbaths, months and seasons,
according to a six-year cycle: 4Q325, 4QQ326,
4Q328, 40Q329, 40Q329a and 4Q334. An espe-
cially interesting calendrical writing, some-
times called the Annalistic Calendar, is extant in
six fragmentary copies (4Q322-324c). Similar to
certain modern calendars that mention Presi-
dents’ Day or Independence Day on the appro-
priate day of the year, the Annalistic Calendar
refers to historical events on given days and
uses actual names of the Hasmonean period.
The names of John Hyrcanus I, John Hyrcanus
11, Aristobulus II and Shelamzion or Alexandra
all appear in the work. These were rulers of the
Jews between 134-63 B.C. The name Aemilius
also appears, doubtless a reference to M. Aemi-
lius Scaurus, one of Pompey’s leading generals
when the Romans invaded Palestine and end-
ed Jewish independence in 63 B.C. This writing,
in particular, is very important in the attempt to
discover who wrote the scrolls and when.

2. Interpretation of the Finds.
The majority of scholars identify the DSS as the
products of the ancient Jewish sect known as the
Essenes. For this identification scholars rely on
a combination of external and internal evi-
dence.

The external evidence combines a passage
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from Pliny the Elder with the archaeology of
the site of Qumran. In the course of a late first-
century travelogue, Pliny describes the Essenes
as living along the shores of the Dead Sea, with
En Gedi “below” or “south” of them (the Latin
preposition infra is ambiguous; “below” means
topometrically lower, as the bottom of a hill is
below the top). This description could fit Qum-
ran. Archaeology further indicates that the site
was in use during the time Pliny describes.
Structures found at Qumran have been identi-
fied as functional for such a community and in-
clude what have been understood as a potter’s
shop and a communal dining hall. Three ink-
wells and other materials construed as evi-
dence of scribal activity suggest to some
scholars that the scrolls found in the nearby
caves were written on the site. Recent analysis
of the graveyard near Qumran by J. Zias indi-
cates that only men were buried there in an-
cient times; the few graves of women seem to
be much later, early-modern Bedouin intru-
sions. If so, then the graveyard suggests a celi-
bate male community, just what Pliny describes
for the Essenes.

Internal evidence consists of a comparison
between passages describing the Essenes in Phi-
lo and Josephus with the contents of texts such
as 1QS and CD. All these sources agree in de-
scribing or presupposing a communal organiza-
tion. Similarities include novitiate periods, com-
munal regulations, strict observance of the sab-
bath vis-a-vis rabbinic law and certain legal posi-
tions such as the transmission of ritual impurity
by oil.

Neither the external nor the internal evi-
dence is without problems. N. Golb in postulat-
ing his “Jerusalem hypothesis” has pointed out
many of them. As the name suggests, Golb ar-
gues that the DSS derive from Jerusalem and
various libraries there. To date, however, Golb
and his fellow advocates remain a minority in
scholarship on the scrolls. One point on which
he has persuaded many scholars is that of prov-
enance. While most would reject his view that
the DSS are not, as a whole, Essene products, the
modified notion that many of the scrolls were
produced by Essenes elsewhere than at the site,
perhaps in Jerusalem, has proved attractive.

If such a view were correct, then the poten-
tial significance of the scrolls for an under-
standing of Judaism at the time of Jesus is
substantially greater than the 1950s view of

provenance would imply. For on this interpre-
tation, the DSS represent the product of a wider
portion of society than the hypothesis of their
production at Qumran stipulates. The ancillary
question of how much wider remains to be ad-
dressed by further research.

3. The Dead Sea Scrolls and the New Testament.
On the whole, NT scholarship in relation to
the DSS is best described as outdated. For ex-
ample, no book is more often quoted in this re-
gard than the volume edited by K. Stendahl in
1957, The Scrolls and the New Testament. 1t is par-
adigmatic that rather than produce a new se-
ries of essays on relations between Qumran
studies and the NT, the book simply continues
to be reprinted. Similarly, the excellent two-vol-
ume work by H. Braun, Qumran und das Neue
Testament, is now outdated. Both of these works
still contain useful material, but because so
much has happened in DSS studies since they
were written, one must use them very cau-
tiously.

An illustration of the potential for new un-
derstandings may be found in the work alluded
to above, 4QMMT. As noted, this text lists over
twenty legal topics upon which the text’s authors
and the temple authorities disagree. In this fact
alone its significance for NT studies is enor-
mous, for previously we had no factual state-
ment about what was going on in the temple just
before Jesus’ day. Josephus’s descriptions of the
temple cultus are difficult to use with confidence,
because he often describes things the way they
ought to have been (that is, as he understood the
relevant OT texts) rather than the way they were.
This fact becomes apparent when comparing
the theoretical descriptions of his Antiquities
with the historical narratives of his War and Vita;
not infrequently they disagree. The tannaitic le-
gal discussions are likewise often idealizing
(see Rabbinic Traditions and Writings). With
4QMMT, we can discover what was really hap-
pening, at least with regard to the topics upon
which it touches. For example, the authors op-
pose allowing Gentiles to make offerings on the
grounds that such promotes idolatry. The as-
sumption was that regardless of outward proce-
dures, in their hearts Gentiles would be hon-
oring their gods, not the God of Israel. It will be
recalled that the first revolt with Rome was part-
ly fueled by just such sentiments, as Eleazar bar
Ananias seized control of the temple and re-
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fused to allow any more sacrifices on behalf of
Gentiles.

Another insight from 4QMMT consists in the
manner of its halakic argument. Repeatedly its au-
thors precede their legal positions with the phras-
es ’anahnit hosbim *anahnit >omrim, “we believe, we
say.” The formal identity with Matthew’s depiction
of Jesus’ legal arguments in the Sermon on the
Mount (“You have heard . . . but I say”) is patent.
Presumably, therefore, Matthew has preserved a
common first-century rhetorical structure hereto-
fore unparalleled in early Jewish materials.

Moving to more general considerations, per-
haps the most interesting relationship between
the DSS and the NT concerns their principal
personages. The NT focuses, of course, on Jesus
of Nazareth; correspondingly, a group of the
DSS focus on the enigmatic figure of the Teach-
er of Righteousness (moreh hassedeq). One can
examine the Teacher’s writings, the 7Teacher
Hymns, to extract his ideas about himself. To do
so fully, one must in every case compare what he
writes with the hundreds of OT portions that he
cites or to which he alludes. Understanding the
original literary context of his quotations is es-
sential. Also, the Hebrew words his hymns do
not actually quote, but that surround those
quotes in the original OT context, are assumed
to be in the minds of his audience. Analyzing
the implied ideas these portions might commu-
nicate is very important too. By this method of
“deep reading” one can reconstruct aspects of
the Teacher’s theology or ideology and then
compare other DSS to round out the picture. It
emerges that, like Jesus, the Teacher considered
himself a prophet, and more than a prophet.
Like Jesus, the Teacher proclaimed a completed
law of Moses, perfected by his own direct revela-
tion from God. Like Jesus, the Teacher spoke of
charity, the poor and love of one’s fellows; for-
bade divorce; and proclaimed the imminent
coming of the kingdom of God. And, like Jesus,
the Teacher was received as a messiah by his fol-
lowers and founded an apocalyptic Jewish
movement that within a century numbered in
the thousands. Many other parallels exist, invit-
ing much further research, just as is true of the
DSS and the NT generally.

It has been said that Christianity is an apoca-
lyptic Judaism that survived. The DSS are in
many regards our best analogy, for this move-
ment, too, was an apocalyptic Judaism. It did not
survive, but thanks to the discovery of many of
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its writings in the Judean Desert, it lives again.

See also APOCRYPHA AND PSEUDEPIGRAPHA,
OLD TESTAMENT; JUDAISM AND THE NEW TESTA-
MENT.

DNTB: QUMRAN: PLACE AND HISTORY; (ALSO
NUMEROUS ARTICLES ON THE SCROLLS).
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DEATH OF CHRIST I: GOSPELS

The crucifixion of Jesus under Pontius Pilate is
among the most historically certain and theolog-
ically pregnant events of Jesus’ life.
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1. Crucifixion in the Ancient World

2. The Crucifixion of Jesus

3. Why Was Jesus Crucified?

4. The Death of Jesus in the Gospel of
Matthew

5. The Death of Jesus in the Gospel of Mark

6. The Death of Jesus in the Gospel of Luke

7. The Death of Jesus in the Gospel of John

1. Crucifixion in the Ancient World.

In spite of its cruelty as a form of punishment,
crucifixion was practiced throughout the an-
cient world. It was employed as a method of exe-
cution or, in some cases, impalement after death
among the Persians, Indians, Assyrians and oth-
ers, and later among the Greeks and Romans.
Some evidence suggests crucifixion was used as
a mode of execution by Jews before the time of
Herod the Great (Josephus J.W 1.4.6 §§97-98;
Ant. 13.14.2 §§379-83; 11QTemple 64:6-13).

1.1. Crucifixion: A Cruel Practice. Among the
torturous penalties noted in the literature of an-
tiquity, crucifixion was particularly heinous. The
act damaged no vital organs, nor did it result in
excessive bleeding. Hence, death came slowly,
sometimes after several days, through shock or a
painful process of asphyxiation as the muscles
used in breathing suffered increasing fatigue.
Often, as a further disgrace, the person was de-
nied burial and the body was left on the cross to
serve as carrion for the birds or to rot.

Crucifixion was quintessentially a public af-
fair. Naked and affixed to a stake, cross or tree,
the victim was subjected to savage ridicule by fre-
quent passers-by, while the general populace
was given a grim reminder of the fate of those
who assert themselves against the authority of
the state.

Descriptions of the act of crucifixion are rare
in the extant literature of antiquity. This is not
due to the infrequency of the practice, but rath-
er to literary-aesthetic considerations. Members
of the cultured literary elite were hesitant to
dwell on this horrific, brutal act. Indeed, even
the passion narratives of our Gospels, which
M. Hengel regards as the most detailed descrip-
tions of their kind (Hengel 1977, 25), are re-
markably brief in their recounting of the actual
act of crucifixion. Eschewing all details, they
simply report, “They crucified him” (Mt 27:35;
Mk 15:25; Lk 23:33; Jn 19:18).

Even where we find descriptions it is obvious
that no standard form of crucifixion was uni-

formly practiced. In fact, the accounts are not al-
ways clear even on whether the crucifixion took
place before or after the victim’s death. Nor is it
evident in each case whether the victim was
bound or nailed to the stake, or whether a cross-
beam was always used. In the Roman world,
however, the form of crucifixion was apparently
more uniform: it included a flogging before-
hand, and victims often carried the crossbeam
to the place of crucifixion, where they were
nailed or bound to the cross with arms extend-
ed, raised up, and perhaps seated on a sedicula,
or small wooden peg (Hengel 1977, 22-32).

Even in the Roman world the procedure was
subject to variation, depending on the whims of
the executioners. For example, in his eyewitness
account of the Roman siege of Jerusalem, Jose-
phus observes how hundreds of Jewish prison-
ers were “scourged and subjected to torture of
every description . . ., and then crucified oppo-
site the city walls.” Hoping that the gruesome
sight might induce the Jews to surrender the
city, Titus, the Roman commander, gave his sol-
diers freedom to continue the crucifixions as
they pleased. “The soldiers out of rage and ha-
tred amused themselves by nailing their prison-
ers in different positions” (Josephus J.W 5.11.1
§§449-51).

Archeological evidence related to the prac-
tice of crucifixion in first-century Palestine is
even more sparse. In 1968 an ossuary was dis-
covered in a buried cave at Giv’at ha-Mivtar in
northern Jerusalem. It contained the bones of
an adult male who had died by crucifixion dur-
ing the period between the onset of the first cen-
tury A.D. and the mid-60s. Initial study of the
skeletal remains indicated that a nail had been
driven through each of his forearms, and his
heel bones had been pierced by a single iron
nail. The latter nail was found still embedded in
what investigators took to be the heel bones of
both feet. Wood fragments found at both ends
of the nail indicated that the nail first passed
through a small wooden plaque, then through
the victim’s feet, and then into a vertical, olive-
wood beam. Apparently as a coup de grace, his
shins had been broken intentionally.

J. Zias and E. Sekeles recently reevaluated
the skeletal remains of the ossuary, together
with related photographs, casts and radio-
graphs. On this basis they proposed a number
of amendments to earlier findings. Most impor-
tantly, they determined that the still-intact iron
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nail had passed from the right side to the left of
the right heel bone (calcaneum) only. A differ-
ent picture of the crucified man results, for on
this reconstruction the feet were not anchored
with one nail, but the victim apparently strad-
dled the upright beam. Moreover, finding no
clear evidence of traumatic injury to the bones
of the forearm or hands, they propose the victim
was tied to the crossbeam, not nailed. Finally,
they questioned whether the bones of the lower
limbs had been broken prior to death.

Although this discovery adds archeological
evidence to literary descriptions of crucifixion, it
is nevertheless clear that the paucity of direct an-
thropological evidence of this nature restricts the
certainty one might attach to its interpretation.

1.2. Crucifixion: A Military and Political Punish-
ment. As a rule, Roman citizens were spared from
this form of execution, though in extreme occa-
sions (e.g., high treason) death by crucifixion
might be imposed. More generally among the
Romans, crucifixion was a penalty reserved for
those of lower status—namely, dangerous crimi-
nals, slaves and the populace of foreign provinc-
es. Among these people, crucifixion served as a
means of asserting Roman authority and main-
taining law and order. Thus, in the province of
Judea, it proved to be a generally effective weap-
on against resistance to Roman occupation.

1.3. Crucifixion: Interpretive Stigma. In his im-
portant survey of the treatment of crucifixion in
ancient literature, Hengel queries whether, out-
side early Christianity, death by crucifixion was
ever interpreted in a positive manner. Within
the Gentile world, he finds in Stoicism the use of
crucifixion as a metaphor “for the suffering
from which the wise man can free himself only
by death, which delivers the soul from the body
to which it is tied” (Hengel 1977, 88; cf. 64-68).
However, beyond this the cruelty of the cross
seems to have forbidden any positive interpreta-
tion or metaphorical use of death by crucifixion.

If this was true for the Gentile world, it was
even more so for the Jewish. Inasmuch as the
use of crucifixion by the Romans as a deterrent
against Jewish nationalism was widespread, we
might have anticipated that the cross would
come to serve as a symbol for martyrdom. How-
ever, in addition to the humiliation and brutality
associated with this form of execution, for Jews
an additional, profoundly religious, obstacle ex-
isted.

Already by the time of the first century A.D.,
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the victim of crucifixion was understood in
terms of Deuteronomy 21:22-23—specifically,
“anyone who is hung on a tree is under the
curse of God.” In its context, this passage refers
to the public display of the corpse of an execut-
ed criminal. But the NT gives evidence that this
meaning was expanded considerably within the
early church to include persons who had been
crucified. This is seen in the verbal allusions to
Deuteronomy 21:22-23 (e.g., Acts 5:30; 13:29; 1 Pet
2:24) and Paul’s explicit citation of Deuterono-
my 21:23 in Galatians 3:13. Apart from and prior
to Christianity, evidence from the Qumran liter-
ature (4QpNah 3—4.1.7-8; 11QTemple 64:6-13)
as well as from the writings of the first-century
Alexandrian Jew Philo (Spec. Leg. 3.152; Post C.
61; Somn. 2.213) attests that victims of crucifixion
could be understood this way within Judaism.
Thus the cross could not be interpreted positive-
ly as a symbol of the Jewish resistance.

2. The Crucifixion of Jesus.
The crucifixion of Jesus of Nazareth under Pon-
tius Pilate is well attested in Christian and non-
Christian sources. It is reported in the four ca-
nonical Gospels in the midst of remarkably full
passion accounts and referred to as a historical
event throughout the NT, especially in Paul. The
Latin historian Tacitus mentions Jesus’ death in
The Annals: “Christus . . . had undergone the
death penalty in the reign of Tiberius, by sen-
tence of the procurator Pontius Pilate” (15.44).
In a text whose authenticity is under suspicion,
Josephus recalls that Pilate condemned Jesus to
be crucified (Josephus Ant. 18.3.3 §§63-64). For
these and other reasons, the historicity of the
death of Jesus on the cross is beyond doubt
(Green 1988, 1). However, numerous problems
revolve around our ability to date the crucifix-
ion, the historicity of some details recorded in
the crucifixion accounts and the interpretation
of Jesus’ death by Jesus and his first followers.
2.1. The Date of Jesus’ Crucifixion. All four Gos-
pels narrate the execution of Jesus on a Fri-
day—that is, on the day before the sabbath (Mt
27:57, 62; Mk 15:42; Lk 23:54; Jn 19:31, 42). The
major chronological issue, therefore, revolves
around the relation of this Friday to Passover.
Assuming the Jewish reckoning of the day from
sunset to sunset, the Passover feast would have
been eaten on the evening of 15 Nisan. The
Synoptic Gospels (e.g., Mk 14:12-16) recount the
Last Supper as a Passover meal on Thursday
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evening, 15 Nisan. Hence, in their reckoning,
the day of Jesus’ arrest, trial and death was 15
Nisan, the day of Passover. John’s Gospel, how-
ever, dates the death of Jesus on 14 Nisan, the
day of preparation for Passover (13:1-4; 18:28;
19:14, 31).

If we take these conclusions to the relevant
astronomical data and assume Jesus was cruci-
fied around A.D. 30, we come up with the follow-
ing options: According to the Johannine reck-
oning, Jesus was executed on April 3, A.D. 33 or
April 7, AD. 30; according to the Synoptic reck-
oning, A.D. 27 and 34 would be the probable
years. Should we adopt the Johannine reckon-
ing or the Synoptic?

Three avenues for solving this dilemma have
been proposed. Some scholars argue that the
Synoptics have preserved the correct chronolo-
gy and that John has revised the tradition in or-
der to portray Jesus more fully as the Passover
Lamb. It is true that John has a theological con-
cern of this nature (cf. Jn 1:29, 36; 18:28; 19:14,
31, 36-37); however, recent redaction-critical
study has determined the high probability that
the Johannine chronology came to him in his
passion tradition (Dauer, 133-36, 140-42). Others
have argued that the Synoptic account is tenden-
tious, resulting from Mark’s creative attempt to
portray the Last Supper as a Passover meal. This
argument fails to consider the tightly integrated
character of the Passover elements in the Synop-
tic tradition, as well as the degree to which even
John’s narrative of the Last Supper is paschal in
character (Green 1988, 113-16).

Third, many interpreters have attempted to
harmonize the Synoptic and Johannine chro-
nologies. Two of these theories are particularly
noteworthy. First, some have championed the
view that Galileans (like Jesus and his disciples)
and Pharisees reckoned the day from sunrise to
sunrise, unlike the Judeans and Sadducees, who
reckoned the day from sunset to sunset. Hence,
the Passover meal (Last Supper) was celebrated
on Thursday evening 14 Nisan by Jesus, his dis-
ciples and other Galileans. The Judeans shared
the Passover meal on Friday evening 15 Nisan.
Others have found more plausible the theory
that the Passover was celebrated on two differ-
ent days in the year of the crucifixion, due to the
disparity between the Pharisaic and Sadducean
calendars. Both views require two consecutive
days of Passover sacrifices, a possibility for
which we have no clear evidence. At the same

time, we can imagine this being allowed in order
to maintain peace among the different groups
within first-century Judaism (see the review in
Marshall, 57-75, 184-85).

In the end, we are left with the conclusion
that Jesus was crucified on 14 Nisan—that is,
April 7, AD. 30 or April 3, A.D. 33. The later date
is corroborated by Pilate’s need to appease the
Jews in order to be “Caesar’s friend” (Jn 19:12)
and his new friendship with Herod (cf. Lk
23:12)—both of which are best understood in
connection with Pilate’s changing policies to-
ward the Jews after A.D. 32 (Hoehner, 71-114).
However, a date in A.D. 33 raises other problems
inasmuch as it compresses the available time for
the subsequent Christian movement and the
Pauline mission.

2.2. The Crucifixion Accounts. Like the rest of
the passion story, the crucifixion of Jesus is not
recounted merely to chronicle what happened.
This event, Jesus’ execution on a cross, was of
such a scandalous nature that it cried out for in-
terpretation and legitimization. The result is a
tightly woven tapestry combining both ele-
ments—event and interpretation—with the lat-
ter largely dependent on references to the OT.
Thus Jesus’ garments are divided (Ps 22:18). He
is crucified with two criminals (Is 53:12). He is
mocked (Ps 22:7; 70:3) and taunted (Ps 42:10).
He is offered wine (Ps 69:21; Prov 31:6). He cries
out from the cross (Ps 22:1; 31:5). He is ac-
claimed as God’s Son (cf. Wis 2, 4-5) or as the
Righteous One (Is 53:11) and is thus vindicated
after maltreatment (Is 52:13-15; 53:10-12). The
crucifixion narratives demonstrate in story form
that Christ died “according to the Scriptures.”

Some scholars continue the now outdated
practice of trying to peel back the layers of theo-
logical interpretation in order to arrive at the
story’s historical kernel. Reported events, how-
ever, by virtue of their being reported, are al-
ways interpreted events. Hence, although the
task of determining the historical plausibility of
these narrated events remains an important
one, attempts to sunder theology from history
are misguided.

2.2.1. Crucifixion Traditions. Most scholars as-
sume that Matthew’s only narrative source for
the crucifixion was Mark. In all likelihood, the
Fourth Evangelist used his own, non-Markan
source (Dauer; Green 1988, 105-34). In the past
commentators largely worked with the hypothe-
sis that Luke’s account was for the most part also
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independent of the Markan narrative (e.g., Tay-
lor). More recently, however, greater emphasis
has been placed on Luke’s creative shaping of
the Markan story (e.g., Matera, 150-220; Neyrey).

Several lines of evidence point to Luke’s use
of early, non-Markan tradition for his account
of Jesus’ crucifixion, however, though scholars
disagree on the nature of that traditional materi-
al (Green 1988, 86-101). First, Luke includes sig-
nificant material not found in Mark which,
under close literary analysis, does not appear to
have come from Luke’s creative pen. This mate-
rial includes Jesus’ warning to Jerusalem in
Luke 23:27-31, Jesus’ intercessory prayer from
the cross in Luke 23:34, Jesus’ interaction with
the crucified criminals in Luke 23:39-43 and
Luke’s description of the repentance of the mul-
titudes in Luke 23:48.

Second, in some cases Luke narrates actions
also reported in Mark, but in ways sufficiently
different so as to suggest his use of alternative
traditional material. One example of this phe-
nomenon appears in the use of Psalm 22:7 in
the record of the mockery of Jesus by the pass-
ers-by. Interestingly, Mark 15:29-30 betrays the
influence of the latter half of Psalm 22:7 (“shak-
ing their heads”), while Luke 23:35 has been in-
fluenced by the first half of Psalm 22:7 (“seeing
... they mocked”). This suggests the significance
of Psalm 22:7 in the early passion tradition and
indicates that this tradition came to Mark and
Luke independently. Other noteworthy exam-
ples include the reports of Jesus’ last words from
the cross (see below) and the confession of the
centurion.

Third, some aspects of the Lukan narrative
that depart from Mark are paralleled in other
sources. Thus, for example, the reaction of the
crowds in Luke 23:48 is similar to that found in
Gospel of Peter 7:25 (“Then the Jews and the el-
ders and the priests, perceiving what great evil
they had done to themselves, began to lament
and to say, ‘Woe on our sins, the judgment and
the end of Israel is drawn nigh.” ”). Finally, the
linguistic and syntactic deviations from Mark’s
account in Luke are not easily explained on the
basis of Luke’s creativity alone.

Evidence of this character has suggested to
some scholars that Luke knew a second, con-
nected passion narrative; to others, that he was
familiar with a series of disparate non-Markan
traditions, whether oral or written. It is plausible
that three roughly parallel early crucifixion ac-
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counts are represented in our canonical Gos-
pels. This speaks in favor of the antiquity of the
tradition, which may have been a part of a larg-
er, early passion narrative.

2.2.2. History and Interpretation in the Crucifix-
ion. Turning to the accounts, we see that they all
agree in having Jesus led away to the place of
crucifixion. The mention of the name of Simon
of Cyrene serves no theological purpose, though
his being drafted to carry the cross is reminis-
cent of Jesus’ words about discipleship (“taking
up the cross,” Mk 8:34). Simon is missing from
the Johannine narrative, probably as a result of
John’s overall attempt to indicate how, even in
his passion, Jesus is master of his own fate. Oth-
ers, however, see in Jesus’ carrying “his own
cross” (Jn 19:17) a reference to the Akedah—
that is, the attempt by John to develop a parallel
between Jesus’ passion and the binding of Isaac
(see Gen 22:6, where the wood was placed on
Isaac by his father).

A number of other aspects of Jesus’ crucifix-
ion deserve brief discussion.

The Location of Golgotha. All of the Gospels
mention that Golgotha was the place of Jesus’
execution. Matthew, Mark and John translate
the Aramaic gilgalta (Heb gulgolat) as “Place of
the Skull.” Luke, who avoids Aramaic place
names, has “Skull,” a more accurate translation.
Many attempts have been made to explain the
meaning of this place reference: a hill in the
shape of a skull? a rocky mound on which no
vegetation could grow?

The precise location of Golgotha is disputed,
though our knowledge of crucifixion in the Ro-
man world and the Gospel accounts suggest its
location outside the walls of Jerusalem (Jn 19:20;
cf. Heb 13:12) in a public place, perhaps near a
busy road (e.g., Mk 15:29, 40). According to John
19:41, the site of Jesus’ crucifixion was in prox-
imity to his borrowed tomb.

Strong circumstantial evidence supports the
location of Golgotha in the area on which now
stands the Church of the Holy Sepulchre, locat-
ed within the Old City of Jerusalem. According
to archeological findings in the 1960s, interpret-
ed in tandem with Josephus’s description of the
city’s fortifications, this site would have been
well outside the city walls. Before the expansion
of the city it was a quarry into which a number
of tombs had been cut.

Before modern investigators realized the
more narrow perimeter of the city walls as it was
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in the first third of the first century A.D., they fo-
cused their searches on the area to the north of
the Old City. There they located a rocky hill
whose stony face appeared to resemble a skull.
K. M. Kenyon notes that the present shape of
the hill is due largely to subsequent quarrying,
however.

Jesus” Prayer. Only Luke records that follow-
ing his crucifixion, Jesus prayed on behalf of
those responsible for his death (Lk 23:34). This
prayer is missing from a number of important
manuscripts, presumably because some later
copyists were uncomfortable with this portrait of
Jesus extending mercy to his Jewish opponents.
The major themes of the prayer—forgiveness
and ignorance—are important in Luke-Acts (cf.
Lk 1:77; 7:47-50; Acts 2:38; 3:17; 5:31; 10:43;
13:27, 38; 14:16); furthermore, its presence is im-
portant to the structure of the passion story,
which narrates a saying of Jesus in each major
section. Some scholars regard the prayer as hav-
ing been created by Luke on the basis of the
similar request of Stephen in Acts 7:60. But why
should Stephen provide the model for Jesus,
and not vice versa? Moreover, Jesus’ request for
the exoneration of his persecutors accords well
with what we otherwise know of Jesus’ teaching
on one’s attitude to hostility (e.g., Mt 5:44; see
Lohse, 129-30).

The Division of Jesus’ Clothing. The Evangelists
agree in their narration of the division of Jesus’
clothing among the soldiers. Some evidence
suggests this distribution of the victim’s clothing
happened as a matter of course in antiquity, but
the language of Psalm 22:18 has clearly influ-
enced the way this event has been reported.

The Inscription on the Cross. The inscription
on the cross is reported by all the Gospels with
remarkable consistency, each noting that it was
as “The King of the Jews” that Jesus was execut-
ed. Historically, this notice would have marked
Jesus as a messianic pretender to the throne. No
doubt Jesus’ first followers saw in this charge an
ironic proclamation of the true identity of Jesus,
and this has been further emphasized in the Jo-
hannine elaboration of this report (Jn 19:19-22).

In the past it was common to assert that an
inscription of this kind was normally affixed to
the cross in a Roman crucifixion. Recent reex-
amination of the available evidence reveals the
opposite. Prior to their execution, condemned
persons might be required to display publicly
the charge under which they had been sen-

tenced to death, but the inscription reported by
the Gospels is without parallel. For this reason
the historical veracity of this measure should not
be questioned. As A. E. Harvey has observed,
“The first historians of Jesus’ death can there-
fore have been under no compulsion to invent
[such a notice]” (Harvey, 13).

The Mocking. Mark, Matthew and Luke agree
that the Jewish leaders mocked Jesus on the
cross, though Luke goes on to add that the sol-
diers joined in the derision (cf. Mk 15:16-20). In
short, they insist, if Jesus were who he said he
was, he would not be in this shameful, awful pre-
dicament. The historicity of the general con-
tours of this account is almost certain for three
reasons. First, it is consistent with what we know
of Roman custom, which locates the act of cruci-
fixion in the public arena precisely in order to
foster this sort of derision. Second, it dovetails
well with what we know of attitudes toward
death in late Judaism, as suggested by a text like
Psalm 22:7-8 or Wisdom 2:18, 20. Those who
have a special relationship with God will not un-
dergo shameful death. Third, the content of the
mockery parodies the charges leading to Jesus’
execution.

Jesus’ Last Words. A more difficult issue is
raised by Jesus’ last words on the cross, reported
variously as follows:

Mark 15:34, citing Psalm 22:1: “My God, my

God, why have you forsaken me?”

Luke 23:46, citing Psalm 31:5: “Father, into

your hands I commit my spirit.”

John 19:30: “It is finished.”

The case for the historicity of the Markan
version (followed by Mt 27:46) is strongest,
though a number of modern interpreters argue
that the quotation of Psalm 22:1 in Mark 15:34 is
Mark’s way of providing the content of the word-
less shout in Mark 15:37. Aside from the fact that
this would require Mark’s narration of only one
cry instead of two, the most prominent obstacle
to this thesis is the offensiveness of Psalm 22:1
on the lips of Jesus. This is also the strongest ar-
gument favoring its authenticity. Assuming Luke
had Mark’s Gospel as a source for Jesus’ pas-
sion, he clearly bypassed this cry of dereliction
in his account. Also, in some manuscripts of
Mark 15:34, “forsaken” has been replaced by
“reproached,” with the result that the force of
the psalmic citation has been weakened dramat-
ically. These provide literary evidence for the of-
fensiveness of this citation in the early church.
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Some interpreters have suggested that the
use of Psalm 22:1 here was intended to call to
mind the vindication of the Righteous One,
promised in the psalm when read as a whole. In
first-century Judaism, was the citation of the
opening of a psalm designed to recall the psalm
in its entirety? Evidence for this phenomenon is
very late. We are left with the starkness of Jesus’
cry from the cross, a starkness that speaks point-
edly for its historicity. Who would invent for
Jesus so scandalous an outburst?

What, then, of the quotation of Psalm 31:5 in
the Lukan account? Has Luke simply substituted
one psalmic citation for another? Three lines of
evidence converge to suggest that Luke is not in-
dependently responsible for the use of Psalm
31:5 in this context (Green 1988, 97-98). First, we
see an interesting coincidence of language
when moving from Luke 23:46 to the way in
which Matthew and John report Jesus’ death.
Luke, in the words of the psalm, reports that
Jesus “commits his spirit,” while Matthew 27:50
records that Jesus “yielded up his spirit” and
John 19:30 has it that Jesus “delivered up his
spirit.” Luke is the only writer who cites Psalm
31:5 here, but these parallels suggest the com-
mon use of a very old tradition rooted in the
psalm.

Second, even though Luke elsewhere consis-
tently employs the Greek Old Testament (LXX),
here his citation is drawn from the Hebrew text
(MT). Luke, who gives no indication that he
knew Hebrew, seems to have borrowed this ma-
terial from a source that had already translated
the Hebrew text into Greek.

Finally, some scholars have suggested that
the allusions to Psalm 31:5 in Acts 7:59 and 1 Pe-
ter 4:19 indicate the general use of the psalm in
dangerous settings. It may even have been used
as an evening benediction in late Judaism. This
speaks to the appropriateness of Psalm 31:5 in
the final moments of Jesus’ passion and leaves
open the possibility of the saying’s authenticity.

2.3. Jesus’ Crucifixion as Interpretive Problem.
“The chief priests and our rulers delivered him
up to the death sentence. They crucified him,
but we had hoped he was about to redeem Isra-
el” (Lk 24:20-21). By not explicitly identifying
the “they” responsible for the crucifixion in this
text, Luke continues his strategy of exonerating
the Roman authorities while inculpating the
Jewish leadership. The dashed hopes of Jesus’
followers are the real point at issue here, howev-
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er. With these words, Cleopas and his friend
voice their shock and discouragement over
Jesus’ death. They also strike at the root of the
interpretive problem raised by a crucified Messi-
ah (see Christ I: Gospels).

It is true that Christian apologetic found in
Isaiah 52:13—53:12 is a prophecy of the suffer-
ing Messiah (e.g., Acts 3:13-18; 1 Pet 2:21-24; see
later, Athanasius, “On the Incarnation”). But
first-century Jewish messianic expectation fo-
cused preeminently on a royal, glorious Son of
David. The Isaianic passage never mentions the
Messiah, and late Judaism did not turn to this
passage to fill in its portrait of the expected de-
liverer.

If the notion of a suffering Messiah runs
counter to what we know of messianic specula-
tion in the first century, how much more an oxy-
moron a crucified Messiah must have seemed.
After all, according to current interpretation of
Deuteronomy 21:22-23, a victim of crucifixion
was cursed of God. Yet, the “Messiah” is literally
“God’s Anointed.” Clearly the cross of Christ
presented a conspicuous enigma—it cried out
for reinterpretation.

Some interpreters regard the resurrection of
Jesus as the crucial key to overturning the igno-
miny of the cross. Its role in authenticating
Jesus’ mission in spite of the cross should not be
downplayed. At the same time, we would be
gravely mistaken were we to assume the cross of
Christ carried no significance apart from the
resurrection. In fact, one might better say that
the resurrection authenticated the mission and
message of Jesus, including the message of his
death on a cross. As we shall see, the Gospels
present the cross as the culmination of his mis-
sion (cf, e.g., Mk 10:45; Lk 24:25-27; Jn 12:23-
28). At this point, it will be worthwhile to reflect
briefly on two closely related questions—name-
ly, how Jesus understood his death and how it
was interpreted by the earliest churches.

Combining his creative reflection on the de-
velopment of atonement theology in earliest
Christianity with his synthesis of traditional
scholarship on the subject, Hengel has argued
that the interpretation of Jesus’ death as a vicari-
ous, atoning sacrifice stems from Jesus’ under-
standing of his death. His point of departure is
the Pauline material and pre-Pauline traditions
that ensure that the interpretation of Jesus’
death as saving event can be traced back at least
as far back as the earliest Greek-speaking Chris-
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tian communities (e.g., Rom 4:25; 1 Cor 15:3-5;
Gal 2:20-21).

Pushing further, Hengel insists that in order
to understand the crucifixion of Jesus as the exe-
cution of the Messiah, Jewish Christians would
have had to attribute to that death overwhelm-
ingly positive significance. The interpretive cate-
gories offered by major currents of modern
scholarship, Jesus as “righteous sufferer” and
“prophet-martyr,” are rejected by Hengel as in-
adequate for this purpose. The only satisfactory
answer is that the first disciples, too, understood
Jesus’ death as an atoning sacrifice.

Pushing still further, Hengel traces this inter-
pretation back to the ransom saying and Jesus’
words at the Last Supper (Mk 10:45; 14:24). Thus
Jesus anticipated his death and understood him-
self in his death as fulfilling the role of the Suf-
fering Servant of the Lord (Is 52:13—53:12).
Hengel concludes, “It was not primarily their
own theological reflections, but above all the in-
terpretive sayings of Jesus at the Last Supper
which showed them how to understand his
death properly” (Hengel 1981, 73; cf. Lohse).

Against this reconstruction, some scholars
will take issue with Hengel’s acceptance of the
authenticity of the ransom sayings attributed to
Jesus in Mark 10:45 and Mark 14:24. At the same
time, it is worth noting that a growing number of
scholars are admitting the probability that Jesus
anticipated his execution by Roman authorities.
He could scarcely have done otherwise given
the content of his message (see below). To admit
this, however, is to admit its corollary—namely,
the probability that Jesus reflected on the rela-
tion of his mission and his death. For example,
why did Jesus inquire of his disciples, “Who do
you say that I am” (Mt 16:13-26; Mk 8:27-38; Lk
9:18-26)? Did his interest lie solely in soliciting
from them a confession of his identity? Under-
stood in its context, Jesus’ inquiry and subse-
quent teaching on the suffering of the Son of
man can be taken only as his attempt to relate in
the most intimate way his execution and mis-
sion. Jesus thus regarded his imminent death as
somehow integral to his mission, to bring re-
demption to Israel and the nations (see Meyer,
216-19).

A more pressing concern to be raised against
Hengel’s study is its claim to have recovered the
one, earliest interpretation of Jesus’ death. He is
not alone in this pitfall, however. In spite of the
rich variety of imagery employed in the NT for

coming to terms with Jesus’ death, the history of
reflection on the cross is littered with attempts to
discern its significance in narrow terms. In reali-
ty, just as the crucifixion of Jesus is the most his-
torically certain of the events of Jesus’ life, it is
also the most widely interpreted.

Another perspective on Jesus’ death with a
claim to having been rooted in Jesus’ under-
standing has been outlined by D. C. Allison. He
undertakes an interesting survey of the expecta-
tion of a final, great tribulation in Jewish litera-
ture. From this he is able to show that the notion
of a great tribulation was often associated with
the coming of the eschatological era of salva-
tion, but not according to any fixed model.
Working backward from the passion accounts of
our Gospels, he discovers that Jesus’ death
marked the beginning of the fulfillment of es-
chatological expectation, that the death of Jesus
belongs to the messianic woes that mark the
birth of the new era.

This crisis-oriented interpretation is sug-
gested by several events of the passion—in-
cluding darkness at noon (Mk 15:33), the
rending of the temple curtain (Mk 15:38) and
the resurrection of the holy ones (Mt 27:51-
53). Allison also sifts through the Gospels to
discover evidence that Jesus understood his
ministry in terms of the eschatological distress
(e.g., Mt 11:12-13; Lk 12:49-53). Accordingly,
“Jesus foresaw for himself suffering, death,
and vindication in the eschatological drama,
which he took to be already unfolding” (Alli-
son, 142). In short, Jesus’ death and resurrec-
tion marked the dawning of the great Day of
the Lord (see Eschatology I).

These are only two more focused interpreta-
tions of Jesus’ execution that lay good claim to
having arisen out of Jesus’ understanding of his
mission and death. Even more fundamental
than these is the overarching reality that Jesus’
suffering and death were recognized and pro-
claimed for their centrality to God’s redemptive
plan. The enigma of a crucified Messiah begged
for interpretation. Taking their cues from Jesus’
understanding, those first disciples saw in the
cross the fulfillment of God’s purpose.

3. Why Was Jesus Crucified?

For the most recent chapter in the quest of the
historical Jesus a central question is, Why was
Jesus crucified? On one level this query is an-
swered easily enough. Historical data outside
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the Gospels points clearly to the reality that in a
Roman province like Judea, an execution of this
kind could be carried out only under the orders
of the Roman procurator. Moreover, as we have
seen, crucifixion was used in the Roman prov-
inces above all as a deterrent against sedition.
By inference, then, we might conclude that
Jesus was crucified under Pontius Pilate as an in-
surrectionist. This inference is supported by the
Gospels, for there the issue put before Pilate is
clearly one of sedition.

In the only explicit record of the charges
brought against Jesus, Luke 23:2, 5 reads, “We
have found this man subverting our nation, op-
posing the payment of taxes to Caesar, and say-
ing of himself that he is the Christ. . . . He stirs
up the people throughout Judea by his teach-
ing.” Pilate’s question to Jesus, reported in all
four Gospels, is equally unambiguous in its polit-
ical edge: “Are you the king of the Jews?” (Mt
27:11; Mk 15:2; Lk 23:3; Jn 18:33). Finally, Jesus
is executed alongside two insurrectionists, and
the inscription on the cross declares this to have
been his crime as well.

Jesus, then, was executed for sedition. But
rather than answering our initial question, this
conclusion only sharpens it. We are left puzzled
by the possible nexus between what we know of
Jesus’ life and the rationale for this death sen-
tence. “The portrait of Jesus, as it is presented to
us not only in the gospels but throughout the
New Testament, is utterly irreconcilable with this
explanation of his death” (Harvey, 14; see 11-35;
Sanders, 294-318).

Indeed, at his arrest Jesus protests that he is
not leading a rebellion against the state (Mt
26:55; Mk 14:48; Lk 22:52). Moreover, Jesus’ fol-
lowers were not rounded up and summarily exe-
cuted, as one would have expected had Jesus
been leading an insurrectionist movement (cf.,
e.g., Josephus Ant. 20.5.1—20.8.10 §§97-188; J.W.
§§2.12.3—2.14.1 §§232-72). Furthermore, after
Jesus’ death his disciples were allowed to form a
community in Jerusalem, an unthinkable devel-
opment had they been known as a seditious par-
ty. Finally, had Jesus taught political resistance
against Rome, we might imagine that his follow-
ers would have involved themselves in aggres-
sive opposition against the state subsequent to
his death. We are left, therefore, with a most
enigmatic set of circumstances.

One scholar who has taken this problem se-
riously is E. P. Sanders. He tries to solve this puz-
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zle with special reference to Jesus’ physical
demonstration against the temple (Mt 21:12-13;
Mk 11:15-17; Lk 19:45-46). This act, Sanders in-
sists, was not intended as a cleansing of the tem-
ple but as a portent of its destruction (se¢ Temple
Cleansing). This, he argues, was Jesus’ last pub-
lic act, after which was put in motion the deci-
sive plot against his life. Set within the context of
Jesus’ proclamation of the kingdom of God and
his capacity to excite the hopes of the people,
this act against the temple was sufficient to bring
Jesus to the attention of the Romans as a politi-
cal threat. He was executed, then, at the behest
of the Jewish leadership as a dangerous man but
not as an actual leader of an insurgent party.

Although plausible in its way, Sanders’s re-
construction of the rationale for Jesus’ execu-
tion overlooks important aspects of the Gospel
accounts. He is unable to come to terms with the
role of the Jewish leaders in the process of Jesus’
passion. In fact, his hypothesis leaves little room
for the contribution of the Jews to this action,
since, in his mind, the Jesus-Jewish (Pharisaic)
conflict recorded in the Gospels is anachronis-
tic. Moreover, his attempt to discount the materi-
al recorded in the Gospels that intervenes
between the temple action and the onset of the
passion story fails to convince. Although we can
believe the temple action was a significant caus-
al factor in Jesus’ arrest and condemnation, it
seems unlikely that it was the immediate cause.

Harvey, by contrast, argues that the Jewish
leaders did hand Jesus over to Roman authority,
but only after their failure to cope effectively
with this Jew whom they regarded as a threat to
general peace and security. In this regard, Har-
vey is drawn to the Lukan account, according to
which Jesus was not found guilty or condemned
as deserving death by the Jewish leaders (Lk
22:66-71; Acts 13:27-28; cf. Jn 18:19-23). Harvey
therefore concludes that the Sanhedrin held an
informal hearing, the purpose of which was to
decide whether, and on what grounds, to hand
Jesus over to Pilate. What is lacking from Har-
vey’s account is any discussion of why the San-
hedrin might have regarded Jesus as a threat.

A hint in this direction is provided by John
11:45-53. Here the Sanhedrin, meeting infor-
mally, initiates a plot against Jesus because they
fear reprisals from Rome: “If we allow Jesus to
go on like this, everyone will believe in him and
the Romans will come and destroy both our
Temple and our nation” (Jn 11:48). In fact, in
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the decades before the Jewish war, Palestine was
the scene of repeated liberation movements,
and Rome’s repeated response was to kill the
leaders of such movements and their followers.

At this point, Sanders is correct: Jesus would
have posed no immediate threat had it not been
for his following. At the same time, we need not
follow Sanders in aborting completely the
record of Jesus-Jewish hostility recorded in the
Gospels. First-century Judaism was marked by
conflict—internally among the various forms of
Judaism existing at the time and externally with
Rome. Jesus’ mission, construed in broad terms
as the restoration of Israel in the context of the
coming of God’s universal rule, must have posed
a threat within the social and power matrix of
first-century Judaism. No less, of course, Jesus’
proclamation of the eschatological kingdom
would have posed a political threat to those most
supportive of the present order, including the
Roman authorities. Even though Jesus present-
ed no threat of a violent, military takeover, his
message of liberation and his growing populari-
ty nevertheless made him a dangerous political
risk. This threat, heightened by Jesus’ activity
subsequent to his arrival in Jerusalem for Pass-
over, led to his execution.

4. The Death of Jesus in the Gospel of Matthew.
Any treatment of Jesus’ death in the First Gospel
must move beyond the boundaries of Matthew’s
passion narrative. Regardless of the tradition
history of the passion story, it is now carefully
integrated into the Gospel as a whole. We will
discuss Matthew’s portrayal of Jesus’ death un-
der four headings: the rejection of Jesus and the
gospel, the death of Jesus and Matthew’s chris-
tology, the way of the cross, and the death of
Jesus and the new era of salvation.

4.1. The Rejection of Jesus and the Gospel. Mat-
thew’s tragic account of Israel’s rejection of
God’s Messiah provides the central drama of his
Gospel. This theme reaches its climax in Mat-
thew 27:25, where the Jews accept full responsi-
bility for Jesus’ execution: “His blood be on us
and our children!” Its roots lie deep in Mat-
thew’s narrative of Jesus’ life and ministry, and
can be traced back to the story of Herod and the
magi from the East (see Birth of Jesus).

Matthew 2:1-12 is framed in such a way as to
spotlight the character of the various responses
to the birth of Jesus. The importance of this sto-
ry and the reactions it describes lies in its posi-

tion as the first story wherein the birth of Jesus
is made public and in the reader’s awareness of
Jesus’ identity as “Immanuel,” the one who
would save his people from their sins (Mt 1:21-
23). How would Herod, king of the Jews, re-
spond to the news of the birth of this king of the
Jews?

Having discovered the place of Messiah’s
birth, the magi go to Bethlehem to worship him.
Herod, however, and with him the chief priests
and teachers of the Law, knew the town of the
Messiah’s birth but did not go to welcome him
or pay him homage. Quite the contrary, Herod’s
troubled spirit gives way to malice, and he or-
ders the deaths of the male children in the area
of Bethlehem. Against Herod’s plans for Jesus’
premature death, God repeatedly intervenes to
protect the child (Mt 2:12-13, 22). But the die is
cast; Jesus’ rejection and violent death are clear-
ly foreshadowed.

Although with the onset of Jesus’ mission the
crowds respond favorably to his message (e.g.,
Mt 7:28-29), contained in that message are por-
tents of the coming crisis: “Blessed are those
who are persecuted for the sake of righteous-
ness” (Mt 5:10; cf. Mt 5:44). No doubt for Mat-
thew, Jesus, who was committed to the way of
righteousness, was the ultimate exemplar of
these words. Jesus did not seek death, but he
recognized that a life of righteousness was a life
lived contrary to the conventions of his world.
Only persecution could result.

The seemingly inevitable change in attitude
toward Jesus is prefigured by the introduction of
John the Baptist in Matthew 11:1-19. Jesus com-
pares his fate with that of the imprisoned John:
just as they rejected John, so will they reject
Jesus. This motif is consummated in Matthew
14:1-12, where Matthew narrates the decapita-
tion of John. The parallels between the execu-
tions of John and Jesus are striking. In each
story, the plot against the protagonist is fore-
stalled by his popularity (Mt 14:3-5; 21:45-46;
26:3-5). Both indicate that the Roman ruler in
each case is reluctant to carry out the execution
but gives in to external pressure (Mt 14:9-10;
27:11-26). After his death, disciples of John
come, take his body and bury it (Mt 14:12); like-
wise, after Jesus’ death a disciple of Jesus comes,
takes his body and buries it (Mt 27:57-60). These
verbal and conceptual similarities mark the exe-
cution of John as an anticipatory allusion to the
similar fate of Jesus.
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Between the introduction of John in Mat-
thew 11:1 and his reappearance in Matthew 14:1
lie additional portraitures of hostility and rejec-
tion. In Matthew 12:1-13 a conflict arises be-
tween Jesus and the Pharisees over appropriate
behavior on the sabbath. This leads to the first
mention of a Jewish plot against Jesus in Mat-
thew 12:14. Additional records of conflict follow:
in Matthew 12:24-32, where Jesus is accused by
the Pharisees of casting out demons by Beelze-
bub; in Matthew 12:38-42, where the Pharisees
and teachers of the Law, compared to an evil
and adulterous generation, ask for a miraculous
sign; and in Matthew 13:53-58, where Jesus is re-
jected even by his townspeople.

In the midst of this section marked by hostili-
ty and the anticipation of Israel’s final rejection
of Jesus, Matthew introduces a counterpoint:
Jesus is the Spirit-anointed Servant chosen by
God (Mt 12:17-21, citing Is 42:1-4). If he is reject-
ed by Israel, it is as a result of his obedience to
his divine mission. During Jesus’ public ministry
the Pharisees and teachers of the Law appear
routinely as his opponents. With the opening of
the passion narrative in Matthew 26:1-5, the
chief priests and the elders assume this role.
They in turn enter into a contract with one of
Jesus’ disciples (Mt 26:14-16), then incite the
crowds against Jesus. Finally, this progressive
circle of hostility reaches its climax: they “all”
(pas) call for his death (Mt 27:25).

Thus the cross casts its shadow across the en-
tirety of Matthew’s Gospel. Its cruel reality is
present by way of anticipation and threat in the
motifs of hostility and rejection. Jesus’ death is
Israel’s ultimate rejection of God’s Messiah.

4.2. The Death of Jesus and Matthew’s Christolo-
gy. Matthew’s christological interests are mani-
fest already in his introduction of Jesus as
Messiah, Son of David and Son of Abraham (see
Abraham) in Matthew 1:1. The subsequent
record of Jesus’ genealogy (Mt 1:2-18) accentu-
ates his identity as the Messiah.

Also evident early on, and of central impor-
tance to Matthew’s christology, is his portrayal of
Jesus’ solidarity with God’s people and God’s
purpose. As the genealogical record shows,
Jesus’ coming is rooted deeply in the history of
God’s dealings with Israel (Mt 1:1-18). The story
of Jesus’ birth, with its parallels to Israel’s past,
adds to this theme. He is born in the midst of
hostility, forced into exile and brought out of
Egypt into the land of Israel (Mt 2:1-23). Mat-
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thew’s employment of OT quotations to signify
Jesus as the consummation of OT promise (e.g.,
Mt 1:22-23; 2:15-18) also fits into this scheme,
rooting Jesus solidly in the history of Israel and
divine promise. Jesus’ mission thus reveals
God’s will and is inexorably intertwined with the
pain and hope of Israel.

Jesus was crucified as a messianic pretender,
but this would not have kept Matthew’s readers
from perceiving a deeper significance in the re-
peated recital of this charge (Mt 26:63; 27:11, 17,
22, 27-31, 37). Unwittingly and ironically, the
high priest, Pilate and the soldiers all proclaim
the true identity of Jesus. Yet, for this interpre-
tive twist to occur, titles like “Messiah” and “king
of the Jews” must have been filled with new con-
tent, for somehow, in this context, they must be
correlated with the death of Jesus.

Not surprisingly, then, “Christ” is interpreted
alongside other christological images in the pas-
sion story. Chief among these are “Son of God”
and “Servant.” The association of Christ and
Son of God in the passion account is clearest in
the request of the high priest, “Tell us if you are
the Christ, the Son of God” (Mt 26:63). Also per-
tinent is the mockery of Jesus on the cross,
where “Son of God” and “King of the Jews” are
set in apposition (Mt 27:40, 42-43). The crucial
question, then, concerns what significance we
should attach to this usage. For the first clue to
this riddle, we turn to the Gethsemane episode,
for here Jesus addresses God in prayer as “my
Father” (Mt 26:39, 42). This prayer is above all
an act of submission to God. As Son of God,
Jesus responds to the will of God with complete,
unreserved obedience.

Likewise, in the arrest scene, Jesus makes ref-
erence to “my Father” (Mt 26:53). In this context
Jesus’ authority as God’s Son occupies center
stage, but he does not exercise this power as a
means of escape. To have done so would have
been to depart from his own teaching (Mt 5:44)
and from God’s will (Mt 26:54, 56).

A similar motif appears in the Son of God
reference in Matthew 27:40. In their mockery of
Jesus, the passers-by say, “Come down from the
cross, if you are the Son of God,” and in doing
so model the form of the temptations presented
Jesus by the devil in Matthew 4:3, 6: “If you are
the Son of God.” The inference in each case is
that, as the Son of God, Jesus could do what his
tempters request of him. To do so, however,
would be to deny the character of obedience to
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God inherent in his sonship (see Temptation of
Jesus).

In short, to refer to Jesus as Son of God is to
speak pointedly of his fidelity to his mission, of
his total obedience to God. This motif is also
highlighted by Matthew’s portrayal of Jesus as
Servant in the passion account. The repeated
references to Jesus’ silence (Mt 26:63; 27:14) and
innocence (Mt 27:4, 18-19, 23-24) indicate Jesus’
passion is the fulfillment of his role as God’s
Servant in ways that underscore his faithfulness
to the divine mission (cf. Is 53:7, 11).

With the Servant motif, Matthew expands the
theological field of his portrayal of the passion.
This is evident in Jesus’ interpretive words at the
Last Supper, where terminology such as “on be-
half of” and “poured out for many” are reminis-
cent of the work of the Servant in Isaiah 52:13—
53:12. These sayings interpret Jesus’ death as ef-
ficacious, thus showing how Jesus would “save
his people from their sins” (Mt 1:21). And this
helps us appreciate the significance of the taunt
in Matthew 27:42: “He saved others, but he can-
not save himself!” Jesus’ mission is salvific, but
he can open the way of salvation only by the
sacrifice of his life (cf. Mt 16:25).

Commentators have often noted the height-
ened christology of Matthew’s passion account
when compared with Mark’s. At the outset, Jesus
announces his imminent execution (Mt 26:1-2).
He declares the arrival of the appointed time
(Mt 26:18). He prophesies his betrayal and iden-
tifies his betrayer (Mt 26:21, 25). He opens the
way for Judas to perform his act of betrayal (Mt
26:50). He declares his capacity to escape his
fate miraculously (Mt 26:53). Jesus is presented
as one who has power and is in control of the
events of his passion. And this is where Mat-
thew’s christological portrait comes into focus.
Jesus does not exercise his power as Messiah,
Son of God, to escape from death, but not be-
cause he lacks royal status or authority. Rather,
Jesus exercises that power in unexpected ways:
in obedience to God and in pouring out his life
for others.

The story of Jesus’ death in Matthew is thus
the story of his fidelity to God, his faithfulness to
his mission and his willing solidarity with the
pain and hope of his people.

4.3. The Way of the Cross. The degree to which
the cross is understood by Matthew as the ulti-
mate expression of Jesus’ mission is nowhere
better seen than in the series of passion predic-

tions in Matthew 16:21-27, Matthew 17:22-23
and Matthew 20:17-28. In these Jesus character-
izes his mission as a journey to Jerusalem and
thus to Golgotha.

The first is framed by Peter’s confession of
Jesus as “the Christ, the Son of the Living God”
(Mt 16:16) and Peter’s rebuke of Jesus following
his announcement of imminent suffering. Clear-
ly, Jesus’ self-understanding, embracing the “di-
vine must” (dei) of his passion, departs from
more common messianic expectations, even
among his disciples. Jesus, however, is convinced
that suffering lies at the heart of his mission as
Christ, Son of God, and even extends this defini-
tion to his view of discipleship. Like him, Jesus’
disciples are faced with the challenge to lose
their lives.

Even though Jesus’ disciples have “little faith”
(e.g., Mt 14:31; 17:20), they are unable to com-
prehend the way of the cross. After the second
passion prediction they are “filled with grief”
(Mt 17:23). And in the context of the third they
seem to miss Jesus’ whole point by concerning
themselves with positions of eminence and au-
thority. In the passion story their failure is
sealed by their fearful abandonment of Jesus at
his arrest (Mt 26:56). Their faithless behavior is
accentuated by the actions of less well-known
characters. The woman who anoints Jesus at Beth-
any (Mt 26:6-13), Joseph of Arimathea (Mt 27:57-
60) and the faithful women at the cross and
tomb (Mt 27:55-56, 61)—these are examples of
persons in the passion narrative who are set in
bold relief by their authentic responses to the
good news (see Gospel [Genre]).

For apprehending the way of the cross, the
importance of the final passion prediction can-
not be overestimated. Here Jesus’ ministry of
service and redemption is cast in the language
of sacrificial death: “the Son of Man did not
come to be served but to serve and to give his
life a ransom for many” (Mt 20:28). With this ter-
minology, building on Matthew’s earlier presen-
tation of Jesus as the Suffering Servant (cf. Mt
8:17; 12:17-21), the cross is set squarely at the
center of Jesus’ life and work.

4.4. The Death of Jesus and the New Era of Sal-
vation. Israel’s rejection of Jesus and his mes-
sage does not signify the end of the story for
Matthew. Even in his predictions of suffering
and death, Jesus’ eyes focus also on resurrection
(Mt 16:21; 17:23; 20:19). Likewise, his interpre-
tive words at the Last Supper, so centered on his
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passion, anticipate his future in the kingdom of
God (Mt 26:29). And in Matthew 26:32 he pre-
dicts his resurrection and future role in reconsti-
tuting the scattered band of disciples. Even
without turning to the resurrection narrative it-
self, in the tearing of the temple curtain, the
earthquake and the confession by the centuri-
on, we have testimony of Jesus’ vindication in
spite of his rejection by Israel (Mt 27:51-54).

With mention of the centurion’s confession,
we open a further arena of discussion. In both
subtle and transparent ways, Matthew proclaims
the passing of the kingdom of God from Israel
to “a people who will produce its fruit” (Mt
21:43). In his mind this reorientation of the
kingdom is related directly to the crisis of rejec-
tion, Israel’s delivering the Messiah over to be
crucified. For example, we may observe the shift
in Jesus’ role as Savior. In Matthew 1:21, “he will
save his people from their sins,” but in Matthew
26:28 his blood “is poured out for many [i.e.,
“all”] for the forgiveness of sins.” The time of Is-
rael’s ultimate rejection of Jesus is a time of
death, but death leads to life, a new era of salva-
tion for “the nations” (Mt 28:18-20).

The newness of this era is marked in a differ-
ent way by the interpretive sayings of Jesus at
the Last Supper. By his use of the words “cove-
nant” and “forgiveness of sins” in the same
breath (Mt 26:28), Jesus interprets his mission
against the backdrop of Jeremiah 31:31-34. “The
time is coming,” Jeremiah proclaims, when the
Lord will make a “new covenant.” That time has
come, according to Jesus. In his death he inau-
gurates the new order of salvation.

Here again is evidence that for Jesus, death
was no unexpected event unrelated to his life
and work. In his death Jesus’ obedience to God
is manifest, and in this the cross is comprehend-
ed as the heart of his mission to open the way of
salvation to all.

5. The Death of Jesus in the Gospel of Mark.

The oft-cited judgment of a century ago that
Mark’s Gospel is a passion narrative with an ex-
tended introduction highlights the prominence
of Jesus’ death for Mark. It fails, however, to
come to terms with the theological and literary
nexus between Jesus’ life and death. In fact,
Mark represents Jesus’ ministry as a relentless
progression of events whose climax is Golgotha.
In the cross Jesus is revealed as the Son of God
who obtains salvation for the new community of
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faith—a community called to follow him in sac-
rificial discipleship.

5.1. The Death of Jesus and Mark’s Christology.
Who is Jesus? This query constitutes an impor-
tant leitmotif for the Second Gospel. Although
we are informed at the outset that Jesus is Messi-
ah and Son of God (Mk 1:1-15), the characters of
Mark’s account do not share this insight (e.g.,
Mk 5:41), and in any case we are well into the
narrative before it becomes clear what these
christological titles mean. Mark wants to instruct
his audience about the true nature of Jesus, and
he does so by means of a narrative oriented
around the cross.

Anticipatory allusions to Jesus’ passion dot
the landscape of the Gospel of Mark, demon-
strating the intimate relation between Jesus’
identity and his suffering. Already in Mark 2:19-
20 Jesus intimates his sudden, unexpected, puz-
zling death. Elsewhere, religious and political
authorities plot his death (Mk 3:6; 11:18; 12:12),
and Jesus prophetically announces his rejection
and death (Mk 8:31; 9:12, 31; 10:32-34, 38-39,
45). As in Matthew’s parallel (see 4.1 above), so
in Mark 6:14-29 the story of John’s passion pre-
figures Jesus’ suffering and death.

The link between Jesus’ death and his identi-
ty is nowhere better seen than in the crucifixion
account, for Mark understands the moment of
Jesus’ death as the moment of divine revelation.
Only in his death can Jesus be fully appreciated.
This is the significance of the confession of the
centurion, the only human throughout the Gos-
pel to recognize Jesus as God’s Son (Mk 15:39).
In the crucifixion story Mark expressly notes
that it is only as the centurion sees Jesus’ dying
breath that he makes his confession. That is, in
the cross Jesus is recognized rightly as the Son
of God. In the body of the Gospel, God acclaims
Jesus as God’s Son at the inauguration of his
mission at his baptism (Mk 1:9-11) and in the
brief revelation of Jesus’ glory at the transfigura-
tion (Mk 9:2-8). The relationship between these
three events in Jesus’ career emphasizes the
centrality of Jesus’ death to the mission for
which he was ordained by God.

This understanding, focused on Jesus’ status
as Son of God, is paralleled in Mark’s portrait of
Jesus, Son of man. Indeed, it is precisely as Son
of man that Jesus will suffer rejection and death
(e.g., Mk 8:31; 14:21). As Son of man, Jesus’ di-
vine mission is consummated as he gives his life
in service to humanity as a ransom for many
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(Mk 10:45). As Son of man, he also anticipates
his vindication and glory (e.g., Mk 8:38; 14:62).

What is the significance of the crucified Son
of God for Mark? Of the aforementioned antici-
patory references, the most consequential for
interpreting the meaning of Jesus’ death are the
three passion predictions (Mk 8:31; 9:31; 10:32-
34) and the ransom saying (Mk 10:45). These
underscore the centrality of the cross to God’s
redemptive plan, Jesus’ obedience in taking up
the cross (cf. Mk 14:32-49) and so place Jesus’
crucifixion at the heart of his divine mission.
This interpretation is manifest not only in the
“divine must” theme of the predictions (dei), but
also in the later, repeated association of passion
events with OT promise. The cross of Christ
brings to consummation God’s revealed will, as
in Mark 14:21 where we should probably not
think of any one text or set of texts but of OT
promise as a whole. Yet, specific OT texts are ful-
filled in Jesus’ passion (e.g., Zech 13:7, cited in
Mk 14:27). More prominent are the numerous
ways in which Jesus is presented typologically as
the Suffering Servant and Suffering Righteous
One.

How Jesus’ death functions as the center of
God’s redemptive plan comes to light in two
Markan texts: Mark 10:45 and Mark 14:24. The
significance of the former is indicated by its po-
sition at the close of the central section of
Mark’s Gospel, Mark 8:22—10:52, just before the
triumphal entry. In this section, which boldly
outlines the correlation between the way of the
Christ and that of his disciples, the ransom say-
ing is hardly ancillary to Mark’s message, as
some scholars have argued. The latter text
serves as the climax of the Last Supper scene. In
both cases Jesus’ death is interpreted as salvific.
In this ultimate act of service, Jesus lays down
his life as an atoning sacrifice for the salvation
of humanity. The irony of the scene of mockery
at the cross may be understood along these
lines: It is by refusing to save himself that he is
able to save others (Mk 15:31; cf. Mk 8:35).

The irony of Mark’s passion story is even
more pervasive, extending through the appear-
ance of Jesus before the Sanhedrin (e.g., even as
Jesus is being mocked as a false prophet, his
prophecy concerning Peter’s denial is fulfilled
[Mk 14:65-72]) and on to the crucifixion ac-
count. Paramount in this regard is the sixfold
use of “king” with reference to Jesus (Mk 15:2, 9,
12, 18, 26, 32) combined with the threefold

mockery of Jesus on the cross (Mk 15:29-32).
Condemned as a pretender to the throne, Jesus
ironically does have royal status, but not as one
might have anticipated. His obedience to the di-
vine mission expressed preeminently in the
cross—this is a portent of his royal status that
will be evident to all following his vindication
and coming as the glorious Son of man.

5.2. The Way of the Cross. Golgotha is not only
the ultimate expression of the Christ’s mission
for Mark. For disciples, too, there is a via doloro-
sa, a way of the cross.

5.2.1. “Take up the Cross.” Mark 8:22—10:52
renders transparent the meeting of christology
and discipleship around the cross. This section
is framed by two healing miracles. The first (Mk
8:22-26) serves as a parable: The disciples un-
derstand Jesus only vaguely; they need a fuller,
sharper vision of Christ’s identity. Heretofore
they have become cognizant of his power, his
victory over evil forces of all kinds. Though Pe-
ter confesses him as Christ, he is unprepared for
subsequent talk of suffering and death (Mk 8:27-
33). Yet for Jesus, messiahship can be under-
stood fully only within the matrix of the suffer-
ing Son of man. What is more, according to
Jesus, if the way of the Christ is the way of suffer-
ing, so is the way of discipleship (Mk 8:34).

Prior to the second healing story (Mk 10:46-
52), Jesus for the third time (Mk 10:32-45) an-
nounces his upcoming passion: Jesus and his
disciples are on the way (hodos) to Jerusalem,
the place of betrayal and death. Apparently still
believing that “Christ” signifies “glorious king,”
James and John express their desire for seats of
honor in the coming kingdom. Jesus redirects
their thoughts to suffering and calamity, intimat-
ing that they would share his fate. Discipleship
signifies a service best exemplified in the death
of Jesus. Interestingly, like the healing account
in Mark 8:22-26, the subsequent story of Barti-
maeus can be read as a parable. Faithful, persis-
tent Bartimaeus, first found sitting by the way
(hodos), having been healed by Jesus, now sees
clearly and follows Jesus on the way (hodos).
The invitation to follow Jesus is an invitation to
take the way of the cross.

5.2.2. The Suffering of the Community. This mo-
tif is continued and deepened in the relation-
ship Mark draws between the suffering of the
community (Mk 13) and the suffering of the
Messiah (Mk 14—15). The signs of tribulation
are paralleled in Jesus’ passion as follows:
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13:2 destruction of the temple 14:58; 15:38

13:9, 11-12 “delivered up” 14:10-11, 18,
passim

13:12-13 Betrayal 14:10, 21, 43

13:24 Darkness 15:33

13:26 Son of man: tribulation, 14:62

parousia
13:32-33 The “Hour” 14:32-42
13:5,9, 23, 33, Eschatological watching 14:34, 37-38
35,37
13:25 provides the chronology for ~ 14:17—15:1
13:36 “Come,” “find,” “sleep” 14:37, 40

On a literary level, these parallels tie togeth-
er the fate of Jesus and his disciples; they are of
profound theological importance too. On the
one hand, they signify that the suffering of the
disciples is a participation in the suffering of the
Christ. On the other, they indicate the cosmic
ramifications of this suffering. The cross of
Christ is the turning point in history, the birth-
ing of a new age, the coming of the kingdom of
God into the world. This gives added gravity to
the sufferings of Jesus’ disciples. Like him, they
will suffer rejection. Indeed, Mark’s intended
audience seems already to have found itself in a
situation of persecution. This juxtaposition of
images in Mark 13—15 affirms that their suffer-
ing, too, is a part of the divine plan; that their
pain is a part of the process by which the king-
dom of God is breaking into the world.

5.2.3. Discipleship Failure and the New Commu-
nity. Mark’s Gospel repeatedly intimates the fail-
ure of the hardhearted disciples (Mk 6:52) to
understand the significance of Jesus’ mission.
Their failure reaches its acme in Mark 14:50-52
where they abandon Jesus to the arresting party
in Gethsemane. It is true that Jesus anticipates
their rehabilitation (Mk 14:27-28), but the inter-
vening narrative provides unexpected tableaus
of faithfulness. In a deliberate contrast with the
actions of the Jewish leaders and Judas (“one of
the Twelve”), the anonymous woman anoints
Jesus for burial (Mk 14:1-11). Simon of Cyrene
becomes a model disciple who “takes up the
cross” (Mk 15:21; cf. Mk 8:34), and a group of
women disciples stand by faithfully at Jesus’
death (Mk 15:40-41).

Even more important for their role in Mark’s
theology of Jesus’ passion are the rending of the
temple veil (Mk 15:38) and the confession of the
centurion. Together, these narrated events re-
veal Jesus’ identity, as we have seen, but they
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also speak to the theme of discipleship. The
first, drawing on the temple material found ear-
lier in the Second Gospel, demonstrates that
Jesus is the Messiah who destroys the temple
and reconstitutes it as the community of the
faithful. The importance of the latter in this
context lies in the fact that it is precisely a Gen-
tile centurion who makes the confession of
Jesus as Son of God. A more emphatic word
about the universal implications of Jesus’ death
could hardly be found.

6. The Death of Jesus in the Gospel of Luke.
The Third Evangelist leaves his readers in no
doubt as to the centrality of Jesus’ death for his
Gospel. He sets the stage for Jesus’ passion
above all by highlighting his narrative of Jesus’
life as a tale of conflict. In addition, throughout
Luke-Acts he sounds the cadence: “the Christ
must suffer!” What is less transparent is the
meaning of Jesus’ death for Luke.

6.1. The Rejection of the Messiah. Luke char-
acterizes Jesus’ life as a story of conflict and re-
jection—ominously predicted by Simeon (Lk
2:34-35), paradigmatically represented by Jesus’
opposition at Nazareth (Lk 4:16-30), tragically
fulfilled in Pilate’s handing Jesus over to the will
of the chief priests and Jewish public (Lk 23:25).
On one level this portrait is nothing more than
what one would have expected. For Luke, Jesus
is a prophet (cf. e.g., Lk 4:24; 7:16, 39; 24:19; Acts
3:17-26; 7:37), and rejection and death are the
lot of all the prophets (cf. Neh 9:26; Lk 4:24;
6:23; 11:47-51; 13:33-34; Acts 7:52). In Luke,
Jesus the prophet attracted opposition especially
by his concern for a brand of justice at odds with
that practiced by the religious leadership and by
his concomitant openness to outcasts through
table fellowship (Karris). In the Gospel of Luke,
Jesus’ primary opponents appear to be the reli-
gious leadership in Jerusalem, and among them
the chief priests are singled out for special de-
velopment. Contrasting with their malevolence
is the relatively benign political leadership. In
each of the canonical Gospels we find that the
major share of blame for the death of Jesus is at-
tributed to the Jews, especially the Jewish lead-
ers, rather than to the Romans. This is especially
clear in Luke’s Gospel, where Jesus’ innocence
is declared by Pilate three times and confirmed
by Herod (Lk 23:4, 14-15, 22).

The Lukan motif of conflict is not limited to
Jesus’ interaction with the human characters of
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the Gospel, however. The divine anointing of
Jesus for his mission is set within the immediate
context of temptation by the devil (Lk 3:21—
4:13), and the subsequent narrative demon-
strates the continual cosmic dimensions of op-
position against Jesus (e.g., Lk 13:10-17). With
the onset of the passion story, supernatural con-
flict moves again to center court: Satan enters
Judas (Lk 22:3; cf. 22:31), and Jesus’ struggle on
the Mount of Olives as throughout his mission is
colored in eschatological, cosmic hues (Lk
22:53; cf. peirasmos, “struggle,” in Lk 4:13; 8:13;
22:28, 40, 46).

Against this backdrop it is surely significant
that Luke does not set the disciples over against
Jesus as they are in the other Synoptics. Al-
though Judas does betray Jesus, he does so un-
der the power of Satan (Lk 22:3). Likewise,
Peter’s denial is related to Satan’s influence (Lk
22:31-34). In recounting Jesus’ arrest, Luke is
conspicuously silent about the disciples, with the
result that their fate is left open; they do not
abandon Jesus, as in Matthew and Mark. In-
deed, the disciples are “with” Jesus in a way not
paralleled in the other Synoptic Gospels (Lk
22:28). This has important repercussions for our
reading of the link between Jesus’ crucifixion
and discipleship, a theme to which we will re-
turn shortly.

6.2. “The Christ Must Suffer!” It is true that
Luke inherited from Mark an emphasis on the
necessity of Jesus’ passion (e.g., Mk 8:31). But in
Luke, Jesus evinces a purposefulness about the
cross that is without parallel in the Synoptic Gos-
pels. Not only does he “set his face to go up to
Jerusalem” (Lk 9:51), the place of rejection and
death (Lk 18:31-32), but also, with the onset of
his passion, he exercises a surprising prescience
regarding the details of his betrayal, arrest and
death. More so than in the other Synoptics, here
Jesus is in control of the events of his passion.

When Jesus foretells his suffering and rejec-
tion, he notes their necessity in salvation-histori-
cal terms (dei). This characterization is con-
tinued even after the passion account by means
of showing how the crucified Jesus could be the
Messiah of God. “Was it not necessary for the
Christ to suffer these things and to enter into his
glory?” (Lk 24:25-27). Phrases of this kind ap-
pear again and again in Luke-Acts.

Students of Luke-Acts have long been aware
of the gravity of Jesus’ death for Luke. Noting
that the weight of Luke’s theological interest

falls on Jesus’ resurrection and exaltation, how-
ever, they have puzzled over the meaning of the
cross. In what way is the death of Jesus crucial to
God’s redemptive purpose? On this theological
problem Luke has seemed less than clear. In-
deed, according to many interpreters, to the
question Why did Jesus have to die? Luke seems
only to answer, Because God willed it!

6.2.1. The Death of Jesus and Lukan Soteriology.
In the past, many commentators have assumed
Luke attributed to Jesus’ death the salvific mean-
ing found elsewhere in the NT. Thus Luke, like
the other NT writers, affirmed that “Jesus died
for our sins.” More recent scholarship has react-
ed against this reading, insisting that Luke must
be read on his own terms and not within the
theological categories of the Pauline theology of
the cross. Accordingly, students of Luke have
pointed out that Luke neglects to recount the
ransom logion in his parallel to Mark 10:41-45
(Lk 22:24-27); the sermons in Acts do not draw a
direct line between the cross and forgiveness of
sins; and material in Luke-Acts borrowed from
Isaiah 52:13—53:12 fails to mention the vicari-
ous, atoning significance of the Servant’s death
(e.g., Lk 22:37; Acts 8:32-33).

Of course, the eucharistic words of Jesus (Lk
22:19-20) do root human salvation in the death
of Jesus (see Last Supper). However, noting
their absence in some textual witnesses, a num-
ber of scholars have postulated that they were
missing from Luke’s original text (cf. RSV [some
editions], NEB). Others, who accept their origi-
nality to the Lukan narrative, are nevertheless
impressed with how non-Lukan these verses ap-
pear linguistically. As in Acts 20:28 (the only oth-
er passage in the Lukan corpus that clearly
bases human salvation in the death of Jesus),
Luke appears to be repeating ancient terminolo-
gy without making its theology his own.

A conclusion of this sort is confirmed by
those passages in which Luke makes transpar-
ent his understanding of the means of salvation.
In Acts 2:33, Acts 5:30-31 and Acts 10:43 we dis-
cern Luke’s concern to show that the means of
salvation is the exaltation of Jesus. Of these
three passages, Acts 5:30-31 is of particular inter-
est for two reasons. First, it is here that the logic
is most clear: as a result of his exaltation Jesus is
enthroned as Prince and Savior and in these ca-
pacities is able to offer salvation. Second, this
text underscores again the necessity of Jesus’
death for salvation history.
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Clearly the death of Jesus has positive signifi-
cance for Luke, but just as clearly that signifi-
cance is not centered on an interpretation of the
cross as a vicarious sacrifice. How then might
this significance be understood?

06.2.2. The Death of Jesus: A Martyrdom? The in-
terpretation of Jesus’ death as a martyrdom has
enjoyed widespread support in this century (see
Beck). This view exploits the connections be-
tween the Lukan passion and the literature of
martyrdom in late Judaism. Common themes in-
clude the presence of supernatural conflict and
divine help, the innocence and endurance of
the victim and the portrait of the martyr’s death
as exemplary for the faithful.

Although this interpretation attributes posi-
tive significance to the death of Jesus in Luke
and makes good on a number of important as-
pects of the Lukan portrayal, it has come under
serious scrutiny in recent years. First, it has been
questioned how far Luke anticipated Jesus’ dis-
ciples would be asked to follow in Jesus’ steps.
Thus, the call to take up the cross (Mk 8:34) has
become in Luke a call to a lifestyle marked by
the cross (“day by day,” Lk 9:23), not a reference
to impending persecution. Second, a number of
details integral to martyr tales are missing from
Luke, most notably the horrific detail in descrip-
tions of the means of death. Moreover, in Luke,
Jesus, unlike the martyrs of Jewish literature, ap-
pears as one who struggles with the prospect of
death (Lk 22:39-46). Third, as has become clear
from continued study of the religious back-
ground of the first century, the themes of the
martyrological literature are not in every case
unique to that corpus. Thus one might postulate
that Luke and the literature of martyrdom drew
from a common world of thought. Finally, it has
become evident that the notion of Jesus as mar-
tyr fails to do justice to the richness of Luke’s
mural of Jesus’ passion. Although it may be one
among other Lukan concerns, by itself it falls
short as a summary of Luke’s theology of Jesus’
death.

6.3. From the Suffering Righteous One to the Suf-
fering Servant. Other students of Luke have not-
ed the repeated evidences of Jesus’ innocence
in Luke 23 and the many parallels between
Jesus and the suffering Righteous One in the
Psalms and book of Wisdom. On this basis they
have postulated for Luke an interpretation of
Jesus’ passion as the suffering and death of
God’s Righteous Sufferer who goes to his death
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in spite of his innocence but is subsequently vin-
dicated by God. This view makes sense of the in-
nocence motif in the passion story, dovetails
well with the “contrast formulae” in the speech-
es in Acts (e.g., “you put Jesus to death, but God
raised him from the dead,” Acts 2:23-24) and
demonstrates in Jesus’ life how God overturns
injustice—an important theme in Luke-Acts.

At the same time, it is clear that even this in-
terpretation is insufficient to grasp the heart of
Luke’s understanding of Jesus’ death, for it fails
to explain the divine necessity of the cross in
salvation-historical terms. A more successful in-
terpretive model focuses on the Suffering Ser-
vant of Isaiah, which is a clearer embodiment of
the OT Righteous Sufferer (Green 1990).

That Luke is interested more pointedly in the
Suffering Servant is manifest in the passion sto-
ry and elsewhere in his two-part work. In the
passion story, Jesus cites Isaiah 53:12 as a gener-
al allusion to his suffering and death, thus com-
municating that in his passion he fulfills the role
of the Suffering Servant. Jesus is repeatedly de-
clared innocent and acclaimed by the centurion
as a “righteous man,” an allusion to Isaiah 53:11
(cf. the conjunction of dikaios [“righteous”] and
Jesus’ suffering in Acts 3:13-14, where Jesus’ pas-
sion is described in words borrowed f