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APOCRYPHA 
Under this term are included those books that were written by Jews for the purpose of continuing their sacred tradition. Many of the compositions contain several Christian additions, and a few of them, according to some scholars, may even be completely Christian in their extant form (e.g., the Odes of Solomon and the Testament of the Twelve Patriarchs). The style, however, is closely modeled upon that of the OT, and the thought represents the religious currents circulating among the Jews during the intertestamental period, the two or three centuries be fore the NT writings appeared. The apocrypha can be conveniently arranged according to the threefold Septuagint (LXX) division of the OT: historical books, prophet ic books, and didactic or sapiential books. From ancient catalogues of books and from quotations in early Church Fathers it is certain that many more apocrypha existed than are now extant. The pseudohistorical apocrypha are Jubilees, 3 Esdras, 3 Maccabees, Life of Adam and Eve, Ascension of Isaiah, and Lives of the Prophets. (See ARISTEAS, LETTER OF.) The prophetic-apocalyptic apocrypha are the Books of Henoch, or Enoch (i.e., the 1 or Ethiopic, 2 or Greek, and 3 or Hebrew), Assumption of Moses, 4 Esdras, Baruch (Syriac), Baruch (Greek), and Sibylline Oracles (Jewish). The moral-didactic apocrypha are the Testament of the Twelve Patriarchs, Psalms of Solomon, Odes of Solomon, Prayer of Manasseh, and 4 Maccabees. (See DEAD SEA SCROLLS.) 
PSEUDOHISTORICAL APOCRYPHA Works patterned after the historical books of the OT but only in a very loose way have been so designated. They try to recapture and relive the glorious stages in the history of salvation. Book of Jubilees. Other names for the Book of Jubi lees are Little Genesis, because it retells the stories and laws of Gn 1.1–Ex 12.36, and the Apocalypse of Moses, because it claims that God revealed its contents during Moses’ 40 days and 40 nights on Mt. Sinai. The name Jubilees is the most appropriate, not only because the book divides history into 49 jubilee periods of 49 years each (Lv 25.8–22), beginning with creation and concluding with the revelation of the Mosaic Law, but also because it places great importance upon the sacred, solar calendar, the fixation of feast days, and the certainty with which history is striding forward to the messianic millennium or jubilee. The author had still other purposes in writing his book: to expand and clarify the law, which he claims was kept before Moses’ time by every great personage; to defend Judaism against the corroding influence of pagan Hellenism; and to exalt the privileged place of the Levitical priests. Also worth noting in the content of the book are these details: silence about any personal, royal Messiah; well-developed angelology and demonology; and expectation of a messianic period of 1,000 years, after which the just will enjoy immortality in the spirit world. The style is best described as that of an enlarged Tar gum (R. H. Charles), like the HAGGADAH in the narratives and the HALAKAH in the legal sections. It was most probably written first in Hebrew, but until the discovery of the Dead Sea Scrolls there existed only an Ethiopic text, some Syriac and Latin fragments, and a few Greek citations in the Fathers. There is sufficient manuscript evidence, however, testifying to the popularity of Jubilees in ancient Jewish and Christian circles. The author seems to have been a Palestinian Jew, scrupulously observant of the law, devoted to the Macca bees and the priestly tribe of Levi, cool toward any messianic aspirations in the tribe of Judah, and hostile toward Hellenistic influences. These facts help to locate him in the Maccabean period, before the Pharisaic rupture with King John Hyrcanus (r. 135–104 B.C.) and possibly even before Jonathan assumed the high priestly office in 152 B.C. The author’s determined views on the calendar associate him with a Jewish sect such as the ESSENES. His book was very popular in the QUMRAN COMMUNITY. Third Esdras. Four books are attributed to Esdras (Ezra in the Hebrew spelling). The distinction between these books is confusing because of manuscript and denominational differences. Third Esdras (in Vulgate) chronicles events from the time of King Josiah (r. 640–609 B.C.) through the Exile and into the postexilic period up to and including the ministry of Ezra. For the most part it simply repeats, with some minor revision and transposition, what already exists in the canonical books of Chronicles, Nehemiah, and especially Ezra. Third Esdras, however, expunges any mention of Nehemiah, and in 3.1–5.6 it adds a legend of Hebrew or Aramaic origin about a battle of wits among Darius’s bodyguard, who contended the relative strength of wine, women, kings, and truth. Zorobabel, who championed truth, won the contest and as a reward was allowed to rebuild the Temple of Jerusalem (see TEMPLES [IN THE BIBLE]). Most scholars have noticed that 3 Esdras ends very abruptly, in the middle of a sentence quoted from Neh 8.13, but O. Eissfeldt claims that 3 Esdras has a normal conclusion since the second part of Neh 8.13 and the succeeding verses are secondary to the latter text. The origin of 3 Esdras cannot be adequately explained. Third Esdras could actually be the original LXX version of the canonical books, while the current Greek translation of Chronicles, Ezra, and Nehemiah could rep resent the work of Theodotion. The case of 3 Esdras would then be very similar to that of Jeremiah. Or it is possible, but not generally held, that 3 Esdras is a compilation taken from the present Greek translation. Finally, it may trace its independent way to a Hebrew text or tradition noticeably different from the Masoretic reading. The book was certainly compiled before A.D. 90, for the Jewish historian Josephus quoted from it (Ant. 11); but its exclusive concern with Jewish interests puts its composition before the Christian era, closer to 100 B.C. Until the 5th century, Christians very frequently ranked 3 Esdras with the canonical books; it is found in many LXX MSS and in the Latin Vulgate (Vulg) of St. Jerome. Protestants therefore include 3 Esdras with other apocrypha (deuterocanonical) books such as Tobit or Judith. The Council of Trent definitively removed it from the canon. Third Maccabees. This is a fantastic novel about a persecution of Jews in Alexandria, Egypt. It can make very little claim to literature, and it has nothing whatever to do with the Maccabees, except that many LXX MSS, including A and V, place it immediately after 2 Macca bees. The story is a succession of quick reversals. Ptole my IV Philopator, Pharaoh of Egypt (r. 221–204 B.C.), is victorious in a battle fought in northern Palestine. In thanksgiving he sacrifices at the Jerusalem Temple, but when he attempts to enter the HOLY OF HOLIES, God strikes him dumb (cf. Heliodorus in 2 Mc 3.8–40). Re turning to Egypt, Philopator determines upon a pogrom, to have drunken elephants trample the Jews to death in the hippodrome. When heavenly visitors appear, the elephants turn upon the soldiers; the Jews are then granted many favors. These events are reminiscent of the Book of Esther and the origin of the feast of PURIM. It is possible that some major misfortune may have been the cause for the writing of the book, perhaps the persecution by Ptolemy VII Physcon (r. 146–117 B.C.) or the revoking of Jewish civil rights in 25–24 B.C. Josephus, in Contra Apionem 2.5.53–55, recorded a plan to drive a herd of elephants against a mass of Jews during Physcon’s reign. The author may have combined facts drawn from the lost memoirs of Philopator with other events spun out of his own imagination. The style of 3 Maccabees is mouthy and declamatory; the plot, artificial and forced. In this regard there are many points of similarity with 2 Maccabees and especial ly with the letter of Aristeas. The book was written in Alexandria, Egypt, c. 100 B.C.; the latest date would be A.D. 70, when the Jerusalem Temple was destroyed by Titus. Third Maccabees presumes that Jerusalem and its temple are still in the possession of the Jews. Life of Adam and Eve (Apocalypse of Moses). A large group of legends about man’s first parents that once circulated among the Jews and the early Christians was collected and entitled the Life of Adam and Eve. It is ex tant only in Latin, although a Greek version often appears beneath the surface. The Apocalypse of Moses, wrongly so named by its discoverer K. von Tischendorf, exists in a Greek text. Scholars generally agree, however, that both forms were originally written in Hebrew or Aramaic, somewhere between 20 B.C. and A.D. 70, because of references to the Herodian Temple (cf. Jn 2.20). The two books frequently run parallel to one another, as each tells the story of the first parents: their fall and repentance; new temptations and sorrows; dreams and predictions about the Jewish race up to the last judgment; the death, and finally the burial of Adam and Eve by angels. There seem to be Christian interpolations, especially in the prophecies. The story is told with pathos, often with literary finesse; at times it emphasizes penance and ascetical practices. Ascension of Isaiah. This is a compilation, according to most scholars, of three separate works, put together between the 3d and the 5th Christian centuries, when it became very popular among heretical Christians. The first section, ‘‘The Martyrdom of Isaiah’’ (ch. 1–5), expands upon a brief reference in 2 Kgs 21.1–8 and recounts the events, including the intrigues of the apostate King Manasseh, a Samaritan, and a false prophet Belchira, that led up to Isaiah’s martyrdom. The prophet is said to have been cut in two by a wood saw. The story, reflected in Heb 11.37 and in the Jewish TALMUD and TARGUMS has its literary origins in Palestinian Judaism of the 1st century B.C. The second section (3.13b–4.18) is a ‘‘Christian apocalypse,’’ originating around A.D. 100 and only later placed within the martyrdom story as a rea son for Isaiah’s violent death. It proposes to be the prophet’s ‘‘predictions’’ of Jesus’ life and work, the mission of the 12 Apostles, the faults of the early Church, the Antichrist and Beliar (identified with Nero), and the Second Coming (PAROUSIA). Such details probably account for the work’s appeal to heretical and splinter groups of Christians. The final section (ch. 6–11) of the 2d Chris tian century recounts the ‘‘Vision [or Ascension] of Isaiah’’ in the seventh heaven and his discovery of celestial secrets. This revelation of Christian GNOSIS, or mysterious knowledge, also fitted appropriately into the religious system of the early heretics. The complete book has sur vived only in an Ethiopian version; scattered fragments exist in Greek, Latin, Coptic, and Old Slavonic. Lives of the Prophets. Biographies were written, not only of the 4 Major and the 12 Minor Prophets, but also of other prophetic figures such as ELIJAH, ELISHA, Nathan (David’s adviser), Ahijah (1 Kgs 14.1–18), Joed (Neh 11.7, said to be the same as Addo the seer in 2 Chr 9.29 and the anonymous prophet in 1 Kings ch. 13), Azariah (2 Chr 15.1–8), and Zechariah (2 Chr 24.20–24, mentioned in Mt 23.35 and Lk 11.51). The author draws upon legendary stories and popular traditions in order to supplement the biblical account. The work was com posed in Hebrew by a Palestinian Jew during the 1st Christian century. There is a large Christian addition to the life of Jeremiah, referring to Jesus’ virginal birth and the flight into Egypt. For the most part, however, Chris tian interpolations are scarce. Little historical value is attached to the events narrated in the work. (See C. C. Torrey, The Lives of the Prophets [Journal of Biblical Literature Monograph Series 1; Philadelphia 1946].) 

PROPHETIC-APOCALYPTIC APOCRYPHA 
The apocryphal books classified under this heading imitate the PROPHETIC BOOKS OF THE OLD TESTAMENT and the apocalyptic literature of late JUDAISM. Books of Enoch. These represent the remnants of an extensive Enoch literature, circulating between 200 B.C. and A.D. 300. There are three rather divergent books, which are usually distinguished by the language in which they were transmitted: 1 or Ethiopic Enoch: 2 or Slavonic Enoch (called also the Secrets of Enoch): and 3 Enoch, preserved in the original Hebrew. Ethiopic Enoch. The longest and certainly the most important Book of Henoch was the Ethiopic, used by the authors of Jubilees, Testament of the Twelve Patriarchs, and the Apocalypse of Baruch. It is quoted in Jude 14 and cited as a divine authority by Pseudo-Barnabas and Tertullian. Except for a few Latin fragments the book was known only in the Ethiopic version that was brought to Europe in 1773 by James Bruce; but recently there have turned up in cave 4 along the Dead Sea 10 Aramaic MSS of ch. 1–36 and ch. 83–90, besides 4 additional Aramaic MSS of ch. 72–82 (following R. H. Charles’s chapter di vision). These discoveries not only establish the original language to be Aramaic rather than Hebrew and supply a very early text, but they also reveal the popularity of the Henoch literature among the Palestinian Jews (see Gn 5.21–24; Sir 44.16; 49.14; Heb 11.5). The earliest collection of 1 Enoch found among the Dead Sea Scrolls consists of ch. 1–36 and ch. 83–90. The first section describes Enoch’s journey through the celestial spheres and discusses the origin and spread of sin through the fall of the angels, the punishment of sinners, the eschatological blessedness of the just, and the bodily resurrection. The second part comprises apocalyptic stories, similar to those in Daniel ch. 7–12, in which there is presented a history of Israel from the Deluge to the messianic reign. Since the last historical reference is to Judas Maccabee, who died in 160 B.C., the book was probably composed sometime between the period 167 to 164 B.C., the date for the great persecution and the Book of Daniel, and 160 B.C. From the Qumran evidence it is apparent that ch. 72–82 circulated as a separate piece; it reflects the astronomical and meteorological beliefs of the Palestinian Jews, and, among other important details, it agrees with the Book of Jubilees in favoring the solar year calendar. Another major division is ch. 91–105 (plus the conclusion, ch. 106–108), which consists principally of ‘‘Admonitions’’ and the ‘‘Apocalypse of Weeks.’’ The author is preoccupied with the doom awaiting the unjust and the final glorification of the elect. The ‘‘Admonitions’’ was composed c. 160 B.C., i.e., very soon after the death of Judas Maccabee, while the ‘‘Apocalypse of Weeks’’ appeared sometime before the Roman conquest of Palestine in 63 B.C. The fifth major portion of 1 Enoch is the very important series of ‘‘Similitudes,’’ or ‘‘Parables,’’ pronouncing judgment upon men and angels (ch. 37–71). In these chapters occur the repeated references to the ‘‘SON OF MAN,’’ who seems to be some kind of suprahuman person, combining in himself all the hopes and triumphs of Israel. If these chapters are pre-Christian, then the concept of ‘‘Son of Man’’ represents a stage of development, slightly beyond the symbolic usage in Dn 7.13 and closer to the personal messianic meaning on the lips of Jesus (Mk 14.62). The absence of these chapters at Qumran does not disprove but only throws doubt upon their pre-Christian origin; in any case, the absence of definitely Christian ideas certainly indicates a Jewish author. When the five major sections were gathered into one book—possibly in imitation of the five books of Moses in the Torah and the five books of Davidic Psalms—a few other minor selections, such as the Book of Noah, were interspersed among the chapters. The author of the final, edited book seems to have belonged to an eschatological circle, similar to the Pharisees or the Qumran covenanters; he accepted the final triumph of the just, the complete damnation of the wicked, the resurrection of the body, and the belief in angels. The messianic joys are frequently described in terms quite earthly and sensuous (10.17; 25.4); the solar religious calendar is preferred to the lunar. Second or Slavonic Enoch. This book, also called the ‘‘Secrets of Enoch,’’ presents a fanciful apocalypse of Enoch’s assumption to the 10th heaven, his visions, and admonitions. As he journeys through the heavens, he views the rewards and punishments of the future life and the various movements of the Sun, Moon, and stars (ch. 1–21), in the 10th heaven he sees the appearance of the Lord (ch. 22) and is told many secrets, especially an elaborate account of how the universe was created in six days. The last part of the book consists mostly of a long series of admonitions by Enoch to his sons (ch. 31–68). The book now exists in two Slavonic recensions of very unequal length. It is very difficult to account for the relationship of these two versions to one another, but there is no doubt that both go back to an original Greek text, now lost. An acrostic explanation of Adam’s name in 30.13 is intelligible only in Greek. This Greek composition is usually attributed to a Jewish author, living in Egypt, before the destruction of the Temple of Jerusalem (A.D. 70). This last detail is based upon his references to sacrifice (51.4; 59.1–2; 61.4; 62.1). His work was very influential and seems to be responsible for statements in other apocryphal literature such as the Books of Adam and Eve, the Apocalypses of Moses and Paul, and the Ascension of Isaiah. A few scholars, however, e.g., F. C. Burkitt and J. K. Fotheringham, argue for a much later authorship, the 7th century A.D. at the earliest. Third Enoch. This is an amalgam of disparate He brew parts, treating of angels, the divine chariot or throne (Ez 1.14), and the destinies of a rather illusive figure called Metatron (perhaps, the Son of Man or the Elect One of 1 Enoch). The title ascribes the work ‘‘to Rabbi Ishmael ben Elisha, high priest’’ and dates it at the beginning of the 2d Christian century; but Hugo Odeberg, who first edited the Hebrew manuscripts in 1928, traces individual parts to a period immediately after the revolt of Bar Kokhba (A.D. 132–135). Before the book reached its present form in the 3d century, it had felt the impact of Gnosticism and various religious movements within Judaism. Fourth Esdras. What is sometimes called 2 Esdras by non-Catholics is called 4 Esdras in the Vulgate. It was one of the most popular and most frequently translated books of all the apocrypha. Although written originally in Hebrew and subsequently translated into Greek, both of which texts are lost, the book has survived in Christian editions in Latin, Syriac, Ethiopic, Arabic, Armenian, Sahidic, and Georgian. It has supplied several liturgical passages: the reproaches (improperia) of Good Friday (ch. 1.13, 14–24); the Easter antiphon for martyrs (ch. 2.35); and the requiem aeternam in the prayer for the de ceased (ch. 2.34–35). In their attachment to this book, Christians not only made slight modifications in the text (ch. 7.28–35[?]; 8.3; 13.29–32[?]), but they also wrote a new introduction and conclusion (ch. 1–2, sometimes called ‘‘5 Esdras,’’ and ch. 15–16, sometimes called ‘‘6 Esdras’’). The newer chapters (1–2 and 15–16) are missing in the Syriac, Ethiopic, Arabic, and Armenian versions. The Jewish original can be dated c. A.D. 100, i.e., ‘‘thirty years after the downfall of the city [Jerusalem, in A.D. 70]’’ (ch. 3.1) and a few years after A.D. 96, the end of the reign of ‘‘the three heads,’’ i.e., the Flavian Roman emperors, Vespatian, Titus, and Domitian (11.1). The author drew his material from preexisting sources and put together a mosaic of ideas. Composing in an apocalyptic style, he assumed an ancient name, Ezra, and pretended to be writing from Babylon. He was, however, a devout Jew, perhaps a Pharisee, living in Rome (see 1 Pt 5.13). He was crushed by the destruction of the Holy City and was continually obsessed with the mystery of sin, human misery, the trials of the just, the prosperity of the wicked, and the large number of the reprobate. Pessimistic is the evaluation usually attached to his character. He firmly expected a divine judgment upon Israel’s enemies, once the number of the elect was complete, and he hoped for a general resurrection and a new creation. Chapters 3–14 present an account of seven visions. The third vision (6.35–9.25) describes the death of the Messiah, but in the succeeding judgment scene the Messiah does not appear—in opposition to the Gospel story about Jesus. In the sixth vision (ch. 13) there are many parallels to the Son of Man image in Daniel ch. 7. The last vision (ch. 14) is important for the study of the formation of the canon. Ezra is said to have dictated the sacred books to five secretaries who wrote ‘‘in letters they did not know’’; Ezra spoke around the clock, and at the end of 40 days, 94 books had been transcribed: 24 open to the worthy and the unworthy; 70 reserved for the initiated. The number 24 accorded with one of the more common Jewish ways of combining and numbering the canonical books (5 in the Torah, 8 in the earlier and later Prophets, and 11 in the Writings). Syriac or Second Baruch. Several works were attributed to Jeremiah’s secretary, Baruch. First Baruch be longs to the list of deuterocanonical books received into the LXX, the Vulgate, and the canon as formulated at the Council of Trent, but rejected by Jews and Protestants from their canonical list. Second Baruch has survived in a single Syriac copy. Third Baruch, the least important, was written originally in Greek. Second Baruch is an apocalyptic work that reveals a marked dependency upon 4 Esdras. A pious Jew, drawing upon the latter and other disparate sources, describes a vision that, he pretended, was granted to Jeremiah’s secretary about Israel’s future after the destruction of Jerusalem in 587 B.C. Not only did some of the facts in the vision disagree with biblical history, but the author was actually writing about another devastation of the Holy City, that by Titus in A.D. 70, and the concomitant frustrating condition of his people. The author is ignorant of the revolt of Simon BAR KOKHBA (Bar Cocheba) in A.D. 132–135, nor does he know anything of the events that followed the revolt and the expulsion of all Jews from the Jerusalem area of Palestine. He must have written, therefore, before A.D. 130. A summation of 2 Baruch follows. The opening 12 chapters present Baruch’s announcement of the destruction of Jerusalem, its collapse before the power of four angels, and the Babylonian possession of the city. Contrary to the Bible, Jeremiah withdraws to Babylon, there to comfort the exiles (see Jer 40.1–6 and the LXX and Vulgate introduction to Lamentations), while Baruch remains to chant a lamentation over the ruins of Jerusalem. After his seven-day fast, divine revelation comes to Baruch’s tortured mind, assuring him that the godless will eventually be punished and that ZION was ravaged in order to hasten the day of judgment and the dawn of a new age for the righteous. Baruch is then told to ‘‘seal it [the message] in the recesses of your mind’’ and ‘‘sanctify [another] seven days’’ of fast. In ch. 21–34 God con soles Baruch by allowing him to peer into the heavens and see that everything must be judged in the light of the appointed end of all creation. Twelve woes must first scourge the earth, and only then will the Messiah appear, the manna drop down from heaven, and the dead arise from their sleep. In an important section (ch. 35–46) Baruch uses an image from Daniel, the four world empires of wickedness; the Messiah will be revealed to capture and execute the last world leader and to establish a king dom that will endure as long as the world. Baruch then announces his own death and encourages the people to maintain their hope in God. Chapters 47–52 repeat familiar themes—fasting, revelation of the future, the resurrection of the just and the damned to the identical bodies that they once possessed on Earth, and the final judgment. After a mysterious vision of black and clear water rained upon the earth, Baruch receives an explanation that spans world history from Adam to the appearance of the Messi ah in the form of lightning (ch. 53–76). A golden age follows. Finally, in ch. 77–87, two letters are introduced, but only the first is preserved. It announces the catastrophe of Jerusalem (that of A.D. 70) and future happiness, and it provides suitable advice. The book, written in apocalyptic style, is full of visions and symbols that attempt to make vivid sacred history, Israel’s great calamities, the resurrection, and the f inal victory. The work would have been lost except for a single Syriac manuscript, translated from a no longer extant Greek version, and a few Greek fragments (ch. 12–14). The original language was Aramaic. Greek or Third Baruch. This is a Jewish work, highly apocalyptic in style with a free blending of vi sions, symbols, astronomical details, and eschatological facts. In places, e.g., ch. 6–8, the book attains an extremely poetical style. The author was dependent upon 2 Baruch and, therefore, wrote sometime after A.D. 130. Origen (d. 254) seems to have had this composition in mind when he referred to a book of the Prophet Baruch and the latter’s evidence of seven worlds or heavens. A Greek text, speaking of but five heavens, was discovered only in 1896. Until then there existed only a Slavonic version, much shorter and envisaging only two heavens. Upon investigation the Greek text of 3 Baruch was found colored with heretical Gnostic ideas adapted to Christian truths. In ch. 4, for instance, Baruch sees the tree or vine that Adam was forbidden even to touch (Gn 3.3); but after the Deluge the angel Sarasael instructs Noah to plant a twig of this vine for ‘‘its bitterness shall be changed into sweetness and . . . it shall become the blood of God’’ (4.15). The book opens with Baruch’s weeping over the ruins of Jerusalem. An angel approaches to calm his questioning and anxious mind (ch. 1). Baruch is led through five successive heavens and is initiated into many mysteries of sacred history. (A similar idea of seven heavens occurs in the Testament of the Twelve Pa triarchs and the Ascension of Isaiah, while the notion of many heavens is reflected in Dt 10.14; 1 Kgs 8.27; 2 Cor 12.2.) Baruch sees the builder and designer of the TOWER OF BABEL in the first and second heavens, the serpent, the forbidden tree, Hades (the huge belly of the serpent), the bird Phoenix, who is the guardian of the earth and who feeds on the manna, in the third heaven, the souls of the just in the stately form of beautifully singing birds in the fourth heaven, and the angel Michael, who alone can open the fifth heaven and who holds an immense vessel that other angels fill with the good works of the righteous, in the fifth heaven (see Rv 5.8). Baruch is then ‘‘restored . . . to the place where I was in the beginning’’ (17.2). Jewish Sibylline Oracles. This is a Jewish-Christian adaptation of the Greco-Roman oracles; it was composed between 160 B.C. and A.D. 240. The collection consists of 12 books (bks. 1–8, 11–14; bks. 9, 10, and 15 are lost) and scattered fragments among other writers. Sibylla, or Sibyl (Counsel of God), was the name of a Greek prophetess, very advanced in years, who lived at least before the 5th century B.C. and therefore before the great classical period. She uttered prophecies, mostly of doom and tragedy, in Greek hexameter; tradition even claims that Homer copied his style from her. The Sibyl’s prophecies consisted of past history written in the future tense (vati cinia ex eventu). When the oracles became increasingly popular, other Sibyls appeared and the birthplace of the original one became a center of controversy. The popu larity of the Sibyl appears in the reverential way in which Aristophanes and Plato speak of her. SIBYLLINE ORACLES were preserved at Rome until the great fire of 82 B.C. destroyed them. Rome sent agents through the empire to recopy the sayings; the demand created such a proliferation of false oracles that Augustus ordered 2,000 volumes of them to be destroyed. The oracles were frequently consulted by the Roman government. In order to gain a hearing and to win respect with their non-Hebrew neighbors, Hellenistic Jews of Alexandria, Egypt, proceeded to adapt some of the Sibylline oracles to Israelite history and to compose some new ones of their own. They boldly pretended that the Sibyl was the daughter-in-law of Noah. What they produced, however, amounted to a weak parroting of the prophetic oracles against the nations (Isaiah ch. 13–23; Jeremiah ch.46–51; Ezekiel ch. 25–32). Themes of doom and terror are continually repeated, even to the point of monotony, as in one way or another cataclysmic forces of water, fire, earthquake, pestilence, and war sweep through the universe. Idols are overturned, and Israel alone survives to enjoy the messianic prosperity. These Jewish Sibylline oracles became very popular among the Christians down to the 5th century, especially among Gnostic sects, who may have been responsible for books 6–7. They were edited in their present form in the 6th Christian century. An echo of them is still heard in the DIES IRAE, where doomsday is spoken of as teste David cum Sibylla. The rambling, repetitious style is apparent from a survey of book 3. This tells of Beliar, from the stock of Sebaste in Palestine (i.e., Simon Magus; see Acts 8.9–24), and of a lawless widow, both of whom manage to lead even the Jews astray, till God rains destruction upon everything (Il. 63–92). A short Christian interlude prays for the return of the Savior (Il. 93–96). Other lines describe the prosperity of the Jews, which incites the envious Gentiles to attack (see Ps 2.1–3; Ezekiel ch. 38–39). God destroys the enemy in a wondrous way and grants great favors to His people. The Gentiles consequently seek conversion, study the law, and embrace Judaism. The Messiah has an important part in the war of deliverance but disappears from the scene in the victory celebration. No word is heard of a bodily resurrection. The kingdom is described in very earthly tones. In the midst of book 3 occur indirect references to Alexander the Great, Ptolemy VII Physcon, and other notables; the historical sequence is rather chaotic.
 MORAL-DIDACTIC APOCRYPHA 
These works imitate the style and content of the didactic books of the OT, i.e., the Wisdom Books and the Psalms. Testament of the Twelve Patriarchs. One such work purports to give the farewell discourses spoken by the 12 sons of Jacob at their deathbeds. It follows a literary pattern fairly common during the century before and the century after the birth of Christ. The origin can be traced to such biblical passages as Jacob’s final words in Genesis ch. 49 and Moses’ last message in Deuteronomy ch. 33 and is found also in intertestamental literature, such as Ethiopic Enoch (i.e., the book of admonition in 92.1–5; 91.1–11, 18–19), Jubilees (discourse by Isaiah in 31.4–22 and by Jacob in 45.14–16), and the Assumption of Moses. Jesus’ parting discourse in John ch. 13–17 may have been composed according to this literary style. Each of the 12 testaments follows a tripartite division: first, a pseudohistorical narrative of the Patriarch’s life with particular attention to some major fault of his; then, the moral lessons to be learned from his experience; finally, a messianic-apocalyptic view of each tribe’s future. The first part especially is embellished with legendary and popular traditions, while the third section reflects a tense messianic expectation. The suggestion has been made, not without good reason, that these 12 testaments constitute an anthology of liturgical sermons in which the preacher applied scriptural readings to contemporary problems and needs. The testaments do not always follow the order of births in Genesis ch. 29–30, but the four eldest sons of Jacob speak first. Ruben (Reuben), of course, shamefully remembers his act of incest with his father’s wife Bala (Gn 35.22; 49.4) and repeatedly warns his own sons against fornication. Great caution is necessary, because of the seven evil spirits, the hostile Beliar, and the fickle ness of all women. The author shares the SAPIENTIAL BOOKS’ suspicion of womankind. The messianic section is practically non-existent in this, the first testament. Sim eon, because of his part in the betrayal and selling of Joseph into slavery, speaks against jealousy and envy. The messianic lines are again very few, and, like Ruben, Sim eon expresses loyalty to the priestly tribe of Levi and the kingly tribe of Judah. The testament of Levi is one of the longer and more developed pieces; it reveals a strongly apocalyptic style of visions and heavenly secrets, of past history recounted in the future tense, and of keen eschatological concern. The slaughtering of the Shechemites is justified as an order placed upon Levi and Simeon by an angel, when Levi stood in the divine throne room. Al though an eternal right to the priesthood is granted to Levi, he is told nonetheless that a new priest shall arise from the tribe of Judah, who will assist Gentiles as well as Jews, remove sin forever, bind Beliar, open the gates of Paradise, and show the way to the tree of life. Apocalypticism dominates over moralism in the testament of Levi. Because the royalty became Judah’s prerogative, his testament begins with a grandiose account of his extraordinary feats of valor and strength. The incident of Judah’s relations with his daughter-in-law Tamar provides the preacher with an opportunity to speak forcefully against the dangers of wine and women. After a quick summary of the destruction of Jerusalem in 587 B.C. and the return from the Exile, Judah foresees the Messiah to arise from his offspring, a man who will be meek, without sin, filled with the Spirit, a life-giving fountain, a judge, and a savior of all who call upon the Lord. The eight other testaments, of Issachar, Zabulon, Dan, Nephthali, Gad, Aser, Joseph, and Benjamin, proceed more or less in this same style. Doctrinal teaching and moral ideals reach a very high quality in this apocryphon. Its authors preferred honest morality to liturgical ceremonies; they kept apocalyptic interests under control, so that hopes in any imminent, divine breakthrough never confused immediate moral demands. Sin is resolutely condemned, but the sinner is always offered the possibility of repentance. Fasting is seen as a mighty weapon against the evil spirits. Besides the seven principal spirits of depravity, the testaments refer also to the leader, Beliar (the word is derived from the biblical Belial; see Dt 13.13; Jgs 19. 22; 1 Sm 1.6). Beliar is an individual person (testaments of Joseph 20.2; of Simeon 5.3; of Nephthali 2.6). The resurrection of the body is clearly taught (testament of Benjamin 10.6–8), and, in fact, the future age is filled with all kinds of earth ly delights. The place of the messiahs and their special qualities have already been mentioned. The testaments expect two messiahs, the one a religious leader, a priestly messiah from the tribe of Levi, by far the more important, and the other a royal messiah of the tribe of Judah. A few scholars (e.g., M. J. Lagrange) deny that the references add up to a belief in any personal messiahs; the authors, instead, look forward to messianic, redemptive movements in which the tribes of Levi and Judah will take the lead. Most scholars, however, especially with the evidence of the Dead Sea Scrolls at hand, recognize the expectation of individual messiahs. Until research was made on the Dead Sea Scrolls, questions about the authorship of the testaments were generally settled in favor of a Jewish origin, with later Christian interpolations. The bulk of the 12 testaments were said to have been composed by a Jew, who may have belonged to the Essene sect, sometime after 200 B.C., perhaps during the reign of the worldly Hasmonean king Alexander Jannaeus (r. 103–76 B.C.). This age accounts for the antagonism to the royalty (testaments of Judah 21.6–23.5; of Levi 14.5–16.5). Christian additions were inserted into the text c. A.D. 100 in order to sharpen the messianic references in favor of Jesus Christ (testaments of Joseph 19.11; of Benjamin 3.8, 9.3–5). Representative scholars (e.g., O. Eissfeldt) still prefer this explanation; but others (e.g., J. T. Milik) hold a different opinion on this question. The sections of the testaments found at Qumran (an Aramaic fragment of Levi; a He brew fragment of Nephthali) are longer, and, especially in the case of Nephthali, they are considerably different. They represent the source from which a Jewish Christian of the 1st or 2d Christian century prepared a set of testaments for all 12 Patriarchs. The original Hebrew or Aramaic texts no longer exist, except for the Dead Sea Scrolls and a Hebrew fragment of Nephthali that was found in the Cairo Geniza at the end of the 19th century. There are extant 10 Greek MSS, of two basic forms, be sides two translations from the Greek, one in Slavonic and a more important one in Armenian. Psalms of Solomon. These are 18 hymns, composed originally in Hebrew but existing now only in Greek and in a Syriac version derived from the Greek. These psalms (hereafter Ps. Sol.) must be kept distinct, not only from the Book of Psalms in the Bible, but also from another collection, The Odes of Solomon, 42 hymns by a 2d century Christian (see next section). Because of cryptic historical references in Ps. Sol., it is usually stated that the author(s) wrote a little after the violent death of Pompey, who, in 48 B.C., was slain, left unburied, and finally cremated on an improvised pyre in Egypt. The second psalm seems to refer to the manner in which the Jewish leaders, Aristobulus II and John Hyrcanus II, first welcomed the approaching army of Pompey; then, when Aristobulus’s group resisted, Pompey fought back, razed the walls around the temple enclosure, and sacrilegiously entered the Holy of Holies (Ps. Sol. 2.2, 29–31; 8.15–20). At least the second and eighth psalms can be traced back to the middle of the 1st century B.C.; but a further question is still not completely solved, whether the same poet composed all the psalms or wheth er the collection grew over a long time. Because the psalms breathe a certain peace, at least in not expecting any violent changes, their composition must have been completed before the great unrest of the 1st Christian century. Another open question is the identity or character of the author(s). The name Solomon was adopted because this king was the model of a glorious, wise, and peaceful monarch; in Ps. Sol. faith is expressed in a new king of the line of Judah who will receive wisdom from God and will conquer the world not by the sword but ‘‘with the word of his mouth forever’’ (Ps. Sol. 17.39). It was the customary style, ever since the emergence of apocalyptic literature in the postexilic age, for authors to use pseudonyms (as in Daniel, Jonah, Wisdom, and Ecclesiastes). Not only because of the messianic interests of the writer but also because Ps. Sol. ch. 17 argues very vigorously against the Hasmonean kings, it is often presumed that the poet belonged to the sect of the Pharisees. Toward the end of his reign the Hasmonean king Alexander Jannaeus ordered a large number of Pharisees to be impaled before his very eyes. But this evidence does not suffice to establish the author as a Pharisee; many of the common people hated the Hasmoneans. Nor were messianic interests in a king of the line of Judah confined to the Pharisees. Such a key Pharisaic doctrine as the resurrection of the body is found in Ps. Sol. 3.16 but not in the important Ps. Sol. 17–18. Finally, Ps. Sol. 4, according to M. J. Lagrange, seems directed against Pharisaic hypocrisy. It is better to conclude, with O. Eissfeldt, that the author of Ps. Sol. was not necessarily a Pharisee; he may have belonged to the Essenes. He was a layman, very devoted to his religion, feeling deeply its abuses, and firmly confident in God’s deliverance. The principal purpose of the poet(s) was to sustain hope in divine promises by assuring the people that God would replace the depraved Hasmoneans with a worthy king of the house of David. The Messiah of the tribe of Levi is passed over in silence, and here one notes quite a change from the Testament of the Twelve Patriarchs and the Qumran Scrolls. (No copy of Ps. Sol has yet turned up among the Dead Sea Scrolls.) The Davidic Messiah will not be a suffering redeemer or a priest or a warrior. He will cleanse Jerusalem and make the Holy City a world capital ‘‘with the word of his mouth.’’ All members will become ‘‘SONS OF GOD.’’ The messianic picture, it will be noted, is peaceful but very nationalistic. An exalted moral ideal is constantly to the fore, including personal freedom and responsibility, the righteous fear of God, patience and long-suffering, and the expectation of a reward after death. The style is what one would expect in songs that arose within the Israelite liturgy. Compared to the biblical Book of Psalms, Ps. Sol. sometimes has similar titles (for the leader in Ps. Sol. 8.1) and identical liturgical rubrics (the selâ in 17.31; 18.10). The same general types are found in both cases: hymns (Ps. Sol. 2.20, 33–37; 3.1–2); collective or individual plaints (2.19–25; 7; 8.22–34; 16.6–15); thanksgiving songs (13.1–4; 15.1–6; 16.1–5); didactic songs (3.3–12; 6). These various kinds of songs, however, now freely intermingle, so that a single psalm, such as canonical Psalm 2, shifts from one type to another. Ps. Sol. also manifest a greater precision in historical references than one is accustomed to meet in the biblical Psalms. One last feature about Ps. Sol. is noteworthy: the apocalyptic imagery is held in restraint. One senses no imminent cataclysm to break up the present age and suddenly inaugurate the new. The Messiah will conquer, but peacefully and mysteriously. Odes of Solomon. These are 42 hymns, known principally through a Syriac translation discovered in 1908 by J. Rendel Harris, but written originally in Greek in the early 2d Christian century for liturgical usage in the East ern Church. These songs are not to be confused with the previously mentioned apocryphon, the Psalms of Solo mon. The odes reveal a strong Jewish influence: the parallelism of the biblical Psalms, references to Christ in the form of prophecy rather than of history, and a strong monotheism. Christian references, however, are almost everywhere present, and they are too intimate a part of the text to be considered additions to an earlier Jewish work. The author never quotes any single word of Jesus from the Gospels; in fact, he never uses the proper name Jesus, but he prefers the common Jewish form Christ (i.e., the Messiah, the Anointed One). An exalted mysticism, de rived from the writings of St. John and especially of St. Paul, spreads a contemplative spirit throughout the hymns. The poet is particularly interested in the illumination that proceeds from the resurrected Christ (ode 42 is one of the oldest Christian poems on the Resurrection). He shies away from the humiliating details of Jesus’ earthly life. Baptism, the Sacrament of initiation and enlightenment, is the only rite of the Christian Church to receive special attention. The author’s Christology is not heretical, but it could become very compatible with Docetist Gnosticism, especially in odes 19 and 35. It is not surprising that five of the odes were included in the Gnostic book Pistis Sophia. (See J. Labourt and P. Batiffol, Les Odes de Salomon [Paris 1911]; J. R. Harris and A. Mingana, The Odes and Psalms of Solomon [2 v. Manchester 1916–20]; J. Quasten, Patrology [v. 1 Westminster, Md. 1950] 160–168.) Prayer of Manasseh. This is a penitential psalm of Jewish origin, consisting of only 15 verses (from 37 to 42 lines in the Greek text), composed around the begin ning of the Christian era. The Greek style is very impressive, with its flowing rhythm and rich vocabulary. Most scholars, therefore, deny the possibility of a translation from the Hebrew. R. H. Pfeiffer and R. H. Charles consider that at least in verse 7 one can detect traces of an original Hebrew text beneath the surface of the Greek language. They have found only a limited number of sup porters for this position. The prayer pretends to express the contrite spirit of Manasseh (r. 687–642 B.C.). This king of Judah had re versed the fervent religious policy of his father, King Hezekiah (r. 716–687 B.C.), introduced pagan rites into the temple compound (idols, child sacrifice, and fertility cult), and violently removed all opposition among the Prophets and people (2 Kgs 21.1–18). Manasseh’s apostasy may have been forced on him by a resurgent Assyria, who expected vassal countries to worship its gods. It is not clear whether or not Manasseh finally decided to re sist Assyrian pressure, but it is stated in 2 Chr 33.11–12 that the Assyrians took Manasseh in chains to Babylon, where the Judean king humbled himself and did penance before the God of his fathers. According to 2 Chr 33.18 a prayer uttered by Manasseh on this occasion was pre served in the ‘‘Chronicle of the Kings of Israel’’ and the ‘‘Chronicle of the Seers,’’ records that are no longer ex tant. This apocryphon fills in the lacuna and in doing so makes the ancient past meaningful for a later age. The Prayer of Manasseh was rejected by St. Jerome along with all deuterocanonical and apocryphal works, and the Council of Trent did not include it in the Church’s official list of inspired books. Its presence, however, among 14 canticles or odes in the 5th-century MS Alexandrinus and in many other Greek, Latin, Syriac, Ethio pic, Arabic, Armenian, and Coptic MSS indicates that it was a popular liturgical piece in the Eastern Church. The religious doctrine of the prayer is very encouraging: God is infinitely compassionate, and sincere repentance obtains forgiveness for the worst sins. Fourth Maccabees. This is a philosophical sermon or disquisition demonstrating the Mosaic Law as the supreme example of reason’s triumph over the passions (1.1). Its present title dates back to LXX MSS Sinaiticus (4th century) and Alexandrinus (5th century), in which the book follows immediately upon the other three Books of Maccabees. It has, however, very little in common with any of them. Unlike 1 and 2 Maccabees, it does not feature the Maccabean wars of independence, and it is unlike 3 Maccabees in that it does not follow a narrative style. The book is found also among the collected works of Flavius Josephus, where it is entitled more appropriately, ‘‘On the Supremacy of Reason.’’ The 18 chapters of 4 Maccabees can be divided into four principal sections. (1) The introduction (1.1–12) states the theme and gives a general plan of development. Here it is plainly admitted that ‘‘inspired reason is supreme ruler over the passions, and . . . the greatest virtue . . . [is] self-control’’ (1.1–2). (2) In the philosophical exposition (1.13–3.18) an attempt is made to ‘‘define what the reason is and what passion is.’’ Wisdom is ‘‘the knowledge of things, divine and human, and of their causes, . . . the culture acquired under the [Mosaic] Law’’ (1.14–17). (3) The third section (3.19–17.24) establishes and illustrates these statements, especially the one on the importance of the law, by drawing upon the events narrated in 2 Maccabees ch. 3; 6.18–7.42, namely, Heliodorus’s futile attempt to rob the temple treasury, the martyrdom of Eleazar, and the agonizing death of a moth er and her seven sons (called the Maccabean martyrs in the Christian liturgy). The gruesome and graphic account of their tortures are frequently interrupted with speeches in praise of the law and its wisdom. (4) The final section (ch. 18) presents a peroration on obedience to the law, ad dressed like the entire book to ‘‘Israelites, children born of the seed of Abraham.’’ The style and vocabulary of the book is thoroughly Greek, following the literary form of the diatribe as known among the Cynics and Stoics, i.e., a popular dis course on philosophical or religious matters. The author shows himself superior to the epitomizer of 2 Maccabees and far more capable than the composer of 3 Maccabees. The subject matter, however, is Jewish through and through, so that some scholars think that the book may have originated as a synagogal sermon. Four Maccabees drew freely upon Jewish tradition. The author mentions the paradise in which he claims that Eve was beguiled into a sexual sin by the serpent; Cain, Abel, and the sacrifice of Isaac; David the psalmist; the Prophet Ezekiel; and the deuterocanonical stories of Daniel. The expiatory suffering of the innocent for the sinful is clearly taught, a rare example of the influence of the Suffering Servant of the Songs of the SUFFERING SER VANT (Is 52.13–53.12) on later Jewish thought (4 Macca bees 1.11; 6.28–29; 17.21–22). Retribution after the death of the just and the wicked is presumed throughout the work, but, contrary to 2 Mc 7.11, 14, 19, 22–23, the resurrection of the body is not taught. Immortality is presented in a more Platonic fashion (4 Maccabees 5.37; 9.8; 10.11; 12.13). Eusebius of Caesarea (A.D. 270–340) and St. Jerome (A.D. 342–420) identified the author with the Jewish historian Flavius Josephus (A.D. 37–100), but this opinion is not accepted today. The author’s name, therefore, re mains unknown, but from his book one can deduce that he was a fervent Jew, well versed in the Hebrew Scriptures and in later traditions. He shows himself very favor able to Greek philosophical influences, the Platonic, the Cynic, and particularly the Stoic. For these reasons he must have lived in the Jewish DIASPORA, either in Syria, birthplace of the Stoic philosopher Zeno and possibly the home of the Jewish author of 2 Maccabees, or Alexandria, Egypt, where the LXX originated and where the MSS Sinaiticus and Alexandrinus were written. He com posed his work sometime after 2 Maccabees but before the spread of Christianity—therefore, in the two or three decades before or after the beginning of the Christian Era. 
APOCRYPHA OF THE NEW TESTAMENT 
The NT Apocrypha, as the term is used here, are the early Christian writings that more or less resemble the books of the NT but have not been received as canonical Scriptures by the Church. The beginnings of the NT apocryphal literature coincide with the slow crystallization of the NT canon. Most of the Apocryphal books are known only by title because their existence was mentioned by the Fathers of the Church in their struggle against heresy. Origen, Irenaeus, Jerome, Eusebius, and especially Epiphanius in his comprehensive Panarion, or Refutation, of all heresies (Patrologia Graeca, ed. J. P. Migne, 161 v. [Paris 1857–66] v. 41) are the main sources of information on the NT Apocrypha; some information is found also in the Stichometry of Nicephor (ibid. 100:1060) and the Pseudo-Gelasian Decree (Patrologia Latina, ed. J. P. Migne, 271 v., indexes 4 v. [Paris 1878–90] 59:162–164; Texte und Untersuchungen zur Geschichte der altchristlichen Literatur [Berlin 1882– ] 3.8.4). The main characteristics of the NT Apocrypha are not only their pseudonymous use of the names of the Apostles or other personages who were supposed to know something of the life and teachings of Our Lord, but also their general imitation of the four kinds of the NT canonical writings—the Gospels, Acts, Epistles, and Revelation. They differ, however, from the canonical writings by the excess of the miraculous element in their stories and by the esoteric aspect of their teachings. In regard to their doctrinal contents one can distinguish those that are heretical (mostly Gnostic, but later at times purged by orthodox editors) from those that are merely fictitious and can be considered as the beginnings of Christian devotional literature or even as the first at tempts at dogmatic development (e.g., in regard to the Assumption of Mary). They had a great influence on the liturgy (e.g., the Feasts of the Presentation, of St. Joachim, and of St. Anne), the iconography, and Christian symbolism. Their greatest value consists in the witness they offer in proof on the one hand, of the first daring movements of Christian thinking and imagination, and on the other, of the sure discriminatory power of the Church in distinguishing them from the canonical writings. 
APOCRYPHA, ICONOGRAPHY OF THE 
From late Hellenistic times through the medieval period, apocryphal literature constantly provided artists with rich sources of iconography. As a source of iconography the apocrypha of the New Testament is of much greater importance than that of the Old Testament. Of the Old Testament apocrypha, Ascensio Jesaiae is the only book known today to have been used as an iconographical source. It is assumed that there existed a certain num ber of narrative cycles on deuterocanonical literature of Hellenistic Jewish origin from the late Hellenistic period. In early Christianity artists used the apocryphal New Testament literature to complete narrative cycles of the lives of Christ, the Virgin Mary, the Apostles and other saints, since canonical books gave artists only imperfect information about the lives of these important figures. The influence of apocryphal New Testament literature is most conspicuous in the following cycles: (1) The life of Christ. For the Nativity and the Infancy, the Protoevangelium Jacobi and the Evangelium Pseudo-Matthaei are the main sources for themes such as the Birth in the Mountain Cave, Two Midwives, the Animals by the Manger, etc. The Evangelium Infantiae Salvatoris ara bicum as well as the Gospel of St. Thomas provide supplementary information about the Nativity and the Infancy, such as the Star of Angels and the occurrence of early miracles. The Bathing of the Infant Christ in the Nativity scene is a borrowing from pagan birth scenes. There are two sources for the apocryphal details of the Passion and the DESCENT OF CHRIST INTO HELL: the Gospel of Bartholomew and the Gospel of Nicodemus (Acta Pilati). (2) The life of the Virgin. The Protoevangelium Jacobi is again the most important source for the life of the Virgin in reference to Joachim and Anna, the Nativity of the Virgin, the Presentation of the Virgin, the Engagement, and the Annunciation. For the last part of her life, the De transitu Beatae Mariae Virginis attributed to Melito of Sardis is the main source. (3) The lives of Apostles. There are several apocryphal books of the Acts of the Apostles, e.g., Acts of Paul, Acts of Peter, Acts of Andreas, etc. They are the principal sources of the miraculous deeds and martrydoms of the Apostles as well as the source of their portraits [Peter and Simon Magnus, Martyrdom of Peter (Quo vadis, Domine), etc.].
