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INTRODUCTION
Comprising of 12 chapters it was traditionally attributed to King Solomon, although the language indicates a later date as it is much closer to Mishnaic than to classical Hebrew. If one ignores the superscription (1:1) and the two epilogues that have been added to the book (12:1-10, 11-14), perhaps for the purpose of making the radical views less objectionable by submitting them to traditional piety, Ecclesiastes opens with a thematic refrain (1:2) plus a poem (1:3-11) and closes with the same, in inverse order (refrain, 12:8; poem, 12:1-7).

The initial poem characterizes the monotonous cycles of nature, while the concluding one describes the cycle of human life, that is, from youth through old age to death. Between the two remarkable poetic achievements the author offers a justification for the negative assessments of life’s meaning encapsulated in the refrain, “Vanity of vanities, says the Preacher, all is vanity.” This unusual conclusion arises from an examination of life as it unfolds under the sun.

The author observes that death nullifies all human accomplishments, and that this enemy comes indiscriminately on good people and bad. Briefly adopting the literary fiction of royal authorship (1:12-2:26), for which Egyptian parallels exist in the Instruction of Ptahhotep, Merikare and Amenemhet, the author claims to have tested life’s supreme rewards (frame, fortune, work, pleasure) and to have found them wanting.

Since one cannot secure a profit from human endeavor, given the unpredictability and inevitability of death, Ecclesiastes concludes that humans ought to enjoy life insofar as that is possible. Close parallels to this advice (9:7-9) occur in both the Babylonian Epic of Gilgamesh, where the innkeeper Siduri counsels Gilgamesh to enjoy his wife and children, wear festive garments and anoint himself with the finest oils, as well as in the Egyptian Harper’s songs. 
The literary form by which Ecclesiastes arrives at this advice is typical of the Wisdom Literature, specifically the use of collected sayings (aphorisms, “better” sayings, biographical narrative, anecdote, instruction, allegory and so forth) from the school tradition. The author of Ecclesiastes often refutes older sayings, thus giving the book the appearance of a dialogue.

In a word, Ecclesiastes reflects contradictory understandings of events, and this feature of the book has led to theories of editorial glosses [additions from others]. Related texts come from Mesopotamia (The Dialogue between a Master and his Slave) and from Egypt (The Dispute of a Man with his Soul). The biblical author’s rejection of divine justice goes beyond the position found in the Book of Job, for Ecclesiastes finds no resolution to the vexing problem.

The radical teachings of Ecclesiastes find no resolution to the vexing problem. The radical teachings of Ecclesiastes place him on the outer edges of the canon. The author acknowledges that God is creator, but no evidence convinces the skeptic that the remote deity is also redeemer. The book thus marks a crisis within biblical wisdom. Earlier claims about wisdom’s power to steer humans successfully through life’s dangers are declared to be mistaken, for none can discover the secrets of the universe that would lead to save passage.
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As for life after death, the author denies the possibility or registers profound doubt in the rhetorical question: who knows? For the moment, the celebrated life under the sun is carried on under the shadow of death, and existence therefore is the ultimate emptiness. The Hebrew name bestowed on the author, Koheleth, often wrongly translated “the Preacher,” designates an office related to the assembling of people or proverbs.

It has been suggested that the name Koheleth derives from the account in 1 Kings 8:1, 14 which reports that Solomon assembled the people and addressed them on the occasion of the dedication of the Temple. The book was actually written quite late, perhaps at the end of the 3rd century BCE. Some have even contended that the book was originally written in Aramaic and shortly thereafter translated into Hebrew.
Fragments from Qumran date from the middle of the 2nd century, and distortions of the author’s radical teachings seem to be attacked in the 2nd century Greek Wisdom of Solomon. Ecclesiastes belongs to the five festal scrolls and is read during the Feast of Booths (Tabernacles). Illustrated Dictionary and Concordance of the Bible Jerusalem
Qohelet (Ecclesiastes)

Qohelet – perhaps meaning “the assembler” – is concerned with the purpose of life and in particular the inability of material things to provide meaning. As appropriate as this message might have been for the ascetic community reflected in the Dead Sea Scrolls, only two manuscripts of the book were found at Qumran. The Dead Sea Scrolls Bible

THE STRUCTURE OF THE BOOK

A  1:1.

Introduction.

  B  1:2-6:9.
   The chief good. What it is not.

  B  6:10-12:12.  The chief good. What it is.

A  12:13, 14.   Conclusion.

The name of this book comes direct from the Latin Vulgate the Septuagint version. The Hebrew name is Koheleth = Assembler or Convener (as appellative, not a proper name). It is feminine, to agree with the word “wisdom,” which is feminine, and is therefore Wisdom personified (as in Proverbs 1:20; 8:1, and always with masculine verbs. Compare Matthew 11:19, Luke 7:35; 11:49, 50). Koheleth is taken from the word kahal = to call, assemble, or gather together.

This is what Solomon did (1 Kings 8:1, 2, 5). It occurs with a feminine verb in 7:27. The word Koheleth occurs seven times at the book: three times at the beginning (1:1, 2, and 12); three times at the end (12:8, 9, 10); and once in the middle (7:27).
This book formed part of the Hebrew Bible long before the time of Christ, and is therefore included in His words, “the Scriptures” (Matthew 22:29; 2 Timothy 3:16, &c.). It is given in the list of canonical books by Josephus (A.D. 37), and is included in all the Ancient versions made before Christ. It has been rejected by some, or put to a late date, on account of its alleged Theology.
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Theology is man’s reasoning about the Word of God, as Science (so called) is man’s reasoning about the Words of God. Because Genesis does not agree with Science that book is rejected by Rationalists. Because Ecclesiastes does not agree with Theology, this book id rejected, as uninspired, even by some Evangelical theologians.
True, the Bible contains an inspired record of what people said and did; and it does not follow that all that they said or did was inspired. Nevertheless, it is inconceivable that this can apply to a whole book, without a word of warning. Those who can imagine such a thing refuse the evidence that Christ in Luke 16:19-30 is using the language of His enemies, and in verse 31 giving His own Divine pronouncement. They strain out the gnat and swallow the camel.

They do not see that, if any one whole book is not a part of “The Oracles of God,” every Christian doctrine loses its foundation. There could have been in that case no Divine selection or preservation of books, and no Divine Canon of Scripture. If one book is thus ruled out, then another may be. Doubt is thus cast upon the whole Bible, and we have no “Word of God” at all! 

If this book be not part of the Word and words of God, then we have no reply to those who reject Genesis, Daniel, Jonah, or the Revelation, who do so on the same ground of human reasoning. If the inner consciousness of each individual is to decide what is and what it not “Scripture,” there is an end of Divine Revelation altogether.
In any case Solomon’s “wisdom” was given him by God (1 Kings 3:5-12; 4:29-34), and this “wisdom” was therefore “from above” (James 3:17), as Luke’s was. Moreover; Solomon did not lose it, for it “remained with” him (Ecclesiastes 2:9). The Structures in the book show God’s finger prints.

The Companion Bible
As Literature, Ecclesiastes Belongs, along with Proverbs, Job, and some other sections of the Bible, in the category of wisdom. Wisdom texts reflect on the nature of the world and the God who created and controls it, and on the place of humans in this divine creation. These observations are usually presented as the work of one or more sages, [teachers] who arrive at the observations by exercising wisdom – a faculty based on their own experience and that of other sages before them, and sometimes also on divine revelation.

But whether from experience or revelation, the wisdom is regularly understood to have God as its ultimate source. In the case of Ecclesiastes, the wisdom is presented as experiential. The sage who comes to it through his experiences, one might even say experiments, is designated in Hebrew as Koheleth, and so supplies the Hebrew title for the book. Christian tradition generally uses, for book and sage, Ecclesiastes, “the one, who assembled,” which is the Greek rendering of Koheleth found in the Septuagint.

The twelve chapters of Koheleth cover a miscellany of topics:

1. The cycles of the natural order;

2. The amassing of wealth in property and other forms;

3. The opposing forces that govern life;

4. Friendship, particularly as an antidote to life’s wearying uncertainties;

5. The virtues and difficulties of human authority;

6. The nature of folly and the possibilities and limitations of wisdom;
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7. The enjoyment of one’s toil;
8. The terrors of old age.

Behind these topics, it appears, are certain fundamental themes. The first is expressed by the term “futility” (hevel) (1:2). For Koheleth, this is foremost the inability of humans to make sense of the world around them – to see a coherent pattern, a plan to their lives and to nature, in the sense of a movement toward lasting goals, a line of development or progress. Koheleth, it appears, does not deny that there may be coherent patterns of activity for each human, animal, and other phenomenon, and he uses the word ma’aseh (“deed, work, action” from ‘-s-h, “do, make”) for these (chapter 8), indicating also that they seem folded into the larger ma’aseh of God. 
But the human ability to discern what these are is frustrated, he argues, again and again; most significantly, the traditional doctrine of reward and punishment for the good and the wicked does not appear to work, at least in this life. In this regard, Koheleth is arguing against the position evident in the book of Deuteronomy or the bulk of Proverbs.

The one thing that is clear for Koheleth is death. It is the final point in each one’s ma’aseh, the one immutable even in life that every human, animal, and other organism must succumb to; it cuts across all categories of morality and class. If there is any survival beyond death, either physically or in terms of memory and influence, humans cannot know this, or so cannot rely on it.

What is left to humans, then, as Koheleth sees it – though he does raise an occasional doubt (e.g. 6:1-12) – is principally to enjoy their toil while they are alive. The “portion” (helek) (2:21) is granted to them by God as part of their activity. Individual rewards and punishments, however, have no enduring significance because they are canceled out by death and cannot be passed on to future generations.
The capacity to discern all of this – to understand what can be known and what cannot – is for Koheleth the task of wisdom. Wisdom, therefore, is most effective when it is used to clarify its own limits. In so doing, wisdom need not deny – nor does Koheleth deny – that God is in control and has a coherent pattern of activity that will bring every creature to account.

Accordingly, it makes sense not to tempt the anger of God, say, by making rash prayer at the sanctuary or rash vows (4:17-5:5). This affirmation of God’s authority and judgment is, indeed, what rabbinic interpreters [sages] have emphasized as the central element in Koheleth, and while some modern critics have assigned the vv. That express it to later, orthodox editors (s) of the book, it comports well with the limits on human wisdom, a central theme of the original author.
These topics and themes are not developed in a systematic exposition from the beginning to the end of the book; rather, a number of them, like futility and enjoyment of toil, are revisited, several times. These recurrences often involve new perspectives that build on, even contradict, what has come before (e.g. chapters 8; 9:1-12; and 10). At times, therefore, the recurrences and contradictions can be confusing, and in any case they make reading Koheleth no easy task.
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But there are occasional indications of structure in the book. Thus, a frame surrounds most of the book, as 1:2 is essentially repeated in 12:8; the assertion in these two vv. That everything is futility should then reflect what the author regards as the fundamental theme of all the intervening material. Within the frame are various smaller units defined by formal markers, balance in the placement of vv., or a certain connectedness in the flow or narrative.

The catalogue of polarities in 3:1-8 is the most obvious example, with the opposites arranged as syntactic parallels. (Other examples are considered in the annotations below). These structures create a loose coherence. This is reinforced by the repetition of certain nouns for key concepts, like “futility” (hevel) and “portion” (helek), and of certain verbs, like “set my mind” (natati et-libi, 1:13) and “probe” (tur, 1:13), which represent a technical terminology assembled to describe Koheleth’s intellectual search.
Put together, then, the recurrences of themes and terminology testify to the leisurely, self-conscious, ruminative process in which Koheleth is engaged, meandering through, around, and back to his favorite issues, considering them first from one angle, then from another.

If the Koheleth of the book is depicted throughout as a sage, he is also, in the first two chapters described as a king, more specifically, as recognized from the earliest Bible translations (e.g., Septuagint, Targum), as Solomon son of David. To be sure, the name Solomon is nowhere used in the book; conversely, Koheleth does not occur elsewhere in the Bible.

Yet the genealogy and descriptions given of Koheleth in his book (1:1, 12, 16; 2:7, 9) make the identification with Solomon clear. The Solomonic depiction is consistent with the depiction of Koheleth as sage, given the clear biblical tradition of Solomon as wise man (1 Kings Chapters 3; 5:9-14), and indeed, the larger ancient Near Eastern association of kingship and wisdom. 
Classical rabbinic tradition generally accepted that Koheleth was really Solomon, and thus that the book originated from the Solomonic period, but internal evidence points to a much later date of origin. Thus, the book’s two Persian words, pardes (“grove,” 2:5) and pitgaam (“sentence,” 8:11) indicate that in its present form it does not date from before the postexilic period (latter 6th century BCE on) and the emergence of the Achaemenid Persian Empire that ruled Judah and most of the ancient Near East.

This date comports with the variety of late grammatical features of Koheleth’s Hebrew. At the other chronological end, Koheleth cannot be late than the first half of the 2nd century BCE, the date of a fragment of Koheleth found among the Dead Sea Scrolls and of the apocryphal work, the Wisdom of Solomon – and, perhaps, also of Sirach – which implicitly refers to Koheleth. 
Within these chronological limits, scholars continue to debate whether Koheleth belongs in the Achaemenid Persian period (late 6th to end of 4th centuries BCE) or to the following early Hellenistic period, perhaps during the 3rd century BCE. In either instance, the several positive references to political hierarchy, wealth in land, and money (kesef) all mark the author of Koheleth as probably of the landed gentry.
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Although Koheleth belongs in content and language with Proverbs and Job as a wisdom book, in post-talmudic Jewish tradition, sometime between the 8th and 10th centuries CE [AD], it came to be classified as one of the five megillot (scrolls), alongside Ruth, Esther, Song of Songs, and Lamentations, each of them to be read on a religious festival of the year. 
Koheleth is read on Sukkot, celebrating the completion originally of the fall harvest and later also of the yearly cycle of reading the Torah. This celebration of work completed, expressed both as joy and as a mood of reflection on memory and time past, resonates with themes in Koheleth, and so may have established the connection between the book and the festival.
Despite the firm place Koheleth has in the biblical canon, rabbinic tradition is ambivalent about the book. The evidence is rather laconic and concerns, in particular, the debates of the 1st century BCE through the early 2nd century CE, dealing also with certain other controversial biblical books like Ezekiel and the Song of Songs. 

Two features of Koheleth, and in varying fashion of these other books, appear to have provoked discussion:

1. That they exhibit contradictions, in the case of Koheleth, self-contradictions;

2. And they offer unorthodox views that do not comport with the mainstream of Jewish thinking about God and Torah in the Bible.

The result was, as various rabbinic Sages argued – others disagreeing – the Koheleth and these other books did not reflect divine inspiration, or in the ancient terminology, “did not make the hands impure” and deserved to “be removed from use and stored away” (reference, b. Shab. 30b; m. ‘Ed. 5.3; b. Meg. 7a). These rabbinic discussions are all post facto, after Koheleth and the other books had already been included in the biblical canon.
While they may contain, therefore, some memory of earlier debates about inclusion in the canon, they more likely reflect an ongoing challenge of how to correlate the ideas and formulation of Koheleth and the other books with the rest of the biblical canon. In this regard, they are matched by the actual efforts of many classical Jewish commentators on Koheleth to make this correlation, by taming various troublesome sections of the book (see, e.g., 3:9-12; 6:1-12; chapter 7) and by asserting that the statements in the epilogue, which appear orthodox, represent, indeed, the basic sense of the book. In the latter effort, the commentators may not be far wrong (12:9-14). [Peter Machinist]

The Jewish Study Bible
Note: It really doesn’t matter whether Solomon wrote this or some one copied some works of Solomon or that some one wrote this and used the ideal that Solomon was the author. What matters is that this book is inspired and that God decided that it should be here and that we may learn some things from this book if we can keep an open mind.


Paul the Learner

The Text will be:

a. New King James

b. The Tanakh text according to the Traditional Hebrew text.

c. The Jewish Study Bible

d. Other.
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