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Πολεμική και υποχώρηση: Ιουδείθ και Τωβίτ  Σημεία:

1. Τα δύο βιβλία αφορούν στον 3/2 π.Χ. αιώνα
2. Τωβίτ: προσωποκεντρικός, μιμητισμός της πατριαρχικής οικογένειας, αναφορά στο Ναό μόνο στα πλαίσια μίας εσχατολογικής προσδοκίας (σημαντικό: 5 διαφορετικά κείμενα στο Κουμράν). Προσεκτική σύνθεση, η οποία συνόδευσε τον Ιουδαϊσμό έως τον Μεσαίωνα – με αφαίρεση σημείων εσχατολογίας (φόβος καταδίωξης;)

3. Ιουδείθ: ψευδοϊστορική με αφήγηση που ομοιάζει κυρίως στα ύστερα ιστορικά βιβλία. Άτακτη επέκταση του βιβλίου (οκτώ κεφάλαια προλογικά και οκτώ περί της πρωταγωνίστριας), με έντονες τις αναφορές στην Εσθήρ. Ακόμα και ο εχθρός δεν είναι  «μακρινός» (Τωβίτ: Ασσύριοι), αλλά εγγύς χρονικά στο Β΄ Ναό (Πέρσες). 

4. Και στις δύο περιπτώσεις η αφήγηση έχει προσωποκεντρικό χαρακτήρα, αλλά στην Ιουδείθ απουσιάζουν οι ηθικές διδασκαλίες του Τωβίτ. Δεν υπάρχει παθητικότητα και αναμονή για τη Θεία παρέμβαση, αλλά πράξεις.

5. Η μονάδα (και στα δύο βιβλία) οδηγεί το σύνολο. Η ανάγκη για μίμηση του ήρωα / ηρωίδας είναι εμφανής: πράξη της Ιουδείθ, ύμνος του Τωβίτ.

6. Αναφορικά με την κυρίαρχη αφηγηματική διάθεση των Μακκαβαίων: η Ιουδείθ αφορμάται από το σύνολο και καταλήγει στο σύνολο. Οι χαρακτήρες απορροφώνται από το σκοπό. Στον Τωβίτ είναι εμφανής η υπογράμμιση της ατομικότητας και η απόσυρση από τον κοινωνικό βίο (πουθενά δράση κοινωνική!).

7. Έλλειψη κουμρανικών σπαραγμάτων: (υπόθεση) η Ιουδείθ κυκλοφορούσε ως επαναστατικό κείμενο, αρκετά πριν η κοινότητα ασπαστεί τη δράση (περί εσχατολογίας).
8. Διακειμενική σιωπή: ύστερα και πρότερα βιβλία δεν φαίνεται να έχουν άμεσες επιρροές από το κείμενο της Ιουδείθ. Ίσως, όπως και στον Τωβίτ, δεν υπήρχε η ανάγκη «κανονικού» κύρους. Το ευρύ και κυμαινόμενο πλαίσιο της Παλαιστίνης θα επέτρεπε τη διανομή τέτοιων κειμένων, ειδικά «μεταμφιεσμένων» - νουβέλες. Εξάλλου στην Ελληνιστική περίοδο το είδος αρχίζει να εδραιώνεται.

9. Η Ιουδείθ δεν αφορά εσχατολογικές προσδοκίες (αντιπαράβαλε τον Δανιήλ), αλλά αφορά στην ανατροπή του status quo.
10. Το Μακ. κίνημα αποζητούσε ηγέτες – η χρήση γυναίκας μπορεί να λειτουργεί και ως παρότρυνση (αυτό το έπραξε γυναίκα!). Η ομοιότητα με την Εσθήρ είναι κυρίως σωτηριολογική και ΟΧΙ εσχατολογική.
11. Τα κείμενα συντίθενται στην Παλαιστίνη (κατά πολλούς): γόνιμο έδαφος για την υποκίνηση επαναστάσεων.
12. Τωβίτ: παθητικότητα και επιστροφή στην πρωτοϊσραηλιτική παράδοση (πατριάρχες -  ολική επανεξέταση της σχέσης του ατόμου με το Γιαχβέ). Ιουδείθ: ενεργητική, πρόκληση για δράση, συσχετισμός με το Ισραήλ ως συνειδητοποιημένο έθνος.
13. The conflict between Hyrcanus and the Pharisees continued through the reign of his son. Alexander Jannaeus (103–76). Though Alexander expanded Jewish territory, Josephus criticizes him for his untactful policies and oppressive cruelty which aroused the people to disturbance and revolt and filled his reign with conflict (JW 1 §67–69; Ant 14 §85–106). On his death bed Alexander bequeathed his kingdom to his queen, Alexandra, and quieted her fears about the hostility of the people with the advice that she win the Pharisees over to her side so that they would control the people (Ant 13 §399–417). Alexander stresses to his wife the ability of the Pharisees to harm or help people by influencing public opinion, despite the fact that they sometimes act out of envy. He also reveals the Pharisees’ political agenda, that is, their desire for power over the laws governing domestic Jewish life. Alexandra is to render them benevolent by conceding to them a certain amount of power. Alexandra followed this advice and also let the Pharisees have control over Alexander’s corpse and burial, as he advised. The Pharisees, in turn, forgot their anger and gave speeches praising Alexander as a great and just king, which moved the people to give him a splendid burial. Josephus neither praises nor blames the Pharisees for their actions. He sees them as one of the political interest groups competing for power and influence. They are useful for the governing class because of their status and influence among the people. He seems to approve of Alexander’s advice to his wife to win over the people and end the civil disorder which marked the end of his reign. The Pharisees are seen here as a force for order and thus win Josephus’ approval. Josephus shows no interest in the details of the Pharisaic program, nor in their motives. 
 

14. He takes for granted their self-interested quest for power and cynical posthumous praise of Alexander. Subsequently, however, he criticizes them for causing disorder by trying to take vengeance on their enemies among Alexander’s supporters and officials, and he criticizes Alexandra for weakness in letting the Pharisees rule. Under Alexandra the Pharisees had substantial direct bureaucratic power in domestic affairs, recalled exiles, and freed prisoners; but they did not have unlimited power, because they could not punish on their own authority Alexander’s old advisors and allies who had crucified eight hundred opponents of Alexander (Ant 13 §379–83). In the confusion which followed the death of Alexandra the Pharisees are not mentioned. It is likely that they had lost influence and popularity with the people because of the way they had exercised power over them and thus lost political power to rival interest groups, coalitions, and factions. Though both of Alexandra’s sons, Aristobolus and Hyrcanus, had supporters within Jewish society, neither is said to have turned to the Pharisees for support. The rise and fall of the Pharisees fits the pattern found in many other societies. In times of turmoil many groups and individuals emerge as partially independent power centers and compete for control and frequent changes of leadership are normal.
 

15. Gordis also contends that the establishment of a Jewish festival would not be part of a Persian chronicle; thus the establishment of Purim is placed in two appendixes, the letters of Mordecai (9:22–28) and of Esther (9:29–31). The absence of detail would be normal for a court chronicle. Esther’s refusal to reveal her origin avoids the restriction of having to take the wife from one of the leading families as mentioned in Herodotus. Xerxes’ name appears twenty-one times, and he is always called the king, as would be normal in a court chronicle. The mention of the king’s counselors (1:10, 14) captures the flavor of court protocol. The naming of Haman’s sons also underlines the official character of the document. Official legal terminology like “to each province in its script and to each people in its language” and synonyms like “to destroy, kill and annihilate” support the same conclusion. Verbatim quoting of edicts like Haman’s and that of Mordecai help give authority and court flavor. We can agree with Gordis that the author must have been a Jew living in the Persian Empire, but we need not postulate that the author was posing as a Gentile. Geographically, the Persian context may account for most of the details Gordis mentions. That God is not mentioned fits well with this context. It also adds to the effect of the narrative on the believing Jewish community; for although done in a subtle manner, the author constantly reminds the reader of God’s providence without mentioning God. The genre of the Book of Esther is historical narrative. As such, biblical narrative is characterized by the cooperation of three components: ideology (socioreligious perspective), historiography (use of historical persons and events in a narrative), and aesthetic appeal (its influence and persuasion of the reader).﻿﻿ Each of these three elements can be readily seen in Esther. The ideology is the orthodox faith of ancient Israel. The book is theological in that its primary purpose is to teach about God and his continuing relationship with his people. It is historiographical in that it is an account of historical persons and historical events as they occurred. It is aesthetic because it is full of drama and suspense and draws its readers to anticipate happenings and events that often are the reverse of what the reader expects. It is interesting to compare Esther with Daniel 1–6 and the Joseph story in Genesis, since all have to do with Israelites who held important positions in foreign governments. Parallels between the stories of Joseph and Esther were recognized in Jewish tradition and have been noticed again in recent times.﻿﻿ Certain details also find parallels in the Book of Jonah, which narrates events in a land outside of Israel. In all these books the hand of God is seen working in human affairs, for it is God who controls history. The idea of providence is the key element in the ideological nature of this narrative, representing the theological perspective on history.
 

16. In view of these facts the conclusions seem inevitable that the Book of Est. is not historical, and that it is doubtful whether even a historical kernel underlies its narrative. It comes from the same age and belongs to the same class of literature as the Jewish romances Daniel, Tobit, Judith, 3 Ezra (1 Esdras) and the story of Ahikar. Its main ideas are derived from the same cycle of legends from which these works have drawn their materials, and in many particulars it bears a close resemblance to them.
 

17. Several lines of evidence suggest that the author of Judith was a Palestinian Jew (although Luria [1975: 328–41] argues for a Syrian provenance) and probably an early Pharisee. First, the Vorlage of the Greek Judith was Hebrew. Second, the central events of the story (i.e., chaps. 4–16) take place in Palestine itself, where the author evidenced a better grasp of geography than he did in those areas outside Palestine (i.e., in chaps. 1–3). Third, the religious ideas of the book are Palestinian and Pharisaic, with no traces of either Sadducean (Craven 1983: 118–21; but see Mantel 1976: 60–80) or Alexandrian influence.
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