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God Moves On

When the narrative plot of the Tanak and the Protestant Old
Testament comes to a close, the divine being readers have followed
through the long story that began at the creation of the world has
become a complex, multifaceted character. The setting of the end of
the story is the ancient Near East, which was politically controlled
and culturally influenced by the Persian and Greek empires. The
Jewish people, whose legendary origins had begun with a single
family, and who eventually became a small nation, were scattered
about these empires that overran them, living in a wide variety of
social and cultural situations.1 Most of the literature produced in these
disparate settings never gained the full canonical status of the twenty-
four scrolls of the Tanak, but the Jewish people of this period wrote a
great deal of material, much of which is unfamiliar to contemporary
readers of the Bible. This study will examine the literature of the last

1. The broad picture of Jewish society during this period that I will assume is similar to the one
George Nickelsburg sketches. See George W. E. Nickelsburg, Jewish Literature between the Bible
and the Mishnah, 2nd ed. (Minneapolis: Fortress Press, 2005), 14, 41–43. Matters of greater detail
and precision will be raised below when necessary.
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three centuries before the Common Era to discover what kind of
divine characterization it produces when brought together.

In Portraits of a Mature God: Choices in Old Testament Theology, I
traced the narrative character development of Israel’s deity, from the
beginning of the story in Genesis to the ends of the story in restored/
Persian Judah and diaspora Judaism. The plot line of Israel and its God
becomes more obscure after that point for a number of reasons, but
perhaps it is still traceable. The primary conclusion of my previous
book was that by the end of the story in the Tanak or Protestant
Old Testament, the divine character has become significantly more
complex and more hidden. Israel’s God is no longer the “mighty
actor” that so much traditional Old Testament theology loved, but
a more obscure character who works within human beings, both
ordinary and powerful, to make a variety of paths available to God’s
people as they make their ways in a complex world. But where does
the divine character go from there?

For a long time, Christian understandings of the Bible, especially
in Protestant contexts, have included the idea of an “intertestamental
period.” This notion presumed that the production of biblical
literature stopped sometime in the late Persian period, and only
resumed with the writing of the Christian New Testament. There
are several problems with such an understanding, a few of which
can be identified here at an early point of this study, while others
will become apparent as it progresses. First and foremost, a proper
placement of the production of Daniel in the early to mid-second
century bce cuts the presumed “silent time” about in half in a single
stroke. Second, evidence from the Dead Sea Scrolls indicates the book
of Psalms continued to be in a state of flux, perhaps even into the
Common Era, which fills most of the rest of the “intertestamental”
time with activity still related to the production of the Bible.2 Third,
recent studies on the formation of the Hebrew canon indicate a
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continuing sense of fluidity until sometime after the destruction of
Jerusalem.3 Finally, the idea that a clear boundary exists between the
production of biblical books and their transmission and reception is
disappearing as we learn more about the history of these texts and the
scribal activity that produced them.4 Most importantly for this study,
all of the evidence points to the conclusion that for people living
during and before the first century ce, our own easy lines of division
between canonical literature and noncanonical literature would not
have been operative. All of these factors point toward a greater
sense of continuity between the books whose literary origins lie in
the last three centuries before the Common Era and those already
completed or significantly developed by this time. It is time to leave
behind the assumption that the literary material produced during this
time period was fundamentally different in terms of authority and
use than the literature that eventually made it into the Jewish and
Protestant canons. Whatever the reasons for inclusion and exclusion
of particular works in the various canons, the lines they drew were
always externally imposed from a later time and were somewhat
artificial.5

2. For a fuller discussion of the shape and significance of the Dead Sea Psalms Scroll (11QPsa),
see William L. Holladay, The Psalms through Three Thousand Years: Prayerbook of a Cloud of
Witnesses (Minneapolis: Fortress Press, 1993), 100–102. See also the discussion of this scroll
and its impact on the understanding of canonization in James A. Sanders, “What’s Up Now?
Renewal of an Important Investigation,” in Jewish and Christian Scriptures: The Function of
‘Canonical’ and ‘Non-Canonical’ Religious Texts, ed. James H. Charlesworth and Lee M.
McDonald (London: T&T Clark, 2010), 1–7.

3. See, for example, Konrad Schmid, “The Canon and the Cult: The Emergence of Book Religion
in Ancient Israel and the Gradual Sublimation of the Temple Cult,” Journal of Biblical Literature
131 (2012): 289–305.

4. For a clear explanation of the problematic assumptions with which biblical scholarship has
operated, see Brennan W. Breed, A Theory of Biblical Reception History (Bloomington, IN:
Indiana University Press, 2014), 1–4.

5. For a more thorough accounting of how scholarship came to erase this supposed gap, see James
C. VanderKam, “Mapping Second Temple Judaism,” in The Early Enoch Literature, ed. Gabriele
Boccacini and John J. Collins (Leiden: Brill, 2007), 1–20.
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The discussion above argues for a greater sense of continuity
between the literature of the Tanak and the works that ended up
outside of it, in terms of the historical setting in which their final
forms were produced and their authority evaluated. Emerging
evidence about the context of Second Temple Judaism in the last two
or three centuries before the Common Era, however, is beginning
to indicate that these “noncanonical” works may have participated in
major theological, political, and ideological conflicts of that period,
and may represent the side(s) that lost. This means that even when we
retrieve them and begin to give them greater attention, the possibility
that we are only reading them through the lens of the traditions that
became canonical is a grave danger to our understanding. Michael
Stone identifies the “vicious circle” in which dominant or orthodox
forms of Judaism and Christianity have formed the cultural context in
which the nondominant or nonorthodox literature is now perceived.
This is a conundrum from which we may not be able to escape fully,
but constant awareness and questioning of it is essential.6 Some of
the most important examples of this literature were preserved only in
Jewish and Christian communities like the collectors of the Dead Sea
Scrolls and the Ethiopian and Armenian churches. They seem to have
become the literature of the periphery, but they may not always have
been so.

This book will be an attempt to join two streams of scholarship
together. One is the growing interest in and increased understanding
of the literature of Judaism that lies just outside the boundaries of the
Tanak and, therefore, the Protestant Old Testament. The other is the
long line of development that is the field of Old Testament theology,
particularly as it leads up to the kind of approach I have developed
that examines the narrative development of the divine character.7

6. Michael E. Stone, Ancient Judaism: New Visions and Views (Grand Rapids, MI: Eerdmans, 2011),
4–12.
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The central question the book will seek to answer is whether it is
possible to trace a continued development of this divine character
beyond the boundaries of the Tanak/Protestant Old Testament and,
if so, what that character looks like. The answer will follow multiple
paths because Judaism developed in diverging contexts, and
understandings of God evolved to address different questions in each
of them.

Defining the Literature

The past few decades have witnessed growing interest in, and
attention to, the literature that sits on the edges of the various
canonical traditions within Judaism and Christianity. The primary
impetus among scholars has been to examine the literature in order
to reconstruct a history of Judaism during the late Persian, Greek,
and early Roman periods. This effort has produced a large quantity
of work, some of which will intersect with and be helpful to this
study, but I wish to ask a quite different question, one that has
received far less attention: When taken collectively, what kind of
divine character does the Jewish literature of the last two to three
centuries before the Common Era portray? This subject receives brief
treatment from a different angle in Jacob Neusner’s book, Judaism

when Christianity Began. Neusner’s primary texts in this exploration
are those among rabbinic literature that, in written form, lie outside
the time frame of this study, though it is natural to assume they
reflect earlier traditions. In his discussion of “The Characterization of
God,” Neusner contends that, “however we know God, in whatever
form or aspect, it is always one and the same God.” Further, in his
discussion of talmudic texts he states, “That God may show diverse

7. See my description of the development of this approach in light of those which came before
it in Portraits of a Mature God: Choices in Old Testament Theology (Minneapolis: Fortress Press,
2013), 1–22.
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faces to various people is now established. The reason for God’s
variety is made explicit. People differ, and God, in the image of
whom all mortals are made, must therefore sustain diverse images.”8

The need for this discussion among the ancient rabbis, and in
Neusner’s contemporary interpretation of them, was created by the
changing characterizations of the divine being that stretch the claims
of monotheism near to their breaking point. If Neusner is correct that
the characterization of God varies in order to accommodate human
variation, then the ways the human race—particularly those people
within the traditions of Judaism that produced the texts examined in
this study—changes collectively through time ought to bring about
a changing characterization of God that can be traced along the
trajectory of the stories of those people. What makes this a great
challenge for this collection of literature is that it is not as cohesive
as the Tanak. The cohesive nature of the Tanak comes more from its
reception than its production, however, so the challenges of tracing
this divine-character development through a collective narrative is
not wholly different, but the path will be more tenuous here. Closer
to the point is some of the theological discussion in Shaye Cohen’s
From the Maccabees to the Mishnah. While correctly insisting that the
Judaism of this period was defined more by practice than by beliefs,
Cohen identifies central theological themes, such as the scope of
divine kingship and systems of reward and punishment that reflect
directly on divine behavior. Cohen describes Jewish thinking on
these subjects as “a series of conflicting truths” that “appear to be
mutually exclusive, but to the Jews of antiquity, they were
simultaneously true.”9 Still, Cohen’s chronological boundaries begin
and end somewhat later than my own.

8. Jacob Neusner, Judaism when Christianity Began: A Survey of Belief and Practice (Louisville, KY:
Westminster John Knox, 2002), 31–32.

9. Shaye J. D. Cohen, From the Maccabees to the Mishnah, 3rd ed. (Louisville, KY: Westminster
John Knox, 2014), 102.
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It is easy enough to decide where to begin a study like this. The
wide variety of Christian canonical traditions has insured the survival
of a significant collection of literature from this period, a collection
most often known as the Apocrypha. That collection lies at the center
of this literature but it is considerably more difficult to decide how
to draw the boundaries. Two highly influential works of scholarship
offer significant help in making the decisions. First, in the predigital
age, the invaluable two-volume work edited by James Charlesworth,
The Old Testament Pseudepigrapha, made available in one place a large
collection of texts in contemporary English translation. This was,
of course, an updating of the classic work of R. H. Charles during
the early years of the twentieth century. Charles’s masterpiece of
1913 had carried the title The Apocrypha and Pseudepigrapha of the

Old Testament. The elimination of the first portion of that title by
Charlesworth is ample testimony that the Apocrypha had gained such
a level of both availability and status that it no longer required such
publication. The inclusion of the Apocrypha in the translation project
called the Revised Standard Version in the 1950’s was one of the
most important forces behind this change.10 It was also significant
that commentaries on the books of the Apocrypha began to appear
in series like the Anchor Bible Commentary.11 The second major
development was the work of George Nickelsburg, Jewish Literature

between the Bible and the Mishnah, first published in 1981 then revised
for a second edition in 2005, which took the study of this literature
a large and important step further. Rather than offering independent
translations of the works with introductory articles by a large
collection of specialists, as the Charlesworth volumes do,

10. The writings of the Apocrypha were translated as part of the King James project, but were
rarely included in printed versions of the King James Bible.

11. More recently the Hermeneia commentary series has begun to produce volumes related to this
literature, the most significant of which so far is Nickelsburg’s two-volume work on 1 Enoch.
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Nickelsburg’s work draws texts together into categories with
commentary by a single author, providing a move toward a more
synthetic treatment.

Both Charlesworth and Nickelsburg go beyond the chronological
boundary I would like to draw at the turn of the eras, though.
Determining precise dates for this literature is notoriously difficult,
and any text that is placed beyond the middle of the first century
ce faces the prospect of having been produced or heavily edited
by Christian writers, or being shaped significantly by a response
to Christianity.12 Therefore, I will use the turn of the eras as an
approximate terminus. The use of the Apocrypha as a beginning
point creates an important overlap with the Tanak, because the Greek
versions of Esther and Daniel become important anchors near the
beginning of this study, and 1 Esdras reiterates the ongoing story
of the restoration of Judah, as depicted in parts of Ezra-Nehemiah.
The Maccabean literature helps to provide a continuing plotline and
leads out of the Apocrypha. At this point, it may be most helpful
to produce a list of the texts that will play a part in the primary
discussion:

12. The fascinating text known as the Ascension of Isaiah is a great example of this kind of mixed
origin.
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Table 1-1

The Literature Treated in This Book

Chapter 2

Jubilees 1 Enoch
1–3613

1.Esdras14

Chapter 3

Judith Tobit Daniel 1-6,
13-14 (Greek)

Esther
(Greek)

3.Maccabees

Chapter 4

Sirach Baruch Wisdom of
Solomon

Chapter 5

1.Maccabees 2.Maccabees

Chapter 6

1 Enoch
72–108

Daniel 7–14
(Greek)

Jubilees 1 and 23

Chapter 7

1 Enoch
37–71

Damascus
Document

Community
Rule

War
Scroll

Psalms of
Solomon

Temple
Scroll

13. Because it has a single name, and because there are other books with related names like 1
Enoch and 1 Enoch, 1 Enoch is often construed as a single book, but it is really more of a
collection of books. Some scholars have even proposed the idea that it was an alternative to the
Mosaic Torah. Therefore, different part of the 1 Enoch collection will be treated at different
places in this book, where they best fit. See Gabriele Boccaccini, “Introduction: From the
Enoch Literature to Enochic Judaism,” in Enoch and Qumran Origins: New Light on a Forgotten
Connection, ed. Gabriele Boccaccini (Grand Rapids, MI: Eerdmans, 2005), 1–16.

14. Most of this book is drawn from the end of Chronicles and Ezra-Nehemiah, but there are
additions, particularly 1 Esdras 3–4, which, like the additions to Esther and Daniel, fit within
the scope of this work. There is a growing body of scholarship on 1 Esdras, some of which
raises legitimate questions about the assumed priority of the biblical Ezra-Nehemiah in relation
to it. See the collection of essays in Lisbeth S. Fried, ed., Was 1 Esdras First? An Investigation into
the Priority and Nature of 1 Esdras (Atlanta: Society of Biblical Literature, 2011).
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Some readers will notice immediately the prominent pieces of
literature that are omitted from the list, a few of which require some
explanation. In terms of both date and genre, Philo and Josephus
both fall outside the scope of this literary collection. Both of these
writers will play a role in the discussion, however, because of the
assistance they provide in understanding the forces that shaped and
preserved the writings. The literary traditions that took on the names
of Enoch, Baruch, and Ezra (Esdras) continued beyond the selections
included in this list, but there is growing evidence that this extended
literature was at least heavily influenced by persons and events in
the Christian era. In addition to the appearance of the Christian sect
within Judaism, the destruction of Jerusalem in 70 ce is also an event
of massive influence that needs to be kept outside the boundaries
of this discussion.15 It is tempting to include the material known as
the Testaments of the Twelve Patriarchs because it presents a large
and fascinating body of literature, but it has become apparent in
recent years that even if these texts had Jewish origins they have
been both preserved and heavily shaped by later Christian traditions.16

The period bounded approximately by 300 bce and 200 ce was
enormously productive.17 I have chosen about the first half of this
period and the literature is still too vast to include all of it. Some
writings must be excluded because the extant manuscripts are too
fragmentary, which points to the near certainty that some have been
lost entirely.18

15. Nickelsburg, Jewish Literature, 270–85.
16. Ibid., 301–3.
17. For more detail on the productivity of this period and the collective nature of its literature, see

Timothy Michael Law, When God Spoke Greek: The Septuagint and the Making of the Christian
Bible (Oxford: Oxford University Press, 2013), 58–61; and James L. Kugel, The Bible as It Was
(Cambridge, MA: Belknap Press, 1997), 36–42.

18. At the time of this writing, texts like 4QInstruction, the Testament of Levi, and the Testament
of Moses are receiving increased scholarly attention, and our understanding of them may
eventually reach a level of confidence that might allow a more thorough inclusion of them
within this discussion.
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The methodology of this study is necessarily multifaceted because
of the nature of the literature it uses. The selections in the list above
were chosen because they were most likely produced before the
beginning of the Common Era. The earliest manuscripts of most of
them come from a considerably later period, however, so there is
no guarantee that they were not edited to some degree at a later
point. Nevertheless, this study will seek to read these texts in their
extant forms and will not depend on specific attempts to trace their
compositional histories back to hypothetical earlier versions, except
where evidence of such development helps elucidate the meaning
of difficult texts. More significantly, because this study will seek
to follow the divine character through a plot presented by these
collected works, they will be treated in the order of the points in that
plot to which they most clearly attach, and not their relative dates of
composition. Because Jubilees is, in large part, a retelling of the book
of Genesis and the first part of Exodus, it will be necessary to go back
to the beginning of the story of Israel and its God. Smaller portions
of Jubilees, such as chapter 23, which deal with future events, will
need to be addressed at points further along in the plot. First Esdras
contains within it the last two chapters of 2 Chronicles and parts of
Ezra-Nehemiah, so it is another place of significant overlap between
the Tanak and the literature examined in this study. The book called
1 Enoch looks back at traditions in Genesis but also moves into the
future and an alternative plane of existence. The composite nature
of 1 Enoch will require treating major sections in different chapters
of this book. Back on earth, this literature continues the story of
Israel in the traditional land of Judah but also in many locations of
the diaspora. It is, therefore, a splintered plot we will have to follow.
It is not the contention of this study that the collective authors of
this literature deliberately produced a long plot in which God is a
character. The original authors of the literature in the Tanak did
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not deliberately work together to do this either, though there are
longer complexes woven together deliberately by editors to produce
a more easily discernible macroplot. The story of Israel’s God in the
apocryphal and pseudepigraphical literature is the result of putting
together a disparate collection of literature, some elements of which
may even seem to be in conflict with each other. This is not entirely
unlike the collection of literature now found in the Tanak, but
the story of Israel is one of increasing fragmentation, including the
formation of sectarian movements, so conflict and tension within the
literature is to be expected. Moreover, the contest to describe the
divine character may have been one of the major forces driving the
development of sectarian Judaism in the period.

Another kind of literature from the era will require occasional
attention, though it is not included in the list above. It was during
the time period under consideration in this study that the Hebrew
Scriptures were being translated into the Greek language. The
translation process was conducted by many people over a long period
of time, and the standards of translation varied significantly in
different books of the Hebrew Scriptures. So, while the production
of the Greek versions of the Hebrew Scriptures may have, at times,
approached an act of authorship, it is difficult to characterize it
consistently. There are cases when this literary work may shed
additional light on the way Israel’s God is portrayed in books that
were initially composed during the period in which the Hebrew
Bible was being translated, and these will appear from time to time
in this study. It is a common habit, even within biblical scholarship,
to refer to these Greek translations as the “Septuagint,” which is
problematic on two counts. First, this word is based on a legendary
story of just the Torah being magically translated into Greek by
seventy-two scholars under the sponsorship of Ptolemy II in
Alexandria. Second, and more important, this term refers more
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precisely to a set of fourth- and fifth-century-ce manuscripts of the
Christian Bible in Greek. The Greek translations initially produced
by Jews, only preserved in fragments of copies, are more precisely
called the “Old Greek” version.19 Of lesser importance here are the
works known as targumim, which are Aramaic versions of the books
of the Hebrew Scriptures, and many were likely completed long
after the middle of the first century ce. These works are often quite
expansive to the point of being a running commentary on the
Hebrew Scriptures. Potentially, the targumim offer significant insight
into how the divine character was understood in the era during
which they were produced, but the extant written forms cannot
be reliably dated before the Christian era.20 Therefore, points of
comparison with the literature examined here must be made
sparingly and cautiously.

Sketching the Cultural Matrix

My intent in this work is to examine literature and to do it in such a
way that is not dependent upon a detailed and precise reconstruction
of its historical background and development. Nevertheless, it is
careless to discuss a collection of literature without a broad
framework of understanding about the settings from which it arose
and about which it speaks. There are some things about the last
three centuries bce that we can know with relative certainty. In
addition to this, one must operate with some assumptions about the
period, and these should be stated clearly. Perhaps the most helpful

19. See pertinent discussions of these issues in Sidney Jellicoe, The Septuagint and Modern Study
(Oxford: Oxford University Press, 1968), 29–58; Karen H. Jobes and Moisés Silva, Invitation to
the Septuagint (Grand Rapids, MI: Baker Academic, 2005), 30–33; and Emmanuel Tov, Textual
Criticism of the Hebrew Bible (Minneapolis: Fortress Press, 1992), 134–48.

20. For a useful description of the targumim, where they came from, and how they operate, see
Paul V. M. Flesher and Bruce Chilton, The Targums: A Critical Introduction (Waco, TX: Baylor
University Press, 2011), 3–37.
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statement with which to begin comes from one of the preeminent
historians of the period, Lester Grabbe: “The new mixture of Greek,
Persian, and local cultures created the ‘Hellenistic world’—a world
that was neither Hellenic (classical Greek) nor Oriental but its own
particular synthesis.”21 This statement is a helpful antidote to the
problematic tendency to throw the word “Hellenistic” around as if
it defined an area of the world and a period in history in relatively
simple and straightforward terms. The great advantage is that the
term, as defined by Grabbe, provides a distinct label for the cultural
experience that gave rise to the literature engaged by this study. This
survey will need to begin two centuries earlier in order to understand
the context of the Hellenistic world in which our literature was
written.

Israel’s experience with the Persian Empire began just after the
middle of the sixth century bce when the Persians conquered
Babylon. The biblical perspective of this event is that it was a moment
of liberation reminiscent of the exodus (Isa. 45:1, Ezra 1:2–4), though
this may have been an exaggeration for theological effect. Jon
Berquist identifies the central problem in studying the Persian
province of Yehud as determining whether the forces that shaped
the character of this entity were external, Persian imperial policies, or
internal, the revived traditions of the nation of Judah. After reviewing
the history of the arguments about this question Berquist concludes
that the most powerful forces were the external ones, while internal
forces were able to play some role because of the distance of Yehud
from the center of the Persian Empire and a certain degree of
autonomy granted by the latter.22 While some have proposed that
Persian policies were based on greater tolerance or religious

21. Lester L. Grabbe, A History of Jews and Judaism in the Second Temple Period, vol. 2, The Early
Hellenistic Period (335–175 BCE) (New York: T&T Clark, 2008), 331.

22. John L. Berquist, Judaism in Persia’s Shadow: A Social and Historical Approach (Minneapolis:
Fortress Press, 1995), 6–10.
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sympathies, it seems much more likely that these emperors simply
considered allowing groups to live in their homeland and maintain
their religious traditions to be a more efficient and profitable way
to run an empire.23 Nevertheless, the practice allowed for some Jews
who had lived in captivity in Babylon to return to their homeland, if
they chose, and to rebuild Jerusalem and its temple.24

It is not possible to determine how many citizens of Judah were
actually deported to Babylon during the late seventh and early sixth
centuries. The biblical documents that tell the story are written from
the perspective of the group that was taken captive and returned, so
those who never left Judah, or who stayed in Babylon permanently,
are virtually ignored. Hans Barstad argues that the Babylonian
destruction of Judah and the deportation of its citizens were far
less extensive than many have assumed simply from reading the
biblical texts.25 This may well be the case, but the story of exile and
return became the dominant, formative theological motif of Persian
Yehud in the biblical tradition, and the canonical status of Ezra-
Nehemiah is both a sign of the success of this biblical tradition and
a driving force behind its continuing significance.26 Neither of these
claims addresses the reality of Jewish communities that remained,
persisted, and even spread in the remains of Babylonian territory
and the Persian homeland itself, but ample evidence exists of these
communities. All of these diverse groups and others, such as those

23. Ibid., 24–29.
24. A Persian record of this policy is recorded in the inscription on the object known as the Cyrus

Cylinder, which agrees in basic terms with the so-called Decree of Cyrus in Ezra 1:2–4 and
6:3–5. The 2013 tour of the Cyrus Cylinder in the United States has brought a great deal of
attention to this object and the emperor for which it is named. It is sometimes being billed in
the media as something like “the world’s first declaration of human rights,” which may be an
overstatement of Cyrus’s benevolence.

25. Hans Barstad, The Myth of the Empty Land: A Study in the History and Archaeology of Judah in
the “Exilic” Period (Oslo: Scandinavian University Press, 1996).

26. For an extensive discussion of this development, see Daniel Smith-Christopher, A Biblical
Theology of Exile (Minneapolis: Fortress Press, 2002), 30–48.
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who fled to Egypt before the Babylonian invasion, leading to
flourishing Jewish communities in places like Alexandria and
Elephantine, compelled Jill Middlemas to coin the useful phrase, “The
Templeless Age,” as a way of describing the common experience of
all Israelites for much of the sixth century.27 Their religion had lost its
geographical and architectural center, and they began to fill the void
with written texts.

The situation in Judah during the late sixth century and much
of the fifth century was complex, and sources of information are
fragmentary, but the central political feature was the rise to power
of the priesthood.28 Because the hopes for a restored monarchy,
beginning with the Davidic descendant, Zerubbabel, seem to have
dissolved, and because the Persians were at least tolerant, perhaps
even supportive, of the development of local religious institutions
within the lands they controlled, there was significant space within
which the priesthood could develop.29 There is considerable dispute
about the identity of the priesthood during this period, and the
primary ancient source of information about them is Josephus, who
frequently gives their names and reports events in which they were
involved in book 11 of the Antiquities of the Jews. Modern historians
debate the veracity of Josephus’s reports and have reconstructed the
history of the priesthood in a variety of ways. One of the more
detailed attempts at reconstruction is that of Gabriele Boccaccini,
who argues for the rise to power of a distinctly “Zadokite” priesthood
that traced its familial roots to the Zadok who was appointed high
priest by David in 2 Sam 8:17. This group held not only religious

27. Jill Middlemas, The Templeless Age: An Introduction to the History, Literature, and Theology of the
“Exile” (Louisville: Westminster, 2007), 10–27.

28. See the discussion in Cohen, From the Maccabees to the Mishnah, 103–7.
29. The reformation of the Davidic monarchy is a point of disagreement within the Tanak itself,

with books like Micah, Haggai, and Zechariah in favor of it, while Isaiah, Ezekiel, and Psalms
were opposed, and Ezra-Nehemiah was apparently ambivalent.
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