THE EPISTLE OF JAMES

1. ADDRESS AND GREETING
i1

(1) James, servant of God and of the Lord Jesus Christ,
to the Twelve Tribes in the Dispersion: Greetings.

The epistle opens in conventional letter form, with iden-
tification of writer and recipients, and salutation. The writer
identifies himself as James, Iakobos, the Greek form of the
Jewish name ‘Jacob’; he writes in the character of James the
brother of Jesus, leader of the Christian community in
Jerusalem before the fall of that city (see Introduction, pp.
38-42).

He further describes himself as servant of God and of the
Lord Jesus Christ. The description of a worshipper as the ser-
vant, doulos, lit. ‘slave’, of his god is common in Hellenistic
religion, especially the mystery religions, and may be seen as
the natural corollary of calling the god ‘Lord’, kurios, a title
with connotations of ownership and absolute mastery (though
cf. the rejection of that logic in Jn xv. 15). The term has
precedents in the LXX, where all Israel may be referred to as
God’s douloi (e.g. Deut. xxxii. 36), but where also it may
denote particular important individuals such as Moses (1 Kgs
viii. 53, 56; Mal. iii. 24), or David (1 Kgs viii. 66), and prophets
(Jere. vii. 25; Amosiii. 7; cf. pass in Dan. ix. 10). Corresponding-
ly, in early Christian documents servant of God denotes both
believers in general (e.g. 1 Pet. ii. 16; Hermas, Vis. i. 2. 4), and
particular individuals such as prophets (Rev. x. 7, xi. 18) and
apostles (Acts iv. 29; Tit. i. 1; Paul describes himself and
Timothy as ‘servantsof Christ’in Phil. i. 1, cf. Gal. 1. 10; and the
self-designation servant is joined to that of ‘apostle’ in the ad-
dresses of Rom. and 2 Pet.). James may so describe himself, then,
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THE EPISTLE OF JAMES il

either to identify himself with his readers, as a worshipper
writing to fellow worshippers whom he will later call ‘brothers’
(so Ropes, who comments that Paul uses thisform of description
only in Romans and Philippians, ‘epistles in which he is con-
sciously striving toavoid the assumption of personal authority’);
or, as a pseudonymous writer, to assert his place of authority in
the Church and in the line of God’s great servants of the past (so
Dibelius). He certainly writes with an implicit authority, and in
iii. 1 classes himself with the properly restricted group of
teachers, but the single word of self-designation cannot really be
seen as strongly emphasising either claim or disclaimer. The
author presents himself to hisreaders as a Christian worshipper,
and as one whose right to address them requires no further
explanation or justification.!

His service is directed both to God and to the Lord Jesus
Christ. The phrase theou kai kuriou Iesou Christou could in
fact be translated as referring solely to Jesus Christ, described
as ‘God and Lord’, but that Jesus should be called ‘God’ un-
equivocally would be very unusual in the light of NT practice
(Jn xx. 28 is an outstanding exception), and is hardly to be
expected of this author with his distinctly limited
christological interest. Some MSS seek to clarify the distinc-
tion between the two objects of service by identifying God as
Father, theou patros, and Jesus as Lord (so 69, 206, 429),
while some versions, in the absence of a definite article in
Greek, add the qualification ‘our Lord’. This recognition by
scribesof an awkwardness in the text, together with the fact that
the acknowledgement of two-fold service is unparalleled in the
addresses of other NT epistles, might seem to lend support to
those who, like Spitta, see the reference to Jesus as a

! The author of Jude, by contrast, further identifies himself as ‘brother of
James’ (Jude 1). Clement of Alexandria, according to Cassiodorus’s Latin
translation of his Hypotyposeis (cited by Lightfoot, Galatians, p. 279),
saw this as a mark of humility, since a greater kinship might have been
claimed, but more probably there is an appeal to the better-known
authority to support the author’s own. Dibelius (Introduction, p. 39)
thinks that the address of Jude presupposes a knowledge of the epistle of
James, but there is no other indication in Jude of such knowledge, and the
form of description can be readily accounted for by the general, early
prestige of the figure of James.

46



i1 ADDRESS AND GREETING

Christianising interpolation into the original designation of the
author as servant of ‘God the Lord’, Yahweh. Thereisno textual
evidence for this shorter reading, and it is anyway unlikely in
view of other evidence of the Christian character of the docu-
ment. In calling Jesus Lord, James follows general Christian
practice, apparently from a very early initiative, since the title
appears in its Aramaic form in the prayer of 1 Cor. xvi. 22 (cf.
Rev. xxii. 20), and is also found in what appears to be a con-
fessional formula in Rom. x. 9 (cf. 1 Cor. xii. 3). It was an in-
itiative of potentially great christological significance, since
kurios is used in the LXX both to translate the Hebrew adonat,
used of God, and to render the divine name. James does not
explore the implications of the title, and indeed more frequently
applies it to God than to Jesus(e.g. i. 7,iii. 9,iv. 10, v. 10). Christ,
by contrast, seems to have lost the titular sense; it goes with
Jesus as effectively part of the proper name of the Lord.

The recipients of the letter are identified as the Twelve
Tribes in the Dispersion. Twelve Tribes is an obvious way
of referring to the Jewish nation (cf. Acts xxvi. 7; 1 Clem. lv.
6); and Dispersion, diaspora, is a familiar term for the
phenomenon of Jews resident among gentiles outside
Palestine, variously denoting the fact of that residence (e.g.
Deut. xxviii. 25; Jere. xli. 17), the Jews so resident (e.g. Jn vii.
35; 2 Macc. i. 27), and the place in which they reside (e.g.
Judith v. 19; Test. Asher vii. 2). The address could seem,
then, to define the readers in racial and geographical terms,
though the geographical definition would be more than
somewhat open (cf. the address of 1 Peter to the ‘chosen
sojourners of the Dispersion’ in the provinces of Asia Minor, 1
Pet. i. 1). The epistle would then be understood as addressed
to Jews or Jewish Christians in the world outside Palestine
(so, e.g., Mayor, Hort and Chaine). However, the address can-
not be satisfactorily explained as simply an empirical defini-
tion. Although its Dispersion was an actual fact for the Jewish
nation, its being Twelve Tribes was rather a description of its
ideal composition as, since the fall of the Northern Kingdom
of Israel to Assyria in 721 B.C. ten of those tribes were
thought to be effectively ‘lost’ (cf. Ass. Mos. iv. 8 f.; 2 Bar. i.
2; in Ant. xi. 133 Josephus explains that there are two tribes
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THE EPISTLE OF JAMES i.1

in Europe and Asia subject to the Romans, and ten tribes
beyond the Euphrates, ‘countless myriads’, whose number
cannot be ascertained), and their reconstitution had become a
hope for the future, the new age (so Is. xi. 11-16; Jere. xxxi.
8; Ezek. xxxvii. 15-22; Zech. x. 6—12; 2 Esd. xiii. 39—47; and
also the letter of Baruch to the nine and a half tribes, in the
hope of their return in the last times, 2 Bar. Ixxviii ff., esp.
Ixxviii. 5-7). For James to address his readers in terms of this
ideal would be comparable with other evidence that the
Christian community thought of itself as the true Israel of
God'’s time of salvation (e.g. Rom. ix. 24-26; Gal. v. 16; Heb.
iii. 6, iv. 9; 1 Pet. ii. 9 f.). The idea of the twelve tribes is
variously retained by Christian authors: the Q tradition in-
cludes Jesus’ promise that his disciples will judge the twelve
tribes of Israel (Matt. xix. 28; Lk. xxii. 30); Revelation en-
visages a sealing of the twelve tribes, or their representatives,
for deliverance (Rev. vii. 4-8); while Hermas uses the term to
denote the universal number of believers, ‘these twelve tribes
which inhabit the whole world are twelve nations’, as they are
now, in need of judgment and purification (Sim. ix. 17. 1 £.).!

Since the Christian community also thought of itself as one
whose present character was temporary (Phil. iii. 20 f.; Heb.
xiii. 14), it was natural that it should appropriate to itself the
language of Israel as the sojourning people of God. Addresses
to Churches in this ‘dispersion’ character are found in 1 Pet. i.
1 (cf. ii. 11) and the introductions to 1 Clement, the Epistle of
Polycarp and the Martyrdom of Polycarp, cf. also Hermas,
Sim. i. 1; Diognet. v. 5. If the main intention of the address is
to define the community theologically in its Christian
character (so also, e.g., Ropes and Dibelius), the question
whether its members are of Jewish origin remains undecided;
the ‘dispersion’ community of 1 Peter indeed seems to have
had a predominantly gentile background (1 Pet. iv. 3, cf. i. 14,
18). To describe a Christian community as fulfilling or in-

! The Qumran community, which also saw itself as the ‘true Israel’, in the
wilderness, appears to have employed a division of the community sym-
bolically into twelve tribes, represented by the twelve laymen who formed
(with three priests) their supreme council (1 QS viii. 1; cf. G. Vermes, The
Dead Sea Scrolls in English, 2nd edn Harmondsworth 1975, p. 17 f.).
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1.2-8 TRIAL AND INTEGRITY

heriting the réle of Israel need not, of course, imply that there
had been an absolute break with the empirical Jewish people;
however, other evidence will be necessary in order to argue
that the membership of the Christian ‘Israel’ here addressed is
in fact Jewish in origin. (To see the readers as defined here in
their theological character is also, of course, to leave un-
decided the question whether the author intends his work to
be of general reference, or whether he writes with a specific
community in mind.)

To these readers the author addresses Greetings, using the
infinitive chairein, the regular form of salutation in Hellenistic
letters, found frequently in the papyri, in the LXX in the
letters of Alexander, Demetrius and Jonathan (1 Macc. x. 18,
25, xii. 6, cf. 2 Macc. i. 11), and in the NT in the letter of
Lysias to Felix (Acts xxiii. 26) and the Jerusalem encyclical
(Acts xv. 23). The Jewish salutation would commonly be
‘Peace’ (as in the records of royal letters in Dan. iv. 1, vi. 26;
Ezra iv. 17; cf. 2 Macc. i. 1). James’s opening address con-
trasts markedly with other early Christian epistles, none of
which use the letter style with such formality, but mostly
open with a wish or prayer for ‘grace and peace’ for their
readers (so all the Pauline, Pastoral and Petrine epistles; Rev.
i. 4 f., the address to the seven Churches; 1 Clem. and Ep.
Poly.; Ignatius’'s ‘abundant greeting’, pleista chairein, in
Magn., Trall., Smyrn., and Poly. is comparable, though his
designation of writer and addressees is more elaborate than
James’s).

2. TRIAL AND INTEGRITY
i. 2-8

(2) My brothers, regard it as wholly a matter for joy

whenever you fall into various kinds of trials, (3)

knowing that the testing of your faith brings about en-

durance; (4) and let endurance do its whole work, so

that you may be whole and complete, lacking in

nothing. (5) If any of you lacks wisdom, let him ask of
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THE EPISTLE OF JAMES i.2-8

God who gives to all freely and without grudging, and
it will be given him. (6) But let him ask in faith, nothing
doubting, for the man who doubts is like a wave of the
sea, blown about and tossed by the wind. (7) Let not
that man expect that he will receive anything from the
Lord; (8) he is a double-minded man, unstable in
everything he does.

The formality of the opening address is modified in the
verse immediately following it, in two ways. First, it is linked
into the opening passages of instruction by a verbal echo:
those whom the author has given greetings, chairein, he now
urges to regard their trials as a ground for joy, charan.
Secondly, he addresses them in direct, personal terms as my
brothers, a recurrent phrase throughout the epistle (e.g. i. 16,
19, ii. 1, 5, iii. 1, 10, v. 12, 19). This address to his readers as
brothers is also characteristic of Paul (e.g. Rom. vii. 4; 1 Cor.
i. 10 f.; Gal. i. 11; Phil. iii. 1), while Matthew refers to the dis-
ciples of Jesus as ‘brethren’ (Matt. xxiii. 8, cf. xviii. 15) and
Luke to the earliest Jerusalem community as ‘the brethren’
(Acts i. 15 £.). However, although the term is characteristically
Christian it is not peculiarly so, being used of fellow-Jews in
Acts ii. 29, xiii. 26 (cf. Rom. ix. 3), in Jewish religious com-
munities such as the Essenes (Josephus, BY ii. 122), and
generally for close associates (e.g. Jud. xix. 23; 1 Sam. xxx.
23); as also for members of Hellenistic religious associations
(MM cites, e.g., associates at the Serapeum at Memphis).

The section, vv. 2-8, is given a structural unity by verbal
links such as that between vv. 1 and 2; thus vv. 4 and 5 are
linked by the verb leipo, and vv. 5 and 6 by aiteo. It may be
argued whether these links are purely structural, or whether
they reflect a discernible sequence of thought. In vv. 2—4,
however, the chain of words and phrases expresses an idea of
progressive experience. The readers should regard it as
wholly a matter for joy (lit. as ‘all joy’; not that suffering is
the occasion for all the joy there is, but that it should occasion
only joy, unmixed with other reactions) when they come un-
der trial, for in trial is the testing of faith which produces en-
durance, which, when carried through, leads to the achieve-
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.2 TRIAL AND INTEGRITY

ment of a complete character. A similar chain is found in 1
Pet. i. 6-7: the readers should rejoice when grieved by various
kinds of trials (the same phrase, peirasmois potkilois, is used
by Peter as by James, who carries on the alliteration with his
verb peripesete; Dibelius comments that the adjective poikilos
is a favourite one for portraying a variety of torments and
persecutions, citing inter alia 3 Macc. ii. 6; 4 Macc. xvii. 7;
Hermas, Sim. vi. 3. 3, 4); for their faith, proven in trial, will
receive praise and glory at the revelation of Christ. A simpler
chain, on the same theme, is found in Rom. v. 3—4, where
rejoicing in suffering is in the knowledge that suffering
produces endurance; endurance, approved character; and ap-
proved character, hope, which will not be disappointed. The
correspondences are not so close as to argue literary in-
terdependence between the three Christian writers, but rather
suggest that all three are making use of an established pattern
of ethical instruction, on the theme of the value of endurance
under trial. Their differences are due to each writer’s
developing this pattern in relation to his own interests and
situation.

Neither James nor Peter defines the nature of the various
kinds of trial which they envisage, but Peter speaks of his
readers being ‘grieved’ by them, and compares their proving
action with that of fire (i. 7, cf. iv. 12, where the coming fiery
trial is to be seen as sharing in the suffering of Christ). He is
probably therefore thinking of external pressure, hostility or
persecution producing actual suffering; of a particular crisis,
perhaps already in progress. Paul’s use of thlipsis, suffering,
with its connotations of eschatological tribulation (see on Jas
i. 27) indicates that he envisages the situation in which en-
durance is demanded in similar terms, whether or not he sees
a crisis as imminent for the Roman Christians. They both
therefore stand in the tradition of Jewish martyrology, where
endurance is demanded in the crisis of persecution (cf,, e.g., 4
Macc. iv. 11, ix. 30; Judith viii. 25 ff.; and further on 1. 12). It
is consistent with this that both Peter and Paul also see the
final link in the chain in eschatological terms. For Peter,
his readers’ proven faith will receive praise at the revelation of
Christ, as yet unseen, but coming (i. 7 f., cf. i. 13); for Paul the
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THE EPISTLE OF JAMES i.2-3

final term is hope, described in v. 2 as hope of the glory of
God. James gives no indication that he sees the trials in such
particular terms. His use of hotan, whenever, could indicate
that he is thinking of a recurrent experience, and he may be
consciously generalising the language to relate it to the trials
of everyday life (cf. on i. 12, 27, v. 7 f.). He thus rather follows
in the tradition of Ben Sira, who sees testing and endurance
as the perennial experience of life in God’s service (Ecclus ii.
1-6; cf. Test. Jos. ii. 7). There is no eschatological term to
James’s series, either: the process of probation leads to an
achieving of personal integrity, apparently an end in itself.
The expression of both the first and the third elements in
3 James's sequence is difficult. The noun dokimion usually
means ‘test’ in the sense of ‘the means of testing’ (so Prov.
xxvii. 21, LXX), which would be awkward in this context.
The various trials are no doubt the means by which faith is
tested, but it is rather in the experience of which they are the
means that endurance will be worked out. In 1 Pet. i. 7 the
noun appears to carry the sense of that which is established
by testing, tried character or genuineness (so Ps. xi. 7, LXX):
it is not the means of testing faith, nor the test itself, which
will receive praise, but the proven genuineness of faith. For
this sense, the normal expression would be the neuter adjec-
tive dokimon (cf. Jas i. 12), found as a variant reading for
dokimion in both Peter and James (in p 74 for both, and some
individual MSS for each). This sense, however, will suit
James no better, for to dokimion is in his context clearly
something that yields a result rather than itself a resultant
fact. The most satisfactory meaning for it to carry in James is
that of ‘test’ as testing, a sense which Dibelius denies that it
can carry, but which is cited by AG and LS. Incidentally, the
use by Peter and James of the same word in a similar context
but with a different meaning accords with the suggestion that
they are independently using a common pattern rather than
either being dependent on the other; and Paul’s use of the
noun dokime, approved character, as the third link in his
chain, further indicates that a word, or words, of that root
played an established part in the pattern of teaching on which
all three authors variously drew.
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1.3—4 TRIAL AND INTEGRITY

The testing of faith, then, brings about endurance,
hupomene, a word which indicates rather an active stead-
fastness in, than passive submission to, circumstances (cf. on
v. 11). Endurance must be allowed to do its whole work. 4
The meaning of the phrase ergon teleion is unclear, and there
are three main lines of interpretation. First, the complete work
may be understood as the active steadfastness itself: this
should be carried through ‘completely’, so that as trial should
be seen only in terms of joy, it should also be met with un-
wavering steadfastness (thus Mayor and Hort). Secondly, the
work may be seen as the manifestation or proof of stead-
fastness, which will bear fruit if put into effect (thus Ropes;
AG suggests, ‘let endurance show itself perfectly in practice’).
Thirdly, it may be seen as the final link in the chain. The
chain has thus far been specific: probation leads to hope, hope
to endurance; and the expectation is that the outcome of en-
durance will also be specified. The following clause suggests
that the outcome of endurance would be seen as completeness
of character, but James has departed from the simple
sequence of ‘endurance produces perfection’ to introduce an
imperative note. The sequence is not automatic; it demands
effort and decision (thus also Dibelius; the imperative serves
to underline the fact that endurance is active rather than
passive). The sense could be brought out in a paraphrase: en-
durance ‘must do its work of perfecting’.

Having thus reached the final term of his sequence, James
typically elaborates on it, adding a synonym and then a
negative definition (cf. vv. 5b, 6a): the aim is that you may
be whole and complete, lacking in nothing. To be teleios,
whole or perfect, is not a matter of having achieved a higher
standard (contrast Did. vi. 2, where those who can bear the
whole yoke of the Lord are ‘perfect’, while others must do as
much as they can). Paul may, in 1 Cor. ii. 6, reflect and reject
a claim of some in Corinth to be ‘the perfect’ over against or-
dinary believers (a claim with a history in gnosticism), but in
Col. i. 28, iv. 12 his hope is ‘perfection’ for all his readers.
Similarly, Matt. v. 48 does not present perfection as either an
impossible or an extraordinary demand. The adjective can
carry the sense of ‘mature’; the phrase teleios aner, used in Jas
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THE EPISTLE OF JAMES 1.4-5

iii. 2 meaning ‘a mature man’ (cf. Eph. iv. 13), but this sense
is not uppermost in James here. As the negative definition
makes clear, to be teleios is to be a complete person, having
integrity, unlike the divided man of vv. 6-8. In iii. 2, perfec-
tion is seen in exercising control over the tongue: clearly not
something for an élite only to attempt but for all to strive for
in order to avoid that disunity that is most blatant in sins of
speech (iii. 9 f.). (This may well be the sense of the word up-
permost for Matthew too, for the demand for perfection in v.
48 is a demand for consistency of behaviour like that of God,
while the rich young man is offered the prospect of perfection
in relation to what he lacks, xix. 20 f.) Both teleios and its syn-
onym holokleros can also carry connotations of moral com-
pleteness, and thus blamelessness, and this sense is un-
doubtedly present for James (cf. telefos in Gen. vi. 9;! Deut.
xviii. 13; Ecclus xliv. 17; and holokleros in Wisd. xv. 3).

5 Moral integrity is a matter for exhortation, and lack of it
may correspondingly be a matter for blame, but James now
turns to consider the lack of wisdom, a lack that cannot be
made up by human effort, for it is a gift of God and must
therefore be asked of him (cf. Prov. ii. 6; 1 Kgs iii. 9 ff.; Ecclus
i. 1; Wisd. ix. 17). The sequence of vv. 4-5 is not an obvious
one. Mayor quotes Bede’s suggestion that the linking idea is
that wisdom is necessary in order to see suffering as a joy
(referring back to v. 2), a suggestion adopted by Chaine; but
this very precise connection is not indicated. It is possible
that there was a familiar association of perfection and wisdom
(e.g. Wisd. ix. 6 asserts that though a man may seem perfect,
he is worthless if he lacks the wisdom that comes from God;
cf. also 1 Cor. ii. 6 f. and Col. i. 28 for the conjunction). Struc-
turally, the sequence is established by a ‘stitch-word’, the verb
leipo used in both verses, but this is not merely an artificial
link, for a loose train of thought may be observed. To move
from a desire for completeness to consider a lack which only

' In Gen. vi. 9 Noah is described as teleios. Philo expounds this in terms of
completeness: the man who is telefos is holokleros ex arches, that is, com-
plete in virtue (De Abr. 47, cf. 34, where Noah is teleios in acquiring not
one virtue, but all).
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