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«3HHUKAIOUI «bOTI'OBOA3IUBI»
ABO YOMY TEKCTH TAKI BAXKJIUBI?

Cmammio npucesaueno makomy 6adcIugoOMy NUMAHHIO K MEKCMO8I C8I0YeHHs
npo epyny Hanienposenimie ma npo3enimis, SKi npuiiHau iyoaism. Lle numanms Heo-
OHOPA3080 BUKIUKANO OUCKYCII ceped HayKosyis, AKI He Mo2nu Oiiumu EOUHOT OYMKU.
€ maxooic ceiouenns @ina, Cenexu ma ¢ Hosomy 3anosimi npo «602060531u8ux»,
AKI 8idiepaganu 3HAYHY PONb Y JHCUMMi CnilbHOMU NOCTIO06HUKI6 Icyca-Hazapsanu-
Ha 6 nepuiomy cmonimmi Hawtoi epu. Taki cnitbHomMu NPOANCUBANU 8 SPEYbKUX MiC-
max @uaunii, Pecanonikax i Kopunghi. Ceiouenna mexcmis, sk [y0eucbKux, max i
XPUCIUSIHCOKUX, OONOMO2I0 YIMKiuLe YSAeumu KapmuHy KOH@peciinux npiopumenis
nepiody epeko-pumcvkoi anmuynocmi. Takuil nioxio maxoc cnpuse nubuomy po-
3YMIHHIO npoyecis, wo 6i00Y8aNUCs 8 CRIIbHOMAX €6peis, sAKi dcunu, K 6 I3pain,
maxk i 6 diacnopi.

Kniouogi cnosa: nposzenimu, egpei, «602060s31usi», iyoaism, cyeoi Mepmasoeo
MOPS, MEKCMOBI CBIOUEHHS.

The Disappearing God-Fearers: Why Texts Matter?

The article deals with such an important topic as textual evidence about the
group of semi-proselytes and proselytes who abandoned paganism, embraced ethi-
cal monotheism, and honored the Israelite deity. This topic sparked frequent discus-
sions among scholars who could not come to a common conclusion regarding them.
Notably, there are the statements of Philo and Seneca and the testimonies of the
New Testament, which depict the God-fearers playing a significant role as an ele-
ment of the first-century «Nazarene» community in the Greco-Hellenistic cities of
Philippi, Thessalonica and Corinth. Textual evidences, both Jewish and Christian
help to imagine better the confession priorities of individuals during the period of
Greek-roman antiquity. Such an approach is quite efficient in understanding of the
processes in Jewish communities that existed in and beyond Israel.

Key words: proselytes, Jews, « God-fearers», Judaism, Dead Sea scrolls, textual
evidences.
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TpuBanuii vac moOyTyBana IyMKa Mpo Te, IO 3Ha4YHA TpyTma JaBHIX
SI3UYHUKIB «t0Ae0o(iTiBY JOOPOBIIBPHO MPUHHSIIA 1yNeHChKY Bipy BIIPO-
JIOBJK TIEPITUX KUTBKOX CTOJITH IO HAIIOI €pH 1 CIOBIMyBaa ii BIPOJOBK
IPEKO-PUMCBHKOTO Mepio Ty Mi3HBOI aHTHYHOCTI. Taki Jronu (IKUX Ha3nBa-
U «OO0T000S3ITUBI») BIAMOBUIIMCS BiJ S3MYHUIITBA, MPUHHSIIA CTHIHHMA
MOHOTEI3M 1 ToYay maHyBaTH i3painbeskoro bora. Beaxkanocs, mo npo
HUX TOBOPWJIM YUCIICHHI JIaBHI JKepelia, MPOTe HEelll0IaBHO ITOCTAIIO0 Biac-
He MUTaHHA Npo iXHe icHyBaHHSA. [IpuImyckaroTh, 110 11i «60ro00s3IMBI»
HIKOJIM HE ICHYBaJI SIK BU3HAHA IPpylla, B OCHOBHOMY, Yepe3 BiICYTHICTh
TEKCTOBUX Ta apXeoJOTiYHMX JI0Ka3iB (BiCYTHI MpsiMi BKa3iBKH Ha IXHE
icHyBaHH). 3 1HIIOTO OOKY, TEKCTOBI CBITMEHHS TOTO IIEPioy Yacy BKa-
3yIOTh HE JIMIIE Ha iXHE iCHYBaHHs, ajie i Ha BIUIUB, SIKUM BOHU CIPUYH-
HWIM Ha CTapoJiaBHi# CBIT. binblre Toro, mpuIryckaroTh, M0 €BPeUCHKUI
TEpMiH, 10 3’SIBUBCS B CYBOSX MepTBOTO MOPS, CTOCY€ETHCS TPYIH SI3HU-
HUIBKUX TPUXWIBHUKIB, SKI MPEICTABIUIN MaJCHbKHA, POTE 3HAYHUI
CerMEHT CeKTaHTChKOI cIiibHOTH. {0 iH(opMartiro MoKHa PO3TIIAIATH K
HOBE JIOTIOBHEHHSI HAa KOPUCTH JJOKA3y TOTO, IO iCHYBAJIU «OOT000SI3IINBI»
B JIaBHIH aHTHYHOCTI, @ KOJIU HIETHCS MPO MiaJCKTHIHUH TPOIIEC CepPHo3-
HOTO JTOCITIJKEHHS MO0 apXeoJIoTii, TO B IbOMY BUIIAJIKY TEKCTOBI CBiJI-
YEeHHS TaK0XX BaXKJIHBI.

TekcToBI CBilYeHHs] HA KOPUCTH «00r000sI3JIMBUX>

3a oCTaHHI JiBa THCAYONITTS BU3HAHUM € (pakT mpo Te, 110 3a YaciB
TPEeKO-PUMCHKOI aHTHYHOCTI ICHYBaB UMK Kiac JIOJEH B €BPEHCHKii
JiacTiopi, 1o acoIriroBaimu cebe 3 €BpeHCHKOIO BipoIo, sIKi, MPOTE, 3 pi3-
HUX MPUYHH, ONUpaINCs GOpMaTbHOMY HaBepHEHHIO B iyaaizm. [Ipumyc-
KaloTh, 1[0 BOHHU JJOOPOBUTFHO 30MpaJIMCs B CHHArorax, JOTPHUMYBJINCS
MIPUHIHITIB €THYHOTO MOHOTE3MY, IIaHyBaJll €BPEHCHKi CBSITa Ta Opaiu
Y4acTh B €BPEHCHKIX 00psAax BiIMOBITHO 10 €BpPEHCHKOTO 3aKOHY. Bimo-
Mi ITiJ] Ha3BOIO «Ti, o OosThcs Hebecy (vireh shamayim eBperchKOI0),
sebomenoi 1 phoboumenos ton theon TPeUbKOIO 1 metuens TaTHHCHKOIO,
X, AK Ka)XyTh, HApaXOBYBaJH JECATKN THCAY a00 HaBITh OibIIe, aX I0
Minbitona (uB. Robert Brownstein) [1]. BaxxmuBicTh I1i€l TpyNH B OIIHIT
{XHBOTO 3HAUEHHS Ta BIUIMBY Ha €BPEHCHKHUI HApOJ i €BpECHKY Bipy B
KJIACHYHOMY CBITi HaBpsJ YN HAIECKHUM YHHOM OIliHEHa.

CBiueHHs, 10 MiATBEP/HKYIOTh iICHYBaHHS TaKoi TPy «00ro0os3IH-
BHX» € OYEBHJIHUMH, OCKUITBKH TiITBEPKYIOTHCS TEKCTOBUMH JKeperia-
Mu. Bigomo, mo € cBiguenns ®Pina ta CeHekn Mpo MOMIMPEHHS €Bpei-
CHKHX 3aKOHIB Y TPEKO-PUMCHKHX TPOBIHIIISX, AKi caMi 10 co0i He MOTIIH
OyTH €IMHAM 3MIIHIOIOYNM YHHHAKOM BIUIMBY Ha €BpEeHChbKe HaCEeICHHS
[2]. IcHye TakoX CBigUeHHS OTIIB XPHCTHSIHCHKOI IEPKBH Ta Pi3HI Mari-
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pycu. AnanoriunnM e cBiguenns Mocuma ®nasis: «Maca jrojieii BUsBIIS-
na OakaHHS NMepeiHATH Hallli pemiriiHi oopsaan...» (4g. Ap. 2.282) (nuB.
Martinus C. De Boer, «God-Fearers in Luke-Acts») [3]. 3MicT mi€i iuratu
MIOJIATAE B TOMY, III0 3HAYHA KUTBKICTh JIFOJICH BUPIMIMIA IPOUTH He (Hop-
MaJlbHe HaBepHEeHHs B iyZai3m, a, mBHIIIe, Oyila CXMIbHA, IK SI3UYHUKH,
JNOOPOBIUTFHO OTPUMYBATHUCS PI3HUX €BpPEHCHKHUX TpakTHK. CTapoaBHi
ICTOpYKH 3a3Havyaliy, Mo €Bpei AHTIOXI] npuiiMany S3UYHUKIB 10 ceOe B
crinpHOTH. A (pasa Mocuna dnasis theion sebein («noknonstucs Bory»)
HACIIPaBJli MOXe OYTH TPOIO CIIB BT Pppaszu sebomenos ton theon, O4eBUI-
HO BKa3ylO04H Ha 0COOJHMBY TpyIy Jitojiei — «borodos3nuBux».

Crin monmatu, mo KOBeHasiit y YOTUPHAISTIH caTUPI MTUIIIE TTPO CUHA,
SKAW CTaB MPO3ETITOM uepe3 oOpi3aHHs, B TOW Yac K HOTo OaThKO JIHIIE
JNOTPUMYBaBCsl cybomu Ta yTpUMyBaBcs BiJ cBUHHHHU: «Toil, sSKuil MaB
OarbKka, sKui TIanyBaB (metuentem) nenb CyOoTHIH...» [4]. Omuc FOBe-
HaJiEM PUMCHKUX S3MYHUKIB, SKi BHBUAIH CBATE ITHUCHMO, IiAIMTOBXYE
JI0 TIPUTYIICHHS, 10 MPO3ETiTH TTOXOAMIN 3 HWKYUX COIIAIbHUX TPYII, a
sebomenoi 6ynu comianbHO BUIIE, HA PiBHI PUMCBKUX apHCTOKpaTiB. [ 0-
pariii Tex 3a3Havae, 1o iCHyBaJla IeBHa KaTeropis A3UYHUKIB, IKi J00po-
BUTRHO CTaBaJIM MOCIiIOBHUKAMU 1y1ai3My .

OKpiM S3WYHUIBKUX JOKEpeN, MU 3HaXOJUMO CBiTUEHHsS Mpo «0o-
ro0os3IMBHX» B JIiTeparypi paOHWHIB, B SIKiif eBpeI‘/'ICLKHﬁ TepMiH yirei
shamayim BU3Ha4Yae TaKy rpymy n}oaen Taxwii TepMiH BiJICYTHIH Y paHHIX
PpaOWHCHKUX JPKEpesax, POTe BiH 3’ ABISETHCS B 000X — €pycaJ'H/IMCLKOMy
ta BaBmoncekomy Tanmmynax i Tekctax Minpamnry. Parni mynpeni (Tan-
Hai) BXKHMBaJIM TEPMIH «IIpaBeJHI HEe €BPEi», MPOTE IO TPETHOTO CTONITTS
HOTo BXKHMBAIK HAa TTO3HAYCHHS CUMITATHKIB iymaizmy [5]. Hampukman, pa-
6oun Eneasap, sikuif ’KMB y TPETbOMY CTOJITTI, 3a3Ha4aB, 1110 HABITb yirel
shamayim («boro6os3muBi») Hocumy caumami Ha ceato Mom Kimyp [6].
3HaYHa KUTBKICTh PAOMHCHKHX JUKEpeI pO3pi3Hs€e MPO3eiTiB Ta «60rodo-
s3uBUX». OIHE JpKeperno MpsMo 3a3Havae: «Bci S3WYHUKH B CBITI, XTO
MpuiiMae HaBEpHEHHS, 1 BCi S3UYHUKA B CBITI, XTO 00iThcst bora» [7]. B
THIIIOMY JPKEpeJTi TOBOPHUTHCS, IO My/pelli 3asBIsioTh: «[loMmopchki MicTa
3aCIyTrOBYIOTH 3HHIIEHHS, POTE XTO Ma€ 3aciyTy mepen borowm, mo BoHu
noMmiTyBaHi? BoHN momMuityBaHi depe3 €IMHOTO HAaBEPHEHOTO B iy/ai3m,
€JTMHOTO «OOTO00S3ITUBOTOY, SIKUH 3’ IBISIETHCS B HUX IIOPOKY» [8].

€ Takox cBimyeHHs i B HoBomy 3aBiTi mpo «0Oro00s3IMBHX», SKi
BiJirpaBajiil 3HAYHy POJIb y KHUTTI CIIIBHOTH TTOCIITOBHUKIB Icyca-Ha-
3apstarHA B | cr. Taki cribHOTH MPOXKUBAIHM B TPeNbKUX MicTax Duim-
mii, ®ecanonikax i Kopuadi [9]. Oxpim 1poro, anmocron [laBio ocobmm-
BO 3BEPTAETHCA JIO «THX 3 Bac, XTO 3Hae 3akom» (Pum. 7:1), maroum Ha
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yBasi «0orobosznuBux». CBOIO ayUTOPIl0, IKY BiH iIEHTU(IKYE SK THX,
XTO paHille )KUB B HEYUCTOTI i Oe33akoHHI (PuM. 6:19), MoxkHa IBHIIIE
CTIPUIHATH SIK «O0T000SM3IMBHUX» 3aKOHY TIOPIBHSAHO 3 13paibTIHAMH, SKi
notpumyBaiucs Topu [10].

IIpo6.aema HaniBnpo3eJiTiB

HesBaxkaroun Ha iCHYIOUi CBINYCHHS, CaMe ICHYBaHHS «HAITiBIIPO-
3€JITIB» SIK OKPEMOT'0 KJIaCy BHKIIMKA€E 3alTUTaHHS. YTIPOIOBXK OCTaHHIX
KUTBKOX JIECATKIB POKIB TpUBaJIa CyIiepedKa Mpo Te, 0 0COOJIMBI Tpellb-
Ki TepMiHM BXXHMBaJHM Ha TIO3HAYEHHS TAKOTO KJIaCy «HAITiBIIPO3EIITiBY»
— sebomenoi and phoboumenos ton theon, Oynu B3araji HETCXHIYHHUMH
TepMiHaMy, i He iCHyBaM B rpelbKo-eBpeichKiil iteparypi go Mocuma
Oagis. Cri 3ayBa)KuTH, 1[0 ICHYE JIUIIE €IUHUHN a03aIl y TeKCTi Nocumna
®nagis, B IKOMY TepMiH sebomenoi po3yMilOTh K CJIOBO Ha ITO3HAYEHHS
HAaIIBIIPO3EJIITIB, SKHX YaCTO HA3WBAIN «IyKUHIAMN»: «B Kipenesx Oyio
YOTHPHU KJIACH YOJIOBIKIB: TPOMaJSTHH, OJPYXKEHI YOJOBIKH, UY)KUHII Ta
espei» [13].

Tammii ypuBok Tekcty Mocuma MaBis roBOpHTH IO Te, 10 TEPMiHK
sebomenon ton theon 3aranoM po3yMIIOTh SIK OIHC OararcTBa €pycarum-
CHKOTO XpaMy BHACIIi/IOK TIO)KEPTBYBaHb HAIIBIIPO3EIiTiB. X04a JesiKi 10-
CIIIHUKH 3allepedyloTh Take TIyMadeHHs, OCKUIbKH CIIOBO sebomenon
BXHTO 0€3 03HAYEHOT'0 apTHKJIS, a, 0T)KE, OTO CIILJT PO3YMITH SIK JOIATKOBE
BHU3HAYCHHS «BCiX €BPEiB, SIKi OKIOHIIOTHCS bory 1o BchoMy CBITI» [ 14].

Oxpim Toro, Mocun ®nasiit ommcye apyxuny immeparopa Hepowa,
[omnmero, TepmiHOM theosebes abo «pedmiriiiHa xiHKa». B ypuBKy, sKuit
CTOCyeThesl Hakasy HepoHa 30epertu cTiny €pycainMcbKoro Xxpamy, cKa-
3aH0: «lle Oymo mapoBaHoO M 331 TOTO, a0W BiamssauTH [lommero, npyku-
Hy Hepomna, sika Oyia pemiriiiHo sKiHKOIO 1 MOTIPOCHIIA PO TaKy TOCIYTY
B Hepona» [15]. Un Oyrna BoHa «00T000s371MBaY SIK YacTHHA TIEBHOI TPY-
1M, HEMOYKIIMBO CKA3aTH HA OCHOBI JIWIIE OJHOTO YPMBKY 3 mparti Mocuma
Omasis.

Baecox KympaHcbkux cyBois

[lepen TuM, Ik 3pOOUTH BUCHOBOK, IO HAITIBIIPO3EITITH 3MIHCHUIH CBiit
BHECOK B 1y/1ai3M 1 I1e¢ TBEPKEHHSI Ma€ i COOOI0 OCHOBY, CIIiJ 3BEpHY-
THCS 10 CyBOiB MepTBOTO MODS, SKi MOXKYTh HaJIaTH JI0JITATKOBI CBiTYEHHS
Ha KOPHCTH Bepcii iCHyBaHHA «O0T000S3IMBIX) 32 YaciB IPEeKO-PUMCHKOT
AQHTHYHOCTI. Y IMX TepraMeHTaX TOBOPUTKCS PO Te, M0 BOHU (00r000-
SI3JIMB1) — TIPOAYKT TIOOOXKHOI CEKTH CIIPaBXKHIX 13painbTsaH. OxHe 3 Haii-
BaXJTUBIIINX TpaBmil KyMpaHCHKOI CITITBHOTH MPUCBSYEHE HE €BPESIM, SKi
cTaroTh Ha Oik BipsH 3anoBiTy MeptBoro mops [20]. Baxximsum € e, 1o
el TekeT BimoMuit i Ha3Boro «lIpaBmino Jlamacky» i Mojke CTOCYBaTHCS



182  Hayxosi 3anuckn HarionansHoro yHiBepenTeTy «OCTpO3bKa akaaeMis»

TUX, XTO HAJIC)KAB JIO ITi€] CEKTH, 1 AKi IMPOKUBATH B MICTi, HA Y€CTh SIKO-
ro Iel JOKyMEHT Ha3BaHO a00, MOXKJIMBO, SK JIEsKi 3ayBaxyloTh, BaBu-
noH. Kontekcr «IIpaBmia /lamacky» € BaXKITUBUM, OCKUTEKH BiJTHOCHTBCS
710 XKIHOK 1 JiiTedd, Ha mpoTuBary KyMpaHCBKHX TEKCTiB, SIKi aJpecoBaHi
CIUTBHOTI YOJIOBIKIB, IKi JOTpUMyBasncs emibaty. Taki gerani cBiguaTh
Ha KOPHCTH TPUITYIIEHHS po Te, mo «lIpaBuno lamacky» 3’aBHiocs B
Jiacriopi Ta CTOCYBasloCsl CEKT-CIIBHOT, PO3KMAaHUX HaBKOJO [3paimto,
Ha MPOTHUBAry 3eMJISIM, sIKi OyJIM po3TalIoBaHi Hemoaa ik MepTBoro Mmopst
[21]. SIkmIo 11e Tak, TO 1€ CTaHe MPUKIIAJI0M €BPEHCHKOI CIIIEHOTH, pO3Ta-
IIOBAHOT B JIacTIopi i TPYIH HEEBPEIB, «OOTOOOS3IUBUXY, SIKi 10 HUX TIPH-
MKHYJH. X04a He BapTO BiIKUAATH AYMKY 1 ITpO Te, YW BIIACHE iCHYyBaja
TaKa rpyrna «HamiBIpO3eIiTiBY.

[louaTok TekcTy, B SIKOMY KEpiBHUK CITLJIBHOTH HACTAHOBIISIE YJICHIB
CIUTFHOTH 3aJIMIIATUCS BIPHUMH HACTaHOBaM CEKTH, PETYJISIPHO Haro-
JIOUTy€ Ha 3amoBiTi, B SIKMI Bci BOHM BeTynmian. Kaura €3exiing cimyrye
MiATBEPIUKEHHSAM, B SIKOMY IPOPOK 3asBIsi€: «A CBAIICHHUKHU-JleBuTH,
CaoKOBi CHHH, IO HECIU CTOPOKY Mo€i cBATHHI, KOJH [3paineBi cuHU
30y Oyu Big MeHe, BOHH HaOIM3sIThes 10 MeHe Ha ciryx0y MeHi,
1 OyayTb crositn nepex MoiM nunem, mo0 npuHocUTH MeHi JTiil Ta KpoB,
roBoputh ['ocions bor...» (€3ekiinb 44:15).

3po3yMisio, 0 CIIOBO «JIEBUTHY (B aHTIIICHKIN Bepcii, po3psaKa Mosi)
BXKHUTO 31 3HAYCHHSM CBSAIICHHUKU-JIEBUTU. TOM, XTO TIMCaB TeKCTH MepT-
BOTO MODsI, PO3yMi€ HOT0 SIK iIMEHHUK, OCKUTBKU BiH 30WTHH 13 ITaHTEIH-
Ky BIZICYTHICTIO CTIOJIy9HHKA B €BPEHCHKOMY TEKCTi 1 3pEIITOI0 MTOCTaBHB
CTHOYYHUK vav. L rpaMaTiaHa KOHCTPYKIIIS MIAMTOBXYE 10 PO3YMiHHA
TOTO, IO iICHYBAaJO JBi IPyNH — CBAMICHUKH 1 JeBuTH. «IIpaBuno [lamac-
Ky» TIoJIa€ Tel ypuBOK Tak: «CesmieHnk 1 JleButn i cuan CaoKoBi, SIKi
HeCcyTh cTOpoxXy Moei cBsaTHHI, Kom I3paineBi curn 30y mum Bix Mene,
BOHH HAOMU3ATHCS 10 MeHe, mo0 MpuHOCUTH MeHi Jtiid Ta kpoB...» (CD
3:21-4:2) [6; 22].

Bimnosigai KympaHCBhKi KOMEHTapi THIOBO IHTEPIPETYIOTH 3MICT
010miiHOTO YPHBKY, BKJIAJAaf04d B HHOTO aOCOJIOTHO IHIIMKA KOHTEKCT:
«CBSAIICHUKI» . BOHU KasTTsI [3paimto, BOHU Ti, XTO BUUTILTH i3 3emiti FOmu,
a 3 HumH 1 JIeBuTH, AKi CynpoBoLKyBaiH iX; «i cnHN CaZj0KOBi»: BCl BOHH
oOpani [3paimio, Ti, KM KIMYYTh 110 iME€Hi, Ti, AKi MPUHAYTh B OCTaHHI
nai» (CD 4:2-4).

3 1IbOTO YPUBKY HaM CJiJl po3yMiTH, 1o «cuHu CagoKoBi», HaCTIpaB-
i, «oOpanmi [3painro». BoHn npeacTaBisioTh i3paidbTaH — WICHIB CeKTH,
SIKAX CJIJT BIAPI3HSTH BiJ CBSIIEHUKIB, SKi BiAMIiHHI Bix jeButiB. Yie-
HiB CEKTH Ha3MBAIOTh PETYJSIPHO «CcHHM Cal0KOBi», BOJHOYAC 3TaAyIOTh
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«CBAIICHUKIB 1 JIEBUTIBY SIK OKpeMi KaTeropii. CBAIMIEHNKH (IOCIIBHO «Ha-
BEPHYTI») € HABEPHCHUMH (TOOTO Tpo3ertiTamu) [3paiito, sKi MONTHIIIITH
3emiio FOum [23].

Lle eanna 3rajka B cyBossiX MepTBOTO MOpS NP0 CBSIIEHUKIB K «Ha-
BEPHYTHX», TPOTE € TpsIMe IMOCHIaHHs Ha rpo3emniTiB B «[IpaBmii [Jamac-
Ky», K€ TiITBepKyroTh 1Ba (hparmentu 3 lleuepu 4: «IlpaBuio mpo-
KMBaHHS B ycix Tabopax. Bcim ciif 3i0paTncs 3a iMeHaMH: CBAIIICHUKAM
— nepmmMu, JleBuTaM — apyrumu, TTSM [3painto — TpeTimu, mposeritamMm
—ygerBepTUMH. [10TIM iX 3anHITyTh 32 iIMEHAMH, OJTHOTO 32 IHIINM: CBSAIIE-
HUKIB — epmumH, JIeBuTiB — npyrumu, aitei [3painro — tperimu, mpose-
nitiB — getBepTuMm» (CD 14:3-6; 4Q267 f9v:10; 4Q268 £2:1).

Y oMy ypUBKY MPO3ETITH — YK€ OKpeMa KaTeropis, BiIiieHa Bif
CcBsIIeHNKIB 1 1eBuTiB. KomenTarop KyMmpaHChKHX CYBOIB, CXOXKe, CIIpHii-
Ma€ «CBALICHUKIB» («HABEPHYTHUX») 1 <JIEBUTIB» («HAIIBIPO3EIITIB»)
(€3exkiins 14), 30BCiM TO-1HIIOMY, HiJK «CBSIIICHUKIB 1 JICBUTIBY 5K WICHIB
CEeKTH, sIKa ITOCiJa€ YeTBEpTe Miclle, MPU3HAYEHE [T IPO3EIiTiB.

Hosuii 3aBiT

[ToBepTarourch 10 MUTaHHS PO ICHYBaHHS HAIliBIIPO3EIITIB, CIIiJ| 3Ba-
»KaTh Ha JT0JAaTKOBUH apryMmeHT y HoBomy 3aBiTi, B IKOMY € 3rajika mpo
«00Tr000s3IMBHX» AK YaCTUHY KOH(eciitHOT Mo3aiku Toro vacy. Tepmin
CIPUHAMAETHCS K JIITEpaTypHUH 3acid TBopUocTi armocrona JIyku. BucHo-
BOK 3p00JIeHO Ha OCHOBI Toro, mo B Kum3i [lii AmocTomiB ¢ioBo «00oro-
00sI3ITUBI» BXXHUTO, OCKIJIFKY BOHH ITOTPiOHI, a HACIIPaB/Ii, BOHH BUKOHATH
CBOIO MeTY BimmoBigHo 10 3micty [30]. Xoua A.T. KpaaGens BBaXkaB, 1o
Jlyka mpumymaB TepMiH HaBMHCHE, BiH BiJIMOBIISIBCSI BU3HATH TOHW (DaKT,
1o MoBa JIyku ciyrye ocHOBOO BHKOpHCTaHHS B CenTyariTi, B AKii BU-
pas hoi phoboumenoi 3’ IBISE€TLCS HEOTHOPA30BO [31].

Slkuit jxe BUCHOBOK HampolryeTbesa? OueBuaHO, mo ko «IIpaBuio
Jamacky» Oe3mocepeHbO CTOCY€EThCS MICIl po3ramryBanHs B Cupii, 3
SIKAM HOTO 11eHTU(IKYIOTh, TO TOJ1I HAETHCS MPO CIUILHOTY €BPEIB, MPO-
3€JITIB 1 HAIiBIIPO3EIiTiB, AKi MPOXHUBAIM HE B [3paimi, a B €BpeHChKiil
niactiopi. A e o3Havae, mo KympaHChKa CITEHOTAa MOTJIa OyTH 3HAYHO
BiIMIHHOIO BiJ| Ti€i, IKY MH MOXKEMO YSBUTH, OCKIJIBKH 3aMiCTh CyBOPHX
MIPaBWII IPUHOMY JUTS TTPOKUBAHHS B TaKiil CIITBHOTI, CEKTaHTH, OYEBH/I-
HO, 3HAXOJIMJIA MICIIe JIJIST HeEBPEIB, «O0T000SI3IMBHUXY MTOCIIIOBHUKIB 1X-
HBOI pedirii.

XPHUCTHSIHCTBO THX dHaciB, MONPH BCIO TOBary, Oiible HaraxyBajio
€BPEHCHKY CEKTy, TOMY BAXXKO YSBUTH SIK SI3UYHUKH BCTYIAIN 70 11 JaB,
OCKUTBKH HEJOCTATHHO MPOCTO BBAYKATH, 1110 BOHU OYJIH JIHIIIE JOOPOBIIh-
HUMH TIOCHIIOBHHKaMH €BPENUCHKOI BipH, TOOTO HamiBIpo3enmiTamMu. Y Ti
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YacW 3HAYHA KUTBKICTh JIFOJCH JOoTydayiacsi 10 HOBOT'O XPHUCTHUSHCHKOTO
PYXY, aHaJIOT19He SBUIIE Bi0yBaJocs i 3 CEKTOI0 MepTBOTro MOpsi, a OTXKe,
i3 11 imeasamu. SIkmo TexcroBi cBimueHHi «[IpaBmma Jamacky» 1ie mMo-
KYTh BUTPUMATH HAYKOBY KPHUTHKY, TO JAESIKUX CYMHIBIB II0JI0 KaTeropii
«0OOT00O0M3TUBUX» CITif MO30YTHCS. MOs 11es IoJIATae B TOMY, IO BIIACHE
caMe THTaHHS MOJ0 «OOT000A3TUBUXY» Y Mi3HIH aHTHYHOCTI CIII TIepe-
TJISSHYTH 1 TICPEOIIIHUTH.

The Disappearing God-Fearers: Why Texts Matter?

It has long been assumed that a sizable class of ancient gentile «Ju-
deophiles» loosely aligned themselves with the Jewish faith during the
first few centuries before the Common Era and maintained this alliance
throughout the Greco-Roman period of late antiquity. Such individuals (of-
ten referred to as «God-fearers») abandoned paganism, embraced ethical
monotheism, and honored the Israelite deity. They were thought to have
been specifically referenced by numerous ancient sources, but in recent
decades their very existence has been called into question. It is alleged that
these «God-fearers» never existed as a recognized group, largely due to a
lack of textual and archaeological evidence (there being virtually no extant
inscriptions alluding to them).

It may be countered, however, that textual evidence from the period,
taken in concert, attests in no uncertain terms, not only to the existence
of the God-fearers, but to the extent of their influence across the ancient
world. Specifically, it has been suggested that a Hebrew term appearing
prominently in the Dead Sea Scrolls refers to a cadre of gentile sympa-
thizers, who represented a small but significant segment of the sectarian
community. This piece of evidence may be seen as a relatively new con-
tribution to the larger argument regarding the presence of God-fearers in
late antiquity, and underscores an important principle when it comes to
the dialectic process of serious scholarship: archaeology notwithstanding,
texts matter.

A Textual Case for the «God-fearers»

For the better part of the last two millennia it has been treated as a given
that there existed in the Greco-Roman antiquity an entire class of individu-
als scattered across the Jewish Diaspora, closely associated with the Jewish
faith, but who for whatever reason resisted formal conversion to Judaism.
They were thought to have flocked voluntarily to synagogues, adhered to
the principles of ethical monotheism, honored Jewish festival days, and
performed a host of Jewish ritual observances, according to Jewish law.
Known variously as «fearers of Heaveny» (yireh shamayim in Hebrew), se-
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bomenoi and phoboumenos ton theon in Greek, and metuens in Latin, they
were said to have numbered in the tens of thousands or even upwards of
one million [1]. The importance of this class in evaluating the prominence
and influence of the Jewish people and the Jewish faith in the classical
world can hardly be overstated.

The evidence supporting the existence of this class of «God-fearers»
is clear enough, including a variety of textual sources. Notably, there are
the statements of Philo and Seneca about the spread of Jewish laws across
Greco-Roman provinces, which may not have been entirely likely on the
strength of the Jewish populations alone [2]. We also have the testimony
of the Christian church fathers, and various papyri. Congruent with this
testimony is the Josephan passage: «The masses have long since shown a
keen desire to adopt our religious observances...» (4g. Ap. 2.282) [3]. The
plain sense of this is not that large numbers decided to undergo formal con-
version to Judaism, but were rather inclined, as gentiles, to follow various
Jewish practices voluntarily. While doubts about the Josephus references
to the sebomenoi abound, the ancient historian notably observes that the
Jews of Antioch partially incorporated gentile admirers into their midst.
His use of the phrase to theion sebein («to worship God») may in fact be
a play on the phrase sebomenos ton theon, indeed denoting a special class
of «God-fearersy.

Additionally, Juvenal, in his fourteenth satire, writes of a son who ap-
parently becomes a proselyte through circumcision, while his father has
gone only as far as observing the Sabbath and abstaining from pork: «Some
who have had a father who reveres (metuentem) the Sabbath worship noth-
ing but the clouds and the divinity of the heavens...» [4]. Juvenal’s depic-
tion of Roman gentiles actively studying Scripture might also suggest that
while proselytes were mainly recruited from the lower classes, sebomenoi
were socially better off, on the level of Roman knights. Horace also men-
tions certain pagan contemporaries who might well fall into the category
of loose adherents of Judaism.

Coupled with pagan sources, we additionally find attestation to «fear-
ers of Heaveny» in rabbinic literature, in which the Hebrew term yirei
shamayim appears to categorize such individuals. While the term is not
found in the earliest rabbinic sources, it does appear in both the Jerusalem
and Babylonian Talmuds as well as midrashic texts. The early Sages (Tan-
naites) applied the term to righteous non-Jews, but by the the third century
it was clearly being used to describe Jewish sympathizers [5]. For example,
Rabbi Eleazar, a third century rabbi, declares that even yirei shamayim
(«fearers of Heaveny») wear sandals on Yom Kippur [6]. Many additional
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rabbinic references distinguish proselytes from God-fearers. One passage
in particular mentions «all gentiles throughout the world who accept con-
version and all gentiles throughout the world who fear God» [7]. Another
passage declares: «The cities of the sea are deserving of extermination and
by what merit are they delivered? By the merit of a single convert, or a
single fearer of Heaven whom they produce each year» [8].

Then there is the testimony of the New Testament, which depicts the
God-fearers playing a significant role as an element of the first-century
«Nazarene» community in the Greco-Hellenistic cities of Philippi, Thes-
salonica and Corinth [9]. Moreover, the apostle Paul specifically addresses
«you who know the law» (Rom. 7:1) in a context suggesting that they are
God-fearers. His audience, whom he identifies as prior slaves to impurity
and lawlessness (Rom. 6:19), might be better understood as God-fearers of
the Law than as Torah-observant Israelites [10].

Much has also been made of certain inscriptions from Aphrodisias, in
Asian Minor, one of which consists of a list of theosebes as a group dis-
tinct from Jews. It is also significant that one inscription refers to Jews,
proselytes, and «sympathizers» and that another mentions «complete He-
brews,» as opposed to mere «sympathizers» [11]. Of interest in this regard
is another Josephan account, that multitudes of Greeks were continually
being attracted to the religious ceremonies of the Jews of Antioch [12].

The Semi-Proselyte Problem

Such evidence notwithstanding, it must nonetheless be acknowledged
that the very existence of «semi-proselytes» as a distinct class has been
called into question, by the likes of A. T. Kraabel, Louis Feldman, and
Kirsopp Lake. During the last few decades it has been argued — rather con-
vincingly — that the specific Greek terms thought to reference semi-prose-
lytes, sebomenoi and phoboumenos ton theon, were not technical terms at
all and did not appear in Hellenistic Jewish literature prior to Josephus. It
has additionally been noted that there is only a single passage in Josephus
where the term sebomenoi has been understood specifically to describe
semi-proselytes, often rendered as «strangers»: «There were four classes
of men among those of Cyrene; that of citizens, that of husbandmen, the
third of strangers, and the fourth of Jews»[13]. Even here, however, Jose-
phus may simply be referring to pious Jews rather than non-Jewish «God-
fearers.»

Another important Josephan passage in which we find the term se-
bomenon ton theon is generally understood as describing the wealth of
the Jerusalem temple resulting from the contributions of semi-proselytes.
However, it is countered that the word sebomenon lacks the definite article,
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and should be understood as an additional designation of «all the Jews
worshipping God throughout the world» [14].

Additionally, Josephus characterizes the consort of the emperor Nero,
Poppaea, by the term theosebes, or «religious woman.» In a passage relat-
ing how Nero ordered the preservation of a certain wall of the Jerusalem
temple, we are told: «This was granted them in order to gratify Poppea,
Nero’s wife, who was a religious woman, and had requested these favors
of Nero» [15]. Even in this instance, however, Josephus may well be relat-
ing nothing more than a «certain predilection» for Judaism on Poppaea’s
part [16]. Whether she was a «God-fearer» as part of a defined class is
impossible to authenticate on the basis of a single Josephan passage.

Kraabel in particular added a new dimension of doubt to the case
against the God-fearers by addressing the evidence of epigraphy. He notes
the evidence deriving from the excavation of six synagogues of the Jewish
Diaspora, wherein there is a complete lack of either term, sebomenoi or
phoboumenos ton theon. Moreover, the term theosebes, while appearing
in at least ten instances, is employed to describe Jews, not semi-proselytes
[17]. Kraabel went on to suggest that the term «God-fearers» was limited
in scope to either pious Jews themselves or their converts. An inscription
in Miletus, reading «Place of the Jews, who are also God-fearers,» appears
to confirm the suspicion that Jews were equally described as God-fearers
[18].

As for the Aphrodisias inscription, it appears to date, on the basis of
calligraphy, to the third century C.E. and therefore cannot establish the
use of the term in a technical sense in the first century, when Josephus
wrote. It is also countered that the inscription relates, not to «sympathiz-
ers» of Judaism, but to righteous gentiles who merely made contributions
to a synagogue [19].

A Qumranic Contribution

Nonetheless, before concluding that semi-proselytes to Judaism amount-
ed to little more than a literary fiction, we should consider the intriguing
evidence of the Dead Sea Scrolls, which might well provide an additional
testimony to the presence of God-fearers in Greco-Roman antiquity. While
these ancient parchments give every indication that they are the product of
a rigidly pietistic sect of native-born Israelites, it is notable that one of the
most important rules of the Qumran community arguably refers to non-Jews
who had aligned themselves with the Dead Sea Covenanters [20]. Equally
important is that this text, known as the Damascus Rule, may well be ad-
dressing an extended branch of the sect, located in the city for which the
document is named, or perhaps even, as some have argued, Babylonia. The
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context of the Damascus Rule is particularly important, given its explicit
reference to women and children, in contrast with other Qumranic texts that
appear to be addressed to a community of celibate males. Such details bol-
ster the suggestion that the Damascus Rule may well have originated in the
Diaspora, and pertained to sectarian communities scattered across and even
beyond the land of Israel as opposed to those located strictly in the vicinity
of the Dead Sea [21]. If this were the case (though it cannot be conclusively
verified) it would be an example of a Jewish community located in the Dias-
pora, and as we shall see, of a group of non-Jewish God-fearers allied with
it. The implications of this with regard to the larger argument regarding the
very existence of semi-proselytes should not be overlooked.

The opening exhortation of the text, in which the guardian of the com-
munity encourages its members to remain faithful and true to the precepts
of the sect, repeatedly emphasizes the covenant that they have all presum-
ably entered. A storehouse has been established in Israel, doubtless a refer-
ence to the community itself, whose members are destined to live eternally.
The book of Ezekiel is cited as a proof text, wherein the prophet declares:

But the priests the Levites, the sons of Zadok, that kept the charge of
My sanctuary when the children of Israel went astray from Me, they shall
come near to Me to minister unto Me; and they shall stand before Me to
offer unto Me the fat and the blood... (Ezekiel 44:15)

It is common to understand the word «Levites» in an adjectival fashion,
as the «Levitical» priesthood. The Dead Sea writer, by contrast, under-
stood it as a noun, being duly troubled by the lack of a conjunction in the
Hebrew text and consequently supplying a conjunctive vav. This grammat-
ical construction forced an understanding of two separate groups, priests
and Levites. The Damascus Rule reworks the passage as follows:

The priests and the Levites and the sons of Zadok who have kept the
courses of My sanctuary when the children of Israel strayed from me, they
shall bring me fat and blood... (CD 3:21-4:2) [22].

The subsequent Qumranic commentary characteristically interprets the
plain sense of the biblical passage in an entirely different context:

«The priests»: they are the repentant of Israel, who go out of the land
of Judah and the Levites are those accompanying them; «and the sons of
Zadok»: they are the chosen of Israel, the ones called by name, who are to
appear in the Last Days. (CD 4:2-4).

We are to understand from this that the «sons of Zadok» are in fact the
«elect of Israel.» They represent Israelite members of the sect, to be distin-
guished from priests, who are in turn distinct from the Levites. To be sure,
the sectarians are referred to repeatedly in the Dead Sea corpus as Zadok-
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ites, but the curious addition of «priests and Levites» as separate categories
bears close examination. According to a different rendering of the text, the
priests (literally the «returnees») are the «converts» (i.e. «proselytes») of
Israel, who departed from the land of Judah [23]. It is generally asserted
that the Hebrew term describing those «accompanying,» or who «join»
them, nilvim, refers to «contemporary» covenanters who subsequently at-
tached themselves to the sect [24]. However, if the priests are understood
as righteous proselytes, then who else might those who have «joined» them
represent but non-Israelite «semi-proselytes»? [25].

This is the only reference in the Dead Sea Scrolls to priests as «con-
verts,» but there is explicit reference to proselytes elsewhere in the Damas-
cus Rule, equally attested by two fragments from Cave 4:

The rule of dwelling in all the camps. All shall be mustered by their
names: the priests first, the Levites second, the children of Israel third, the
proselyte fourth. Then they shall be recorded by name, one after the other:
the priests first, the Levites second, the children of Israel third, the pros-
elyte fourth. (CD 14:3-6; 4Q267 f9v:10; 4Q268 2:1).

Here proselytes are in a separate category entirely from priests and
Levites. The Qumranic commentator appears to view the «priests» («con-
verts») and «Levites» («semi-proselytes») of Ezekiel 14 differently from
the «priests and Levites» of the sectarian encampment, which had a «fourth
place» designation for proselytes.

Also in the Damascus Rule is a cryptic pronouncement only a few lines
removed from the earlier mention of «joinersy:

When the total years of this present age are complete, there will be no
further need to be connected to the house of Judah, but instead each will
stand on his own tower... (CD 4:10-12).

Does the mention of those who have been «connected» to the house of
Judah amount to tacit recognition of the existence, not only of proselytes,
but quite possibly of semi-proselytes? [26]. Moreover, even if the refer-
ence here is to proselytes only, is it not reasonable to assume that those
who «joined» them, as extrapolated from the Damascus Rule’s rendering
of the Ezekiel passage, should properly be understood as semi-proselytes —
a distinct group acknowledged by the community?

It has also been argued that the Hebrew term ger, understood in bibli-
cal parlance as «proselyte,» is elsewhere employed by Qumranic authors
to signify «non-Israelites who belong to Israel»[27]. The Damascus Rule
stands out for its inclusion of the ger within the community [28]. In other
Qumranic texts the ger was offered a level of participation in the commu-
nity, without being granted full status. In any case, such individuals are not
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to be understood specifically as converts, as implied by subsequent Jewish
sources. Who, then, are they, and should we not hold open the possibility
that that they represent the same cadre of semi-proselytes hinted at by the
term nilvim? [29].

New Testament Usage

Returning to the larger question of the existence of semi-proselytes,
we should note the additional argument that the New Testament, for its
part, makes reference to «God-fearers» only as an element of its specific
religious agenda, whereupon it is jettisoned. The term itself is viewed as an
expedient Lucan literary creation. A case is made that in the book of Acts,
«the God-fearers are on the stage as needed, off the stage after they have
served their purpose in the plot» [30]. Moreover, while Kraabel deemed
Luke’s use of the term «invented,» he failed to recognize that Luke’s lan-
guage rests on an underlying usage in the Septuagint, wherein the expres-
sion hoi phoboumenoi appears on multiple occasions [31].

I would argue, however, that the mere fact that the God-fearers drop
out of the narrative by no means proves that they did not exist as a defined
group, only that they were no longer necessary in advancing the exegetical
aim of the narrator. The Dead Sea Scrolls, for their part, hardly share the
agenda of the New Testament writers. What purpose would the sectarians
possibly have had for referencing proselytes and those who «joined» them
unless such adherents of the sect actually existed?

There is nonetheless one important concept shared by both the Qum-
ranic writers and the New Testament redactors, namely, a somewhat con-
gruent view of the covenant. There is the notion of a broad, overarching
covenant between God and Israel, that is eternal and unconditional [32].
Paul underscores this, as do specific passages in the Dead Sea corpus. Sec-
ondly, there is a notion of a covenant of sorts within a covenant, decreed by
the divine foreknowledge for an elite spiritual corps — an exclusive remnant
considered to be God’s new «elect.» Then there are the gentile nations, de-
picted as living in darkness, or in Dead Sea parlance, «sons of darkness.»
Among them, however, are those enlightened enough to have forsworn
idolatry and gravitated to the orbit, not only of the greater Israel but of the
sectarian «elect.» In the words of Jesus, «I have other sheep that are not of
this sheep pen. I must bring them also. They too will listen to my voice,
and there shall be one flock and one shepherd» (John 10:16). In Qumranic
terminology, these are, as we have seen, akin to the nilvim/ «joiners.»

Conclusion

What do we glean from all of this? Clearly, if the Damascus Rule in-
deed relates to the locale in the land of Syria with which it is customarily
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identified, then we are talking about a community of Jews, proselytes and
semi-proselytes, not in the land of Israel per-se, but in the Jewish Diaspora.
What this suggests is that the Qumranic community might well have been
more diverse than one would otherwise imagine, for in spite of their rigor-
ous entrance requirements, the sectarians apparently found room for non-
Jewish, God-fearing adherents of their order.

It is certainly relevant to return to the much noted observation that na-
scent Christianity was, during those early days, in every respect a Jewish
sect, and it is therefore difficult to imagine how any gentiles affiliated with
it might be considered anything other than loose adherents of the Jewish
faith, i.e. semi-proselytes. Just as increasing numbers of such individuals
joined themselves to the nascent Christian movement, a parallel phenom-
enon doubtless took place among those possessing a clear affinity for the
Dead Sea sect and its ideals. If the textual evidence of the Damascus Rule
can withstand scholarly scrutiny, then at least some of the doubt cast upon
the category of «God-fearers» ought to be laid to rest. [ would argue that at
the very least the issues relating to the God-fearers in late antiquity need to
be re-opened and re-examined. Good scholarship can tolerate nothing less.
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