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The Origin and Narrative Function of the Conquest of the Land
(2 Kgs 17:5a) in the Account of the Fall of Samaria (2 Kgs 17:3-6)

Krzysztof Kinowski
The John Paul II Catholic University of Lublin
krzysztof.kinowski@kul.pl
heeps://orcid.org/0000-0002-9740-5500

ABSTRACT: The conquest of the land in 2 Kgs 17:5 is the key element in the account of the fall of Samaria
(2 Kgs 17:3-6). The source analysis of this verse leads to the conclusion that its shorter version, witnessed
by the Old Latin Palimpsestus Vindobonensis (La'"®) where the conquest of the land is not mentioned, may
be the oldest recoverable form of this text, allowing for the reconstruction of the true Old Greek text and its
Hebrew Vorlage, in this regard alternative to the longer version attested to by the Masoretic text. The survey
on the possible reasons underlying the postulated textual expansion in 2 Kgs 17:5™T indicates that the men-
tion of the attack on the entire country adds drama to the events narrated, emphasises the totality of the As-
syrian invasion, and makes the capture of Samaria more significant. In contrast, the lectio brevior of the OL
appears to be less dramatic and somehow ‘flat’ from the narrative point of view. In this way the narrative
of the lectio longior takes on an increasingly anti-Samarian tone disclosing possible pragmatic motives un-
derlying postulated textual expansions. Historical contextualisation of the events narrated in 2 Kgs 17:5M7
completes the picture, which seems to be much more complex than the straightforward biblical narrative
would suggest. The final literary context in which these events are narrated indicates that the biblical editor
is mostly interested in theodicy to depict the total defeat of Samaria and the definitive end of the Kingdom
of Israel in theological terms. In this regard, the remark about the conquest of the land in the MT, in later
Greek versions, and the Targum, intensifies the anti-Samarian rhetoric of the biblical text in comparison
with those textual versions which do not mention it (OL and several Greek testimonies).

KEYWORDS: Books of Kings, fall of Samaria, Assyria, Shalmaneser V (King), Sargon II (King), Assyrian

invasions, Critica Textus

The tragic end of the Northern Kingdom is undoubtedly one of the most important events
in the history of ancient Israel. The biblical author devotes much space to its theological
interpretation (cf. 2 Kgs 17:7-23)," presenting the fall of Samaria as God’s punishment for
religious apostasy in Israel and idolatrous worship at Bethel and Dan sanctuaries, which
were introduced by Jeroboam (1 Kgs 12:28-32) and which never ceased thereafter (the
so-called ‘sins of Jeroboam) cf. e.g. 1 Kgs 15:30, 34; 16:31; 2 Kgs 3:3; 10:31; 14:24; 15:9,
18,24,28;17:21-22).* However, the events themselves, i.e. the Assyrian conquest of Israel’s

1 On an alternative explanation of the fall of the Northern Kingdom based on the narrative dynamics in 2 Kgs 15,
see P. Dubovsky, “Why Did the Northern Kingdom Fall Accordingto 2 Kings 152, Bib 95/3 (2014) 321-346.
2 N.Lovell argues that the narrative unit of 2 Kgs 17:7-23 summarises the history of idolatrous worship
in Israel and Judah to provide the text with the theological reason for the series of Assyrian invasions in

(@O
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lands and its capital Samaria, are reported very briefly with only one verse (2 Kgs 17:5).> All
the more so, this single verse seems crucial for understanding the dynamics of the events it
refers to, and their historical contextualisation. In this regard, the fact that some Greek and
Latin sources preserved a shorter version of this verse, omitting the information about the
Assyrian invasion of the land of Israel —present in the Masoretic text (MT) in 2 Kgs 17:5a -
but mentioning the attack on Samaria only and its three-year siege (2 Kgs 17:5bc), inspired
and at the same time intrigued the author of this paper to explore the matter further. In fact,
this textual peculiarity led the author to raise questions about the originality of this biblical
remark; namely, whether it may be considered as primary or secondary.

The first part of this paper is devoted to finding an answer to this question. It focuses
on a detailed textual criticism through an analysis of all available ancient sources and a liter-
ary analysis of 2 Kgs 17:5 in its co-text (2 Kgs 17:1-6). Although many studies, including
historical-critical ones,” have been conducted on the text in question, there are no accounts
in the literature discussing this matter in depth and in a comprehensive way in an attempt
to trace all possible stages of the history of this text transmission. In this respect, this paper
fills a gap in historical-critical studies on 2 Kgs 17:5.

The query about the source and origin of the biblical remark concerning the invasion of

MT

the entire country in 2 Kgs 17:5aM" prompts further questions. If it is true that it is second-

ary in nature, and therefore was not part of the oldest recoverable form of this text, one can
consider the purpose of adding it to the story of the fall of Samaria. Thus, it seems crucial
to discover the pragmatic narrative function it plays in the unfolding plot of 2 Kgs 17:1-6.
This in turn allows us to propose a hypothesis about possible motives for including this nar-
rative thread in the story. In this respect, the juxtaposition of the results of the text-critical
and narrative analyses is enlightening, as it provides insights into possible reasons that may
have prompted the editor to re-elaborate this text. Therefore, the narrative analysis of the
pericope provides us with a new perspective in interpreting the mention of the Assyrian
conquest of the land of Samaria.

the late 8th c. BCE, and the different fates of both kingdoms; see N. Lovell, “A Text-Linguistic Approach to
the Literary Structure and Coherence of 2 Kings 17:7-23 V'T'68/2 (2018) 220-231. On this passage, see also
S.-C. Chang, “Understanding the Fall of Isracl,” Korean Journal of Christian Studies 60 (2008) 5-23.

3 The whole chapter 2 Kgs17 is interested mostly in the theology of history and not in the exact reconstruc-
tion of historical events. It is evident when the striking disproportion between the reports of historical events
and the theological comments on them is considered. Cf. T.R. Hobbs, 2 Kings (WBC 13; Waco, TX: Word
Books Publisher 1985) 224-225; R.H. Dilday, 1, 2 Kings (CCS.OT 9; Dallas, TX — London - Vancouver —
Melbourne: Word Publishing 1987) 419; P.A. Viviano, “2 Kings 17: A Rhetorical and Form-Critical Analysis,”
CBQ 49 (1987) 548-550; LW. Provan, I & 2 Kings (OTG 11; Sheffield: Sheffield Academic Press 1997) 53-54.

4 See, eg, P. Torijano Morales, “Textual Criticism and the Text-Critical Edition of IV Regnorum: The Case
of 17,2-6." After Qumran. Old and Modern Editions of the Biblical Texts — The Historical Books (eds. H. Aus-
loos - B. Lemmelijn —J. Trebolle Barrera) (BETL 246; Leuven —Paris — Walpole, MA: Peeters 2012) 195-211;
J.M. Robker, “Samaria’s Downfall in the Versions: The Masoretic Text, Vaticanus, and the So-Called Luci-
anic Recension,” XVT Congress of the International Organization for Septuagint and Cognate Studies: Stellen-
bosch, 2016 (eds. G.R. Kotzé —W. Kraus — M.N. van der Meer) (SCS 71; Atlanta, GA: SBL 2019) 133-144;
T.T. Tekoniemi, The Textual History of 2 Kings 17 (BZAW 536; Berlin —Boston, MA: De Gruyter 2021).
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The historical contextualisation and the attempt to reconstruct the narrated events
complement the research on 2 Kgs 17:5. Although there are more questions than answers
regarding this matter, and the multitude of hypotheses put forward ignites scholarly discus-
sions on the topic, the analyses conducted allow possible solutions to be proposed. Refer-
ring to the extra-biblical sources and the historical realities of the era in which the narrated
events should be placed allow us to look at the campaign against the land of Israel from the
perspective of the Assyrians’ art of war, by adding and explaining what escapes narrative
analysis alone.

Such a threefold approach to the problem —through the text-critical, narrative, and his-
torical analyses — sheds new light on the understanding of the episode in question and on
the complex history of its textual transmission.

1. Critica Textus: In Search for the Most Original Recoverable
Reading of 2 Kgs 17:5

The transmission history of each biblical text may be traced back by a careful analysis of
sources (external criticism), allowing for a reconstruction of individual stages of its com-
position. In the case under examination, a critical study of all available textual versions of
2 Kgs 17:5 (Hebrew, Aramaic, Greek, Latin, and other ancient testimonies) and their mu-
tual comparison is the key to formulating a hypothesis on the oldest recoverable form of the
text, postulated as the closest to the original. In this respect, the criteria of literary analysis
of the text (internal criticism) ought to be taken into account as well, especially when it
comes to explaining the differences between individual text versions and the chronology
of their formation.

1.1. Hebrew and Aramaic Readings

The starting point for the analyses is the examination of the Hebrew text itself. The first
observation to be made is that none of only few fragments of the Book of Kings found at
Qumran contains 2 Kgs 17:5.5 Therefore, the only Hebrew textual tradition transmitting
the studied pericope that we have full access to is the Masoretic tradition. In this regard, the
Masoretic text of 2 Kgs 17:5 (MT) as witnessed by the Biblia Hebraica Stuttgartensia (BHS)®

5 There were found only remains of three manuscripts of the Book of Kings at Qumran: 4Q54 consisting of
five small pieces comprising the text of 1 Kgs 7:20-21 (fragm. no. 1), 7:25-27 (fragm. no. 2), 7:29-31 (fragm.
no.3-4),7:29-42 (fragm. no. 5); 5Q2 comprising the text of 1 Kgs 1:1.16-17.27-37 and 6Q4 consisting of the
17 defined pieces (besides the 77 other undefined pieces) comprising the text of 1 Kgs 3:12-14 (fragm. no. 1);
12:28-31 (fragm. no.2-4); 22:28-31 (fragm. no. 5); 2 Kgs 5:26 (fragm. no. 6-7); 6:32 (fragm. no. 8-9); 7:8-10
(fragm. no. 10-14); 7:20-8:5 (fragm. no. 15); 9:1-2 (fragm. no 16); 10:19-21 (fragm. no. 17). C£. J.T. Milik -
M. Baillet - R. de Vaux (eds.), The Discoveries in the Judean Desert III. Qumran Cave 5 and 6 (Oxford: Clar-
endon 1962); E. Ulrich — F Moore Cross (eds.), The Discoveries in the Judean Desert XIV. Qumran Cave 4
(Oxford: Clarendon 1995).

6 K. Elliger—W. Rudolph (eds.), Biblia Hebraica Stuttgartensia,5 ed. (Stutegare: Deutsche Bibelgesellschaft 1997).
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is uniform in all known Hebrew manuscripts which present the same reading, as follows:
DWW WO oY XN 1Inl S0 vIRTT2 MWRTTRR 27 ‘the king of Assyria marched up
throughout the whole country, attacked Samaria and besieged it (for) three years” Con-
sequently, little can be said about the origins and the history of the text transmission, if
one relies on the MT only. Nonetheless, a certain literary peculiarity may be observed in
2 Kgs 17:5™", namely, a double occurrence of the verbal form %37 ‘(he) marched up/at-
tacked; used once in reference to Y 877222 ‘throughout the whole country’, and again to
1M ‘Samaria’ As it will be shown later, this repetition is an interesting hint to be taken
into account while reconstructing the transmission history of the text under examination
within the Greek tradition in search of the Hebrew Vorlage underlying the Old Greek
(OG) form of this text.

The textual situation with regard to 2 Kgs 17:5 in the Aramaic (Targumic) tradition
is similarly simple and devoid of major interpretative difficulties. The Aramaic rendering
of this verse in the Zargum of Jonathan (1z. J.) is very close to the MT and does not di-
verge from it except for one detail (see below): N1MWH 22701 XYIR 52 MNRT XN P70
TIW N2n 799 X ‘the king of Assyria marched up throughout the whole country, reached
Samaria and besieged it (for) three years.” This Aramaic rendering is concurrent to the He-
brew text, and with regard to the translation technique, it may be considered as a verbatim
word-for-word translation of the MT, with (almost) every single morphosyntactic feature
rendered by set translation equivalents. The only deviation from this pattern is the occur-
rence of the preposition ? modifying 1M (in the MT there is no preposition). The ren-
dering 1MW ‘to Samaria’ is attested by the majority (nine of ten) Aramaic testimonies
consulted in the critical edition of this Targum by A. Sperber.® Only one source, referred to
by Sperber as ‘f, attests the non-preposition phrase 717 as it occurs in the MT. In this re-
gard, the difference between the sources may reflect some interpretative peculiarity, namely,
that the Hebrew expression 11 %9, devoid of any preposition, may have been some-
how ambiguous for the Aramaic translator, so the phrase 171" 22201 was his translatory
choice offering a particular interpretation of the Hebrew source text. In such a rendering,
the phrase N1MWY is the adverbial modifier of place of the verb P70 ‘to go up’ indicating
the position reached by the Assyrian king (‘he came up to Samaria, that is, ‘he reached Sa-
maria’). Thus, the proposed logic of the events referred to in the Aramaic text specifies that
after the king’s marching up through the land, he reached its capital, the city of Samaria,
and besieged it. From the grammatical point of view, the preposition ? may occasionally

7 Cf. the translation of D.J. Harrington and A J. Saldarini ‘and a King of Assyria went up in all the land, and he
went up to Samaria, and he besieged it for three years’; D.J. Harrington — AJ. Saldarini, Zargum Jonathan of
the Former Prophets. Introduction, Translation and Notes (ArBib 10; Edinburgh — Wilmington, DE: Clark -
Glazier 1987) 296.

8 Cf A.Sperber (ed.), The Bible in Aramaic. Based on Old Manuscripts and Printed Texts. 1L The Former Proph-
ets according to Targum Jonathan (Leiden: Brill 1959) 308. The basic manuscript of the Zargum of Jonathan is
British Library Oriental manuscript 2210, a 15th/16th-century Yemenite manuscript of the Former Prophets
with the 4th/Sth-century Babylonian vocalisation. This manuscript was employed by A. Sperber in his critical
edition of the Aramaic Bible.
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denote the adversative meaning ‘against’ to involve the hostile direction of the action in
question, in the present case, that ‘he came up against Samaria.” However, the use of the
preposition 7 as a marker of the position reached, indicating the local aspect of direction,’
is stereotypical in Aramaic when it modifies verbs of motion, as it is in the present case.
Therefore, it may be assumed that the rendering 19M1w% P°201 expresses the locative mean-
ing, indicating the point of the king’s arrival."” With regard to its textual variant attesting
the non-prepositional syntagma 11 770, it appears to be a harmonisation with the MT
to render it as literally as possible. In conclusion, the general observation is that the Aramaic
tradition, with a small translatory adjustment only, reflects the same text form of 2 Kgs 17:5
as it occurs in the MT.

1.2. Greek Readings

A different textual situation is found in the Greek tradition, which demonstrates a vast
plurality of textual variants in the Septuagint (LXX) manuscripts. In our case, one can
distinguish 22 different versions of 4 Kgdms 17:5 (= 2 Kgs 17:5") among altogether fifty-
six Greek uncials and manuscripts containing this text. With regard to these sources, the
most complete critical edition of the Book of Kingdoms (= Samuel-Kings in the MT) that
one can consult today is the so-called Cambridge edition of the LXX from the 1930s."
Unfortunately, the project of the Géttingen critical edition of the LXX has not yet been
completed, and a new critical edition of the Book of Kingdoms has not been published
yet. For this reason, in the present research, we have to rely on the old Cambridge edition,
however, referring also to a preliminary draft of the new text-critical edition of 4 Kgdms,
published by one of its editors,'> as well as to the text-critical notes in the studies dedicated
to the pericope being analysed.” The individual versions of 4 Kgdms 17:5 listed below
show all its textual variants in the Greek tradition: differences in wording between them
are marked with bold characters, differences in word order with italics, and omissions with
a horizontal line indicating a missing text."

9 Cf.F Rosenthal, 4 Grammar of Biblical Aramaic, 7 ed. (PLONS S; Wiesbaden: Harrassowitz 2006) §79. It is
also possible that the preposition 7 indicates here the direct object of the verb P70, namely, that ‘he reached
Samaria, cf. ibidem.

10 One must remember the general truth that prepositions are a ‘closed set’ in every language, and their use in
Aramaic (or in Greek, as will be shown later) cannot be decisive for the interpretation of the Hebrew text.
In the author’s view, the MT intends in 2 Kgs 17:5 the technical-military meaning of the verb 179 modified by
7t as its direct object, namely, that the king of Assyria ‘attacked Samaria. See K. Kinowski, “The Meaning
of Y7222 ¥ in 2 Kgs 17:5a. The Semantic and Syntactic Study of the Phrase with Particular Interest in
the Verb 7179 and the Preposition 2,” BA 13/4 (2023) 563-590, especially 571-573.

11 AE.Brooke —N. McLean - H.SJ. Thackeray (eds.), The Old Testament in Greek (London: Cambridge Uni-
versity Press 1927-1930) II/I-IL

12 Cf. Torijano Morales, “Textual Criticism,” 195-211. Iwould like to express my appreciation to Prof. Pablo
A. Torijano Morales for his suggestions sent by email.

13 See especially Tekoniemi, Textual History, 66.

14 See Brooke — McLean — Thackeray, Old Testament in Greek 11/11, 355-356. As for designations of

the reported sources, due to the generally accepted rule, the capital letters refer to the codices (uncials), whereas
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1. xol 4véPn 6 Paaihedg Aoouplwy &v Tday TR V1] kel &vépn el Zapdpeay kol énoMdprnaey
¢’ adny tple Etn B, V, 56(i) [+f], 488 [+s], 244-342 [smixti;
&v wdoy T 77 cf. Aeth Arm Cop Geor SyrH; > én” adtny cf. Aeth

2. xal 4véPn 6 Baotheds Aovpiwy &y wdoy TR Y1 ko avéBn elg Zapdpelay kel dmolibpxnoey én’
adTi Tple &1 527, 158(g) [+mixti]

3. xol GvéPn 6 Paotheds Aoovpiwy &v ——T7] 1] kol GvEpy el Zaudpeioy kel drohdprnaey én’
avtny tplor &t N, 44-610 [+d]; 92(m) [+s]

4. xal qvéfn 6 Baorheds Agovplwy év mdoy TH YT kel véRn el apdpray kol énoMdprnaey
¢ avTiy Tplo BTy 318 [Smixti]

5. Kol dvépn elg Zapdipelay kol roMépxnoey én’

avtny tplor 8N 98-243(j)-379-731 [+ Cl; cf. Lat (et rex assyriord ascendit in samariam
et obsedit eam trienio La'™) and the quotation by Cyril of Alexandria (see later in this
paper)

6. xal 4véPn 6 Paorheds Aoauplwy &y mdoy TR Y1 kol &véPY eig Zapdpeiay kal émoldprnoey —
avTNY é7y) Tpine 246 [3f], cf. Arm

7. xal &vépn 6 Bactheds Aocoupiwy év mdoy Tf V1] kol avépy eig Zapdpray kol éroMdprnoey —
avtny Tplor By 159-245(v)-372(u) [smixti]

8. xai dvépn —Baoiheds Aoavplwy &v mhdoy TR Y1) kel &véPy elg Zapdpetoy kol émoMdprnaey —
vt Tple 21 328 [»CII], 381 [»0]

9. xal 4véfn 6 Baotheds Aocouplwy v —— T 17 kol dvéBn el Zapdpetory kol émoMdprnoey —
avTny TploL ETy 707° [Smixti]

10. kol 4véPn 6 Paathedg Aooupiwy &v Y elg Zopdpelory xal dToMbprnoey —

125 [+d]

11. xol 4véPn 6 Paaihedg Aoovplwy &v Tdoy TR V1] kel &vépn el Zapdpeiay kol énoMdprnaey
¢’ adti] Tple €Ty 509

12. xol 4véPn 6 Baotheds Aoouplwy év Tdoy T7 Y1 kel dvéBn elg Zaudpelay kel dmolbprroey —
bt Tplo #1247 (x), 64 [»0]

13. kel véPy 6 Baorhedg Aoovpiwy v ——T7) 7] kel dvéBy eig Zaudpery kol emolépxnoey ér’
bt Tplo &ty 46-52(e)-236-313-530 [+CII], 106(p)-107(d) [+d], 130(s)-314(w)-
489(f)-762 [»s], 74-120-134(t) [+2], 68-122 [+z], 129(q)

14. ol 6véPn 6 Paathedg Agovpiwy &v ——17] v1 kel ANBev elg Zapdpeiay xal droléprnoey —
bt Tpio €y 242 [>CII]

the minuscules — to the manuscripts according to the typology given in the Cambridge edition (see Brooke —
McLean —Thackeray, Old Testament in Greek 11/1,v-ix; II/11, v—vi). Numbers attached to the minuscules refer
to the manuscripts typology in Rahlfs’ edition of the LXX (Septuaginta. Id est Vetus Testamentum graece
inxta LXX interpretes, Stuttgart: Deutsche Bibelgesellschaft 2006); occasionally such references are followed
by brackets with an arrow [»] and a letter or phrase in italics which indicates the manuscripts’ group (or family)
to which the reported source(s) belong(s) (see a discussion on the manuscripts group typology in S.P. Brock,
The Recensions of the Septuagint Version of I Samuel (Quaderni di Henoch; Torino: Zamorani 1987) which is
relevant to all four Books of Kingdoms); sometimes other ancient versions are mentioned too. When it was
possible, some other manuscripts and sources, referred to in the available draft of an upcoming Gottingen new
critical edition of the LXX, were also added; cf. Torijano Morales, “Textual Criticism,” 196 n. 3, 200.
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15. ol &véPn 6 Paaihedg Aoovplwy &v doy T7 v1 kel &vépy elg Zapdpeay kel dmolibprnoey év
a0ty Tplot & 121(y), 488 [»s), 71 [smixti)

16. xal 6véBn 6 Pacthedg Aouplowy év Tday Tf) Y1) kel GvéPy elg Zapdpeloy kal émohdpknaey év
bt Tplo #1 554(z) [smixti]

17. xol 6vépn 6 Baoiheds Aoovpiwy &v Tdoy T7) 1] kol avéBn eig Zapdplay kol émoMdprnoey év
bt tplo &t A, 55(h) [smixti]

18. xal &véPn 6 Paathedg Agovpiwy &v oy — 7] kol dvépn eig Zapdpetory kol EmoMdprnoey €v
bt Tplo #t1 119(n)

19.xal 6 Bacideds Avovplwy avéBy émi mdoay Ty YNV xal AA0ev eig Zapdpeiny xai eig mdoay
TV Y adTijs kol meprexdbioey — adTiy Tpin Etn 108(6)-127(c,) [+L], 460-700(r)
[»mixti]; §\Bev cf. Geor

20. xal 6 Bacidevs Aovpley avéfy émi madaay THv ynv xal NGy eig Zaudpeay kal eig ndoay
TV Y adtiig kol mepiexdOioey — adtiy Tpin ¢ 82(0) [+L]

21.xol 6 Bacided; Avovpiewy dvéBy émi mhoav THy yiv kel fA0ev eic Zaudpioy xai eig ndoay
TV YV adTijs kol meprexdOiaey — adTiy Tpin ¢ 93(e,) [>L]

22. ol 6 fagidebs Aoovpiwy avéBy émi mhoay THY Y adTig
Kol Tepexdfioey — adTov Tpln En 19(b) [5L]

In order not to get lost in this maze of varied textual versions of 4 Kgdms 17:5, we
should first note that it is possible to trace two lines of tradition preserved in the Greek
readings listed above.

1.2.1. Kaige Text

One line is found in text versions marked with nos. from 1 to 18 and may be labelled as

representing the so-called kaige revision of the LXX (see discussion later in this article)."” In

these sources, it exhibits such characteristic features as:

1. the VSO (verb-subject-object) word order typical of Hebrew syntax'® (the word order
of xal 4véfn 6 Bacihed Aooupiwy is identical with that of MWR=77n 2¥7),

15 Thelabel ‘kaige’ was coined by D. Barthélemy who observed that the Greek lexeme xafye occurred particularly
often in distinctive sections of 1-4 Kgdms (see discussion on H.S.J. Thackeray’s division later in this paper), not
only to translate of the Hebrew term 03). Now ‘kaige’ functions as a general label for the hebraising revision of
the Greek translation towards the text type of the proto-MT, revision to be dated to the 1st c. BCE. Its charac-
teristics are as follows: a more rigorous isomorphism in relation to the M T, the tendency to substitute the aorist
for the historic present and the changed use of articles and prepositions so that they correspond closely with
the MT. On this matter, see P. Hugo, “1-2 Kingdoms (1-2 Samuel);” The T&T Clark Companion to the Sep-
tuagint (ed. J K. Aitken) (London —New Delhi — New York - Sydney: Bloomsbury - Clark 2015) 130-131,
133; T.M. Law, “3~4 Kingdoms (1-2 Kings),” The T&T Clark Companion to the Septuagint (ed. JK. Aitken)
(London —New Delhi —~New York —Sydney: Bloomsbury —Clark 2015) 152-153.

16 On the word order in Hebrew, see P. Joiion — T. Muraoka, 4 Grammar of Biblical Hebrew, 2 ed. (SubBi 27;
Roma: Gregorian and Biblical Press 2006; reprint 2018) §155k; T. Muraoka, A Biblical Hebrew Reader with
an Outline Grammar (Leuven — Paris —Bristol, CT: Peeters 2017) §48.

403



404

2.

The Biblical Annals 15/3 (2025)

presence of the same morphosyntactic structures as in the MT (with occasional devi-
ations from this principle'”) with a word-to-word relation to it (notice, for instance,
&v oy 7] v and YIRT222, or Emohdprnaey én” adTyy and 7Y T¥N).

Besides these similarities, the versions above present a number of differences. These include:

1.

different spelling of proper nouns: Acoupiwy versus Acvpiwy in text versions nos. 2
and 16, Zapdpelay versus Zapdploy in text versions nos. 4, 7, 17;

presence of different prepositional phrases modifying the verb émolépxnoey ‘he be-
sieged’: én” a0y lit. ‘on/against her (= city of Samaria)’ versus én” ad7f lit. ‘on/against
her’ in text versions nos. 11 and 13, or év adtfj lit. ‘in/against her’ in text versions
nos. 15-18;

greater or lesser omissions: of a definite article ¢ in text version no. 8, or 7fj in text version
no. 18; of a preposition én” in text versions nos. 6-9, 12, and 14; of singular terms such
as Tdoy in text versions nos. 3, 9, 10, 13, 14; of larger text portions such as 6 facthedg
Acovplwy év oy Tf 71 kel &véBy in text version no. 5, or kel &véBn and én” ad Ty Tpin
&t in text version no. 10;

different wording, that is, the occurrence of the verb AA8v ‘he came’ in text version no.
14 versus the second avéPy ‘he ascended’ in all other text versions (nos. 1-13, 15-18);
different renderings of the Hebrew syntagma %y M3¥ ‘to besiege the Greek verb
mohopxéw (I) besiege’ is either modified by prepositional phrases — én” adtiy (text
versions nos. 1-5), &’ adty (text versions nos. 11 and 13), & adtfj (text versions
nos. 15-18) - or by a direct object adtv (text versions 6-9), or by an indirect object
adt]] (text versions 12, 14); it may be noted that from a grammatical point of view,
the syntagma Tolopxéw + a0} raises some questions, because this verb usually builds
word compounds with a direct object (in Accusative), or a prepositional phrase with &rt
(+ Accusative)'®; it cannot be ruled out that some of the forms present in the sources are
the result of a copyist’s error consisting in miswriting, omitting the preposition or the
final -v in the Accusative forms.

The textual similarities and divergences pointed out above indicate a complicated

transmission history of our text, and at the same time allow us to formulate hypotheses

about the course of this process. It is reasonable to identify the most complete version of

the kaige text of 4 Kgdms 17:5 with the textual variant no. 1, represented, among others,

For example, all Greek variants consistently render the Hebrew phrase wX=79n ‘the king of Assyria’” as
6 Bacihedg Aoovplwy ‘the king of Assyrians. Some other translatory adaptations regard the use of prepositions
(see discussion later in this paper).

See the entry mohopkée in T. Muraoka, 4 Green-English Lexicon of the Septuagint (Louvain — Paris — Walpole,
MA: Pecters 2009) 572b-573a; cf. J. Lust — E. Eynikel - K. Hauspie (eds.), “rohopxéw,” A Green-English Lex-
icon of the Septuagint (Stuttgart: Deutsche Bibelgesellschaft 1992-1996) 11, 385b.
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by the Codex Vaticanus (B). In fact, already H.S.J. Thackeray' considered it a revision work
of a later translator, containing the so-called kaige text portions in 3 Kgdms 1:1-2:11 and
3 Kgdms 22 -4 Kgdms 25 (corresponding to 1 Kgs 1:1-2:11 and 1 Kgs 22 -2 Kgs 25 in
the MT), which isa commonly acknowledged opinion among the scholars today.?* The fact
that the kaige text is considered a revision of the LXX has obvious consequences, namely, it
hardly attests to the oldest recoverable text version of the LXX, and in our particular case,
of 4 Kgdms 17:5. This assumption will be elaborated in later parts of this survey.

The comparison between the Greek variants in question leads to the conclusion that
the text version no. 1, represented by e.g. the Codex Vaticanus (B), gave origin to all other
kaige text forms. Furthermore, these variants, when juxtaposed, can be grouped according
to increasing dissimilarities. The affiliations and postulated mutual relations between all
kaige versions of 4 Kgdms 17:5 are shown graphically on the diagram below (text versions
nos. 5, 10, and 14 deserve separate comments, and they will be discussed later).

(10

The particularised kaige text is juxtaposed with the MT below:

2 Kgs 17:5MT
O3 WO Y T80 Tt SYn IR0 R by

= 1

4 Kgdms 17:5k
kol GvePy 6 Paathedg Aooupiwy &v wdoy Tf Y1 Kol &vépy eig Zaudpeiay kal émoMdpknaey én’
bV Tplow €Ty

19 Cf. H.SJ. Thackeray, “The Greek Translators of the Four Books of Kings,” /7' 8/30 (1907) 262-278. See also
comments in M.A. Sweeney, I & II Kings. A Commentary (OTL; Louisville, KY - London: Westminster John
Knox 2007) 36, who refers himself to D. Barthélemy, Les devanciers dAquila (V'T Sup 10; Leiden: Brill 1963).

20  Cf. Law, “3-4 Kingdoms,” 148-149; Tekoniemi, Textual History, 14-15.
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Both forms of the biblical text correspond to each other word-for-word in terms of se-
mantics, and maintain an identical style and word order, the same syntactic structures, and
mutually corresponding morphological forms. In this respect, the kaige recension (with
one exception, see below) presents a text characterised by a high degree of convergence
with the MT, in other words, a very literal, so-called ‘source oriented’ translation of the
Hebrew source text preserved in the MT (in contrast to a so-called ‘target oriented’ type
of translation).?! However, one deviation from this principle can be seen in the analysed
text, namely, the presence of the prepositional phrase eig Zapdpeiy ‘to Samaria’ where the
MT provides a non-prepositional verbal complement. This is a situation analogous to that
observed in the Targum of Jonathan. Both traditions, therefore, the Aramaic and the Greek
kaige, interpret the Hebrew text in such a way that the Assyrian king literally ‘ascended to)
‘arrived at (the city of ) Samaria. Such a description shifts the point of narrative tension in
the logic of the events reported to the information about the siege of the city, which is men-
tioned in the next and final part of the verse (4 Kgdms 17:5¢ = 2 Kgs 17:5c¢). In this respect,
the logic of the events in the kaige text seems to differ slightly from the one implied by the
MT. In other words, from the narrative point of view, the Greek (and Aramaic) rendering
that the king ‘reached Samaria’ — which is a general and neutral statement — reduces the
drama of the scene, whereas the Hebrew text appears to denote the direct assault on the city
(‘he attacked Samaria’),” which naturally increases the narrative tension.

1.2.2. Antiochian Text (L)

The second line of Greek tradition is preserved in readings listed under nos. 19 through 22.

These are the so-called Lucianic manuscripts (L) representing the Antiochian textual

tradition of the LXX. As remarked, one of their readings is also present in Mss 460 and

700 that belong to the heterogeneous manuscript group labelled mixzi. With regard to

4 Kgdms 17:5, it can be observed that the sources in question (text variants nos. 19-22)

exhibit the following characteristics:

1. the SVO (subject-verb-object) word order typical of Greek syntax in contrast to the
VSO word order of the kaige recension (ol 6 Baoihedg Agauplwy avépy versus kol dvéhn
6 Paatheds Aoavplwy in the kaige text),

2. occurrence of terms or expressions that render the Hebrew source text more dynamic-
ally (in juxtaposition to the kaige text) and can be considered as ‘target oriented’ ren-
derings adjusting Hebrew phrases to fit the Greek language: éni ndoay iy yiv versus
&v mdoy 7] 77} ‘in/into the whole land’ (the kaige text) which is a verbatim rendering of
YIRT™222; or meplexdBioey avthy ‘(he) hemmed it in under siege’ versus émohdprnoey

21 The terminology employed here is taken from A. Pictersma, “Septuagintal Exegesis and the Superscrip-
tions of the Greek Psalter;” The Book of Psalms: Composition and Reception (eds. PW. Flint — P.D. Miller)
(VTSup 99 - FIOTL 4; Leiden: Brill 2005) 443-475.

22 Notice the technical-military meaning of the verb 777y as a warfare term for expressing an attack on something
or someone. For a detailed study on this matter, see Kinowski, “Meaning of 79877222 792 in 2 Kgs 17:5a,
571-573.
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¢’ avty ‘(he) besieged it” (the kaige text) which gives translation of the prepositional
phrase 7°2¥ of the MT,

different wording in comparison with the text of kaige recension: the occurrence of the
verb ABev ‘(he) came™ (except from text version no. 22) versus the second occurrence
of avéPn ‘(he) ascended’ in the kaige text; or the use of the verb mepixabiln (I) hem in
under siege’ instead of moMopkéw (I) besiege’ in the kaige text,

presence of textual expansion (except from text version no. 22): the addition of kol €ig
mdooy T i adti, lacking in the kaige text, which makes an explicit remark that the
king arrived at Samaria ‘and at all its territory’

Besides these similarities, there are several differences between the Lucianic manu-

scripts. These are as follows:

1.

different spelling of proper nouns: Acovpiwy versus Acvpiwv in text version no. 20,
Zopdpelay versus Zopudploy in text version no. 21,

different morphological (that is, masculine) form of the personal pronoun in the phrase
neptexdBioey avtéy ‘(he) hemmed him (= King Hoshea) in under siege’ in text version
no. 22 versus the feminine one (referring to the city of Samaria) in all other text versions,
addition of a personal pronoun in the phrase ¢l ndoay Ty Y7y adtic ‘on/against all s
(= of Samaria) territory’ in text version no. 22,

omission of the phrase kel A\Gev el Zaudpiay xal eig Tdoay THv ynv adTis in text version
no. 22, but present in all other Antiochian text versions.

From the above observations, several interesting conclusions of a narrative and histor-

ical-critical nature can be drawn. Regarding the first category, it may be observed that the

logic of events presented in the Antiochian text shifts the emphasis in the narrative in com-

parison with the kaige text account, namely, the Antiochian version seems to suggest that

the attack of the Assyrian king on the entire land took place from the very beginning: évéfn

23

24

The fact that this textual variant is also supported by the Georgian version is not without significance.
It has increasingly been pointed out that where the Georgian tradition supports the Antiochian text against
the Codex Vaticanus, one can see variants close to the OG text. Cf. Hugo, “1-2 Kingdoms,” 134-135. It has
even been argued that occasionally the Georgian (and Armenian) versions may be the sole conservators of
the OG; cf. A. Piquer —P. Torijano Morales —]. Trebolle Barrera, “Septuagint Versions, Greek Recensions and
Hebrew Editions: The Text-Critical Evaluation of the Old Latin, Armenian and Georgian Versions in III-IV
Regnorum,” Translating a Translation: The LXX and Its Modern Translations in the Context of Early Juda-
ism (eds. H. Ausloos ez al.) (BETL 213; Leuven — Paris — Dudley, MA: Peeters 2008) 251-281; P. Torijano
Morales - J. Trebolle Barrera, “The Edition of III-IV Kingdoms. The Critical Reconstruction of the Old
Greck Text and the Construction of the Critical Apparatus,” Editing the Septuagint: The Unfinished Task.
Papers Presented at the SO0th Anniversary of the International Organization for Septuagint and Cognate Stud-
ies (eds. E Albrecht — F Feder) (De Septuaginta Investigationes 16; Géttingen: Vandenhoeck & Ruprecht
2022) 67-71.

P. Torijano Morales observes that there is a tendency to translate the Hebrew verb 79% with the verb molopxéw
in the kaige sections of 1-4 Kgdms (although there are several instances when the verb mepucadifw is employed
t00), whereas in non-kaige section the only translatory equivalent found of the term X is Tepucabife; see
Torijano Morales, “Textual Criticism,” 208-209.
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&m maooy THY s lit. ‘ascended on/against the whole land’ (v. 5a). In such a rendering,
the Greek syntagma dvapaivw + ént would express the technical-military meaning of the
Hebrew phrase %9 712¥ ‘to attack, invade’ From a narrative point of view, this would indi-
cate a high level of dramatic tension present in the account from the very beginning of the
verse. The tension would then subside slightly with the mention of his arrival at the city
of Samaria (4A8ev eig Zapdpeiary ‘came to Samaria, v. 5Sb). The addition of the phrase kol €ig
maooy T Y adti ‘and to all its territory” in this part of the verse would create a kind of
suspense, maintaining and prolonging the dramatic tension at the same level, which would
also emphasise the scale of the ongoing warfare. The tension would rise again with the news
about the siege of the city (nepiexdfioey adtvy ‘(he) hemmed it in under siege’) in the last
part of the verse (v. 5¢). In relation to this last piece of information, it can be noted that the
Greek verb mepicabifw (I) hem in under siege, besiege’ used in the Antiochian text in place
of the verb mohopiéw (I) besiege’ in the kaige text expresses the sociolinguistic aspect of
the art of war, namely, the surrounding of a city during the siege and enclosing it by enemy
troops, which semantically corresponds perfectly to the Hebrew syntagma %y 73% ‘to con-
fine, shut in, besiege’ occurring in the MT.

Conclusions of a historical-critical nature should be added to the above remarks. They
regard the possibility of identifying the original form of 4 Kgdms 17:5 in the Lucianic man-
uscripts and its relation to both the kaige text and the MT. In this respect, the hypothesis
commonly accepted today is that in the so-called aige sections of the Codex Vaticanus (and
this is our case) an older reading and therefore a version of the Greek text that is closer to
the original can be found in the Antiochian tradition.” It often appears to preserve the
ancient Greek text (OG) or a text close to it, which sometimes differs significantly from
the kaige text type, and which seems to present a translation of the Hebrew source text,
alternative to the one preserved in and transmitted by the Masoretic tradition.? In the case
in question, such features of the Antiochian text as, for example, the SVO word order and
the so-called ‘target orientedness’ of its translation, which does not show traces of textual
harmonisation with the MT, characteristic of later LXX revisions, make it reasonable to
conclude that it is the Lucianic manuscripts that would preserve a more original form of the
Grecek text in relation to the kaige text.

On the other hand, however, textual extensions present in all sources from this group
(see earlier observations); textual omission in one of them (text version no. 22) that is most
probably due to the scribal error of parablepis from one occurrence of mwdooy THv y#Av to
the other; convergence of one of the variants (text version no. 19) with sources classified
as mixti group — they all are confusing. These observations indicate the presence of later

25 Forageneral overview on this matter, see, e.g., P. Torijano Morales, “The Contribution of the Antiochian Text
to Text Criticism in Kings: Rahlf’s Study of the Lucianic Recension Revisited (1 Kgs 1:3, 36,40, 41, 45), Tex-
tual Criticism and Dead Sea Studies in Honour of Julio Trebolle Barrera. Florilegium Complutense (eds. A. Piquer
Otero - P. Torijano Morales) (Supplements to the Journal for the Study of Judaism 157; Leiden —Boston, MA:
Brill 2012) 325-342.

26 See Law, “3-4 Kingdoms,” 148; Tekoniemi, Textual History, 14-15.
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amendments introduced to the Antiochian text, which should by no means be identified
with the OG text. Indeed, many scholars point to the specific nature of the Lucianic manu-
scripts, which indeed seem to preserve the OG many times, especially in the kaige sections
of the Codex Vaticanus; nevertheless, they also preserve traces of later textual modifications,
sometimes called post-hexaplaric.”” It seems that this is no different in the case in ques-
tion. The Antiochian form of 4 Kgdms 17:5 presents an alternative Greek text to the kaige
form, however, it is clouded by later additions and scribal errors. In this way, the Antiochian
text has a mixed character.”® Therefore, the only hypothesis based on a comparative analysis
of the Lucianic variants that may be proposed here is to indicate the proto-Lucianic (or
pre-Lucianic) text form without providing a final answer whether it is an OG text or not.
The reconstruction of both text types is given below (differences in word order with the
kaige text are marked with italics; differences in wording are marked with bold characters;
a horizontal line indicates a missing text):

4 Kgdms 17:5*
kol 6 Bacidevs Arovpiwy 4véBy émi mdaay Ty iy xal A0y elg Zaudpelay kol eig wdoay TiY
Y adTig kel mepexdOiaey adTipy Tpin Ty

4 Kgdms 17:5p*

kol 6 Baaideds Avovpiwy dvéBy émi mdaav Thv Y kol fA0ev eig Zaudpetory

Kol Teplekabiaey adTiy Tpin £y

The identification of Greek readings alternative to the kaige text raises questions
about their Hebrew source text; namely, one may wonder if the proto-Lucianic text
would be a translation of the Hebrew source consistent with the MT, or not. By at-
temptinga reverse translation, hypothetically, one could not rule out that the expression
GvePn éml mhoay v vy would indicate YI8772277¥ 2971 in the Hebrew source instead

of 7IX77222 %971 in the MT. Similarly, it is tempting to see in the Hebrew source text
1MW 9221 or even 1IMW2Y 727 instead of 11MY 237 occurring in the MT. All these pro-
posals would be, however, purely speculative, and not supported by any evidence. There-
fore, it is reasonable to assume that the phrase 4véfy éml wéoav Ty yiv would be a Greek
interpretation of the Hebrew expression 8777232 ¥, tending to emphasise the idea of
the attack launched by the king on the entire country. Similarly, the Greek translation
MABev eig Zapdpeiay could be successfully considered as a dynamic rendering of the Hebrew

11 997, emphasising the information that the king of Assyria reached Samaria. For these

27 P. Hugo characterises the L text as an important witness to the OG but stresses that it is not free from editorial
corrections of grammatical and lexicographical nature, amendments removing semitisms, additions of words
or smaller explanatory phrases to harmonise or clarify biblical stories. Cf. Hugo, “1-2 Kingdoms,” 131, 134.

28 T. Tekoniemi comments that the longest text form of 2 Kgs 17:5" is a product of conflation of different kinds
of readings from both the OG and the kaige texts; sce Tekoniemi, Téxtual History, 67-68 with notes. Cf. Tori-
jano Morales, “Textual Criticism,” 201-210.
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reasons, in the view of the author of the paper, it is not necessary to propose a Hebrew text
alternative to that found in the MT as a source for the translation found in the Antiochian
tradition.

1.3. Old Latin (OL) and Other Ancient Versions

In search for the most original available version of 2 Kgs (4 Kgdms) 17:5, one cannot ignore
other ancient versions, which have not been discussed yet. First of all, it should be noted
that the Old Latin (OL) text witnessed by the Palimpsestus Vindobonensis (La'"®)? gives
alectio brevior of the analysed verse: et rex assyriorii ascendit in samariam et obsedit eam
triennio lit. ‘and the king of Assyrians came up to Samaria and besieged it for three years’
It does not contain the part of the verse mentioning the Assyrian king’s invasion of the
entire country, similarly to one of the textual versions represented by manuscripts from
the CI group (see text version no. 5). Other ancient translations (Aethiopian, Armenian,
Coptic, Georgian, and Syro-Hexapla, see text version no. 1) support the lectio longior, con-
taining such a piece of information.

Comparing both versions, one can speculate about the origin of the lectio brevior.
B. Fischer® proposes to explain this with a scribal error called parablepsis, namely, an omis-
sion of a certain part of a text during copying of a manuscript as a result of a scribe’s gaze
jumping from one word to another identical one in the text. In the present case, it would
mean skipping the text between the first and the second occurrence of the verb &véfn.
Such a proposal could successfully explain the origin of one of the variants of kaige, namely,
text version no. 5,”! but it could not explain the shorter reading of the OL. While the se-
quence of two identical verbs &véPy ... &véPy ... in the kaige text could hypothetically lead
to ascribal error of parablepsis, the sequence of verbs 4véPy ... M8ev ... in the Antiochian
tradition (see L, Mss 460-700)%* —considered original due to being closer to the OG text -
no longer creates the possibility of such an error and simply rules this out.** In the same
way, the lectio brevior of OL could not be a result of the parablepsis error if one considers, by
analogy, the hypothetically original sequence of verbs ascendit and venit in La'®.

As shown above, neither the form of the L text nor the reconstructed proto-L one
allows for a parablepsis-type error as the origin and reason for the lectio brevior text of

29 Cf.J. Bellsheim (ed.), Palimpsestus Vindobonensis (Christianiae: Mallingi — Parmann 1885); cf. C. Vercellone
(ed.), Variae Lectiones Vilgatae Latinae (Romae: Spithover 1860) IL. See an overview of the characteristics of
this document in Tekoniemi, Zéxtual History, 13-14, 16-23. One of the most interesting peculiarities of this
source is the fact that 2 Kgs 17 immediately follows 2 Kgs 15:38, thus omitting the entire chapter of 2 Kgs 16.
T. Tekoniemi argues that it is highly probable that this entire chapter originally would have followed 2 Kgs 17.
In his view, the fact that La'"® places 2 Kgs 17 immediately after 2 Kgs 15 would indicate an original order of
chapters in the OG as well. See discussion in Tekoniemi, Zextual History, 39-52.

30 See B.Fischer, “Palimpsestus Vindobonensis: A Revised Edition of L115 for Samuel-Kings, BIOSCS 16
(1983) 86.

31 It would be more difficult to explain the origin of text version no. 10 on this basis.

32 Atrace of the original verb sequence avéBy ... 7\9ev ... within the £aige text forms can also be found in Ms 242
(text version no. 14).

33 See T. Tekoniemi reaches the same conclusion in Tekoniemi, Textual History, 66, n. 262.
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2 Kgs 17:5 attested by the Palimpsestus Vindobonensis (La'™). It is thus worth considering
if this OL text could in fact represent a more primary, rather than secondary, form of the
text, the composition of which would precede the formation of the proto-L text. In this
regard, it is generally acknowledged that the Palimpsestus Vindobonensis is a highly valuable
testimony in historical-critical research on the text of the Book of Kings (3-4 Kgdms), al-
lowing for identification of the OG text, especially when the OL renderings coincide with
the Antiochian readings versus the kaige text and/or the MT.* This is not exactly what
happens in our case, since 2 Kgs 17:5° differs from the (proto-)L readings contaminated
by later additions and modifications, thus clouding the original OG text. In this regard, it
5 manuscript (Sth c. CE) postdates the
Lucianic recension (4th c. CE) and cannot be uncritically treated as a source for identify-

should also be noted that in a formal sense, the La

ing the true OG. It seems likely, however, that the OL text may indeed preserve original
readings close to the OG, lost or shadowed by later amendments in the course of textual
transmission. Moreover, it may happen in some cases that the OL text would be the only
witness of the OG reading, and thus, of the Old Hebrew (OH) original.*> The author of
this paper believes that there is no better explanation for the shorter version of 2 Kgs 17:5%"
than that it is a translation of a shorter Greek source text (the true OG) referring to the
shorter Hebrew source text (OH).

There is yet another specificity of the OL text that should be taken into account. Gener-
ally speaking, when textual variants of CI manuscripts conform with those of the OL, they
may preserve old readings, which have not been amended in the process of textual transmis-
sion.* This is what occurs here. Both the CI manuscripts and the OL rendering attest to the

34 N.Fernindez Marcos argues that ‘the Papyrus Vindobonensis of the Vetus Latina also contains a series of
changes which are doubtlessly related to an earlier stage of the transmission in the Greek model; see N. Ferndn-
dez Marcos, “The Antiochene Edition in the Text History of the Bible; CCHS-ILC: Informes y documentos
de trabajo (2011) 10. Also, W. Schiitte argues that La'"® represents the oldest form of 1-2 Kgs, sce W. Schiitte,
“Isracls Exil in Juda nach der Urfassung von 1-2 Kénige,” Bib 98/3 (2017) 363-381. See discussion on the tex-
tual affiliations of La'" with various strands of Greek tradition in 1-2 Kgs in Tekoniemi, Zextual History, 19
(in general) and 68 (with regard to 2 Kgs 17:3-6).

35 J. Trebolle Barreraarguesin his publications that Verus Latina alone may retain the oldest reading for 3-4 Kgdms
(= 1-2 Kgs in the MT). See, for example, . Trebolle Barrera, “From the O/d Latin, through the Old Greek to
the Old Hebrew (2 Kings 10:23-25), Text 11 (1984) 17-36; J. Trebolle Barrera, “Old Latin, Old Greek and
Old Hebrew in the Books of Kings (1 Ki. 18:27 and 2 Ki. 20:11),” Zexz 13/1 (1986) 85-94; J. Trebolle Bar-
rera, “From Secondary Versions through Greek Recensions to Hebrew Editions. The Contribution of the Old
Latin Version,” The Téxt of the Hebrew Bible and Irs Editions. Studies in Celebration of the Fifth Centennial
of the Complutensian Polyglot (eds. A. Piquer Otero - P. Torijano Morales) (Supplements to the Textual His-
tory of the Bible 1; Leiden — Boston, MA: Brill 2016) 180-216; J. Trebolle Barrera, “The Contribution of
the Old Latin to the Reconstruction of the Old Greek of Judges and Kings: ‘Doublets’ and ‘Additions” of
the Antiochene Text Missing in the Old Latin,” Texsual and Literary Criticism of the Books of Kings. Collected
Essays (eds. A. Piquer Otero —P. Torijano Morales) (VTSup 185; Leiden —Boston, MA: Brill 2020) 317-348.
Cf. Torijano Morales — Trebolle Barrera, “Edition of III-IV Kingdoms,” 67-71.

36 I'would like to express my gratitude to Prof. Pablo A. Torijano Morales for sharing this observation with me in
private communication.
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shorter form of the verse. Therefore, it cannot be ruled out that the version closest to the
true OG text could indeed be found in La'®.

1.4. Reconstruction of the OG Text and Its Hebrew Vorlage (‘Old Hebrew’)

If the above supposition is true, the OG text of 4 Kgdms 17:5, reconstructed on the basis
of La'%, would have contained the shorter report on the invasion of Samaria by the Assyr-
ians. Its later revisions with additions could be reconstructed as the proto-Antiochian text
(proto-L) and the kaige recension. Yet another textual form of 4 Kgdms 17:5 can be found
in Lucianic manuscripts (L) exhibiting subsequent expansions on the text. Moreover, the
above proposal may lead to the conclusion that the Hebrew Forlage of the OG (= OH)

text reconstructed on the basis of La'?®

would also present a shorter version of the verse,
passing in silence over the conquest of the land. Such a shorter form of the OH text would
be alternative to the Masoretic lectio longior and supposedly precede it in terms of the time
of composition.” In summary, the postulated chronology of individual text forms of 2 Kgs
(4 Kgdms) 17:5 can be presented as follows (in order to distinguish between the attested
and the reconstructed text forms, the latter ones are in boxes; subsequent expansions on the

hypothetical original text are marked with bold characters):

2 Kgs 17:5°%
DY WY 7Ry 80 1 R v

4 Kgdms 17:5°¢
kol 6 Baothedg Agoupiwy avepy eig Zapdpeioy kol mepiexdOioey adTiy Tpla ETy

2 Kgs 17:5%¢

et rex assyriorum ascendit in samariam et obsedit eam triennio

2 Kgs 17:5MT
DO WOY 300y 2821 110l DR PaRTThes MR v

=1 g} v 1

4 Kgdms 17:5p*
ka6 Baotheds Aoovplwy dvéBn émi médaay Ty Yy kel fiA0ev eig Zaudpeiay kol mepekdfioey
b TNV Tplow €Ty

37 Itis not a novelty to treat the MT as an edition or recension of the Hebrew Forlage of Kingdoms (= Samuel—
Kings), and as such, it would be posterior, when it comes to its composition, in relation to the OG text (dated
recently to the 3rd c. BCE). The author of this article shares the opinion of J. Trebolle Barrera, A. Shenker
and P. Hugo that the Hebrew Jorlage of Kingdoms precedes the final redaction of the proto-MT. There-
fore, the OG and Vetus Latina readings take us back to the OH text, whereas the later kaige and Hexaplaric
forms - to its ‘recension; that is, to the MT. See discussion and a presentation of scholarly views on this mat-
ter in Law, “3—4 Kingdoms,” 153-158. On the list of (proto)-Masoretic revisional characteristics in 1-2 Kgs,
see Tekoniemi, Textual History, 265-271.
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4 Kgdms 17:5k
Kol aveBy 6 Baatheds Aoouplny év whday TH Y1 kel &véBy eig Saudpeiay kol émohbprnoey én’
b Tplo ETY

4 Kgdms 17:5*
Kol 6 Paotheds Aoovpiwy avépy émt mdoay T iy kel ANOev el Zaudpeiny kal eig wdoav Tiy
v adtijs kel weptekdBioey ad Ty Tpiot €11

Although the above hypothesis about the reconstruction of the OG text and its Hebrew
Vorlage (OH) is speculative, it is not entirely unfounded. The textual evidence points to-
wards a reasonable conclusion that the OL text of La'"® would be in fact the only source
available today that witnesses the true OG text, and thus, the shorter form of the Hebrew
source text.”® This makes us raise questions about the possible reasons (an anti-Samarian po-
lemic?) underlying the postulated textual expansion in 2 Kgs 17:5, and so about the narrat-
ive function of that addition to the account about the invasion of Samaria in 2 Kgs 17:3-6

(see discussion later in this paper).*’

1.5. Other Biblical and Extrabiblical Evidence

There are supplementary arguments supporting the lectio brevior of 2 Kgs (4 Kgdms) 17:5.
First of all, it is intriguing that the quotation of 2 Kgs 17:5 found in the writings of Cyril of
Alexandria (ca. 378444 CE) attests to the lectio brevior.”® This patristic reference may not
be a coincidence. It may, in fact, reflect the original shorter form of the biblical text.
Another argument supporting our hypothesis is provided by a parallel narrative of
Shalmaneser V’s invasion in 2 Kgs 18:9-10. This narrative contains — besides some ad-
ditional pieces of information, mostly of chronological character, synchronising the reigns
of the Israelite and Judahite monarchs —an almost verbatim quotation of 2 Kgs 17:5. It is

38 T.Tekoniemi comments that the MT ‘evidences the very Jatest, revised version of the passage’ (=2 Kgs 17:3-6);
Textual History, 70 (see also his conclusions on pp. 81-82).

39 If the MT represents a development of the ‘Old Hebrew’ text, the question arises about the ideological
and theological purposes of that textual development. On this matter, see Law, “3—4 Kingdoms,” 158-160.
T. Tekoniemi provides a list of proto-Masoretic revisional characteristics in 1-2 Kgs, among which he men-
tions anti-Samarian tendencies in the MT; see Tekoniemi, Textual History, 269-270.

40 Although the critical apparatus of the Cambridge edition of the Septuagint does not provide any bibliographic
data in this regard (cf. Brooke — McLean — Thackeray, Old Testament in Greek 11/11, 355), the full quotation
of 4 Kgdms 17:3-5 can be found in Cyril of Alexandria’s Commentarius in Isaiam prophetam: Liber I, Oratio
VTto Isa 10:24-25; see J. Aubert (ed.), Sancti Patris Nostri Cyrilli Alexandriae Avchiepiscopi opera quae reperiri
potuerunt omnia: Tomus III (Patrologiae Graeca Migne 70; Paris: Bibliothecae Cleri Universae 1864) 297,
CL1.13-DL7. The full quotation reported there is, as follows: & adtov dvébn Zehuavaciip Buotheds Aooupiwy
woll &yeviiBn alrgp Qome Sobhog kol eméotpeVey abty Mavad kel ebpe Buotheds Agoupin év 1@ Qomg dducioy b1t
GméaTethey dryyéhoug pdg Znywp Pacthéo AlyimTov kel otk Hveyke Movad 16 Baothel Aoovplwy év T4 vt
&cebv ol Emoldpicnaey abtdy b Buatheds Agoupiwy ol Ednoey adTov &v ol dulaiciic [kal dvéP sig Saudpeiy |
[ cal Emodpinaev vt Tple £07] . The text of vv. 34 is almost perfectly concurrent to the reading of the Codex
Vaticanus, but v. S (marked with a frame) presents a clearly identifiable lectio brevior (cf. text version no. 5 on
the list of Greek readings earlier in this paper).
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striking that it mentions the attack against the city of Samaria, its siege and subsequent
capture, but does not report on the invasion of the surrounding territory (compare the text
in boxes below).

2 Kgs 17:5M7

|23 WO Ry e it

=1

Sy PRI [ MR Dy

2 Kgs 18:9-10M"

ORI [ T2y PN Ton APRTI2 YWINY NOYORWT NI X7 AmpIT Ton? YOI M2

YYInY YWRTNIY X7 MPIIY WYNIWR (D 0P spn 31270 [0 T8 TR0y s To)
1MW 77973 287 9

As shown, the only piece of information occurring in 2 Kgs 17:5 but left unmentioned
in the parallel account of 2 Kgs 18:9-10 is that about the king’s marching throughout the
whole country. When juxtaposed with other evidence, it may induce us to think that
the phrase 7971 78737222 would not occur in the original (primary) draft of 2 Kgs 17:5°%,
and therefore, this particular information was not mentioned in 2 Kgs 18:9-10."

Yet another argument supporting the originality of the shorter text form of 2 Kgs 17:5
comes from Josephus Flavius’ reference to the events in his Jewish Antiquities (Antiquitates
Jjudaicae).* As shown below, he limits himself to recounting Shalmaneser’s expedition
against the sole city of Samaria in consequence of Hoshea’s plot with the king of Egypt, leav-
ing unmentioned the invasion that swept across the whole country according to 2 Kgs 17:5

(see the text in boxes).

Josephus, Ant. 9.277-278:%
Zohpovdoang 0t 6 Tav Aoouplwy Bactheds émel yyéhn adtep 6 Tav Iopanhitav facthedg Qoeing
TG kplda Tpog Zwory TOV Ty Alyuttiny Bacthén Tapakah@dy adTOV Tl Guppeyiny THY

ot abTod mapobuvBels | éoTpdTevaEy dml THY Saudpetor Erel 306wy g Qorjou Bacthelng ob

debapévov 8 abdv Tod Baoihéng| Ereot Tohopriioug Tpioty elke|katd kpdTog | TV Zaudpeiay

Evatov ptv Etog Qaijov Pacthedovrog pdopov 8t Elexiov tod tav leposorvurav Baothéwg kol

Ty TV [opanhitdv fyepoviay dpony fAddvioe kol TdvTo TOV Aady weT@rioey el Tiy Mndiay kel
epaide &v olg kel Tov Pacihéa Qoipy l@vro Ehafe

When it was reported to Shalmaneser, the king of the Assyrians, [that] Hoshea, the king of the
Israclites, had sent secretly to So, the king of the Egyptians, calling him on for alliance against

him [= Shalmaneser], [he became] irritated [and] \waged war against Samarialin the seventh

41 On the historical-critical relations between 2 Kgs 17:3-6 and 18:9-11, see Tekoniemi, Zéxtual History, 83-86.

42 For aconcise presentation of King Hoshea and his dealings by Josephus Flavius, see C.T. Begg, “The Last Six
Kings of Israel according to Josephus Anz. 9,228-278) ETL 72/4 (1996) 379-383.

43 Cf. S.Mason (ed.), Flavius Josephus. Translation and Commentary (Leiden —Boston, MA - Kéln: Brill 2005)
V. See also comments in M. Nobile, /-2 Re. Nuova versione, introduzione e commento (1 Libri Biblici 9; Milano:
Paoline 2010) 407 with notes. English translation by the author.
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year of the reign of Hoshea. When he [= Shalmaneser] was not received by the king — [after]
having besieged [it] for three years|~| he took Samaria by force in the ninth year of Hoshea’s
reigning, so in the seventh year of Hezekiah, the king of the Jerusalemites, and highly destroyed
the leadership of the Israelites, and deported all the people into Media and Persia among whom
he took also King Hoshea alive.

As evidenced, Josephus Flavius refers to the pieces of information coming from
2 Kgs 17:5 and 18:9-10, and their literary contexts. Is it significant, however, that he does
not refer to the Assyrian king’s attack on the entire country? Or is it rather an insignificant
detail left unmentioned as unnecessary? Any definite answer to these questions is speculat-
ive since we lack further evidence. It cannot be ruled out, though, that Josephus Flavius’
reference might reflect the shorter form of 2 Kgs 17:5. One could expect him to mention
such information, if he had had access to it, especially as it would render his account about
the fate of Samaria more dramatic.

It must be admitted that the above evidence is only of an auxiliary character and can
only indirectly support the thesis about the originality of the shorter version of 2 Kgs 17:5.
However, the accumulation of this evidence and the fact that it comes from different types
of sources encourage us to support it. It is difficult to consider it a pure coincidence that
the source testimonies, the quote from one of the Church Fathers, the parallel narrative
in the Book of Kings, and the account of these events in the work of Josephus Flavius —all
testify in favour of the lectio brevior of 2 Kgs 17:5. Therefore, the thesis that precisely this
text form presents the original version of 2 Kgs 17:5 may be considered highly probable.

If such a thesis is accepted, it consequently implies that, at least in some cases, the MT
itself may already represent a revision® of the Hebrew text now lost in the process of tex-
tual transmission, but recoverable in the form of the OG text, to be reconstructed on the
basis of available sources of the LXX, including the OL text. The thesis about the original-
ity of the lectio brevior of 2 Kgs 17:5 would also imply that for some reason the biblical ed-
itor considered it right and useful to insert a mention of Shalmaneser’s attack on the entire
country to the former draft of the account so that it played some, presumably important
role in the unfolding plot of the events. He achieved this by making use of the so-called
Wiederaufnahme technique, namely, a resumptive repetition of the same term or phrase;
in our case, of the verbal form %¥?), that frames a new text portion put into the account. As
a result, the editor would create a kind of intratextual relation within the same v. 5 and its
literary context (see v. 3 and discussion later in this paper). Therefore, the narrative analysis
of this pericope (2 Kgs 17:3-6), with particular attention paid to the narrative function of

44 P.Hugo reports the scholar’s opinion that in the 1st c. CE Josephus Flavius would use a biblical text form close
to the proto-Lucianic one; cf. Hugo, “1-2 Kingdoms,” 134. For more, see V. Spottorno, “Josephus’ Text for 1-2
Kings (34 Kingdoms),” VIII Congress of the International Organization for Septuagint and Cognate Studies,
Paris 1992 (eds. L. Greenspoon — O. Munnich) (SCS 41; Atlanta, GA: Scholars 1995) 145-152.

45 Foralist of proto-Masoretic revisional characteristics in 1-2 Kgs, see Tekoniemi, Texsual History, 265-271.

46 On the methodological implication of this technique, see, e.g., Tekoniemi, Textual History, 7-8.
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YIRT™222 297, is the key to disclosing possible reasons for this insertion into the biblical

account, as postulated above. This is the subject of the second part of this paper.

2. The Narrative Function of 787923 %p"
in the Unfolding Plot of 2 Kgs 17:1-6

It is necessary to examine the narrative function of Y8772 %971 in the entirety of the nar-
rated story of 2 Kgs 17:1-6. In order to avoid circular reasoning, it should be stated from
the outset that the narrative analyses undertaken in this chapter are not intended to justify
any preferred or alternative reading of 2 Kgs 17:5. From a methodological point of view,
they concern the text as such, without delving into the history of its composition. How-
ever, understanding the narrative functions played by individual elements of the narrative
can provide information on the postulated textual changes. Since it can be ruled out that
they occurred as a result of scribal error or by pure coincidence, it is necessary to consider
how the narrative message changes depending on whether the lectio brevior or longior is
taken into account. Therefore, understanding the narrative function of the expression 2y
YIR772221in 2 Kgs 17:5 and its literary context will allow us to formulate hypotheses on the
possible reasons why the analysed text would have been expanded to include a mention of
the conquest of the entire land, or conversely, what reasons may have been behind the re-
moval of this mention from the narrative. In none of these cases do they appear to be merely
meaningless or completely random textual amendments.

The schema below presents a general view of how the plot of 2Kgs 17:1-6 unfolds on
different narrative levels of foreground and background (the mention of the conquest of
the land in v. 5 is marked with bold characters).”

It can be noted that v. 3 begins with a general statement about the Assyrian invasion:
‘Shalmaneser, king of Assyria, marched up against him. The pronominal suffix in 1°7¥ refers
clearly to ‘Hoshea, son of Elah, king over Israel in Samaria’ (v. 1), to whom the Deutero-
nomistic editor dedicates a moderate critic by claiming that ‘he did what was displeasing to
YHWH, though not as much as the kings of Isracl who preceded him’ (v. 2).* The position
of 1"7¥ at the beginning of v. 3 is undoubtedly both emphatic® and ironic, since it is ‘he}

47 On the structure of 2 Kgs 17:1-6, see, e.g., J. MacDonald, “The Structure of II Kings xvii, 7GUOS 23
(1969-70) 29-41; B.O. Long, 2 Kings (FOTL 10; Grand Rapids, MI: Eerdmans 1991) 180-190; Sweeney,
1 & I1 Kings, 390.

48 By means of such authoritative and evaluative remark, the writer/editor of the passage reveals himself as being
more than a neutral narrator and breaks his habitual silence, thus giving pragmatic importance to the whole
passage; J.-L. Ska, “Our Father Told Us.” Introduction to the Analysis of Hebrew Narratives (SubBi 13; Roma:
Pontificio Istituto Biblico 2000) 80-81. On the evaluative point of view in narration, see D. Marguerat —
Y. Bourquin, Per leggere i racconti biblici. La Bibbia si racconta. Iniziazione allanalisi narrativa (Roma: Borla
2001) 74-75,77;].-P. Sonnet, “Lanalisi narrativa dei racconti biblici,” Manuale di esegesi dellAntico Testamento
(eds. M. Bauks — C. Nihan) (Testi e commenti; Bologna: EDB 2010) 73-76.

49 Cf.]. Gray, I & I Kings. A Commentary,2 ed. (OTL; London — Philadelphia, PA: Westminster 1970) 642.
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Hoshea, against whom the Assyrian aggression is directed in vv. 34 in the first place. It is
significant that 117¥ 1°7¥, being, in terms of Hebrew syntax, a formulation of (wa-)x-qatal
type, stands out against the narrative sequence of vv. 1-2, and so it begins a new one, form-
ing a kind of introduction to the actions narrated subsequently.”” It can also be noted that
7Y 17Y is a plain formulation of the technical-military expression meaning ‘to attack, in-
vade, march up against’ (see remarks expressed previously in this paper). It makes the motif
of invasion explicit in the narrative right from its beginning.

Foreground of the Narrative

Background of the Narrative 2Kgs17
Continuation Beginning
of the Narrative Sequence of the Narrative Sequence

D3 YWR DXV 1MW ANTI2 YWIA Ton Ay TN by oonw niwa | v 1

M rya 7 v v.2a

Y397 YW PRI X v.2b

T T WPRIPY Y RV | v.3a

T2V YW M v.3b

o 2 ayn v. 3¢

W YW MERTTIN R¥N V. 4a

0187797 NID-9K D°2KYD 1Y W v. 4b
YR I MK o0 T Ty N v.4c
MR T WTIEY v. 4d

X972 N"2 77087 V. 4e

PIRT922 MR- 2y v.5a

Tl B v.5b

DO WOY 705y ¥ v. 5¢

Tnng MER-TPn 727 YWY Y wRI N2 | v.6a

TPWR XK 20 v. 6b

70 7Y 1113 Y31 112021 1202 onk 2YN V. 6¢

Furthermore, there is a sequence of seven wayyiqtol forms in vv. 3b-5, which point out
the foreground of the narrative plot by heading individual clauses.>’ And so, there is a chain
of seven subsequent actions in vv. 3b-5: Hoshea’s becoming a vassal of Assyria (v. 3b), his
tribute being paid to the Assyrian emperor (v. 3¢), the unravelling of Hoshea’s conspiracy
by the king of Assyria (v. 4a), the arrest of Hoshea (v. 4d) and his imprisonment (v. 4e),

50 On the initial (wa-)x-gatal, see A.Niccacci, Sintassi del verbo ebraico nella prosa biblica classica (SBFA 88;
Milano: Terra Santa 2020) §§16-20 and §27. Cf. Jotion — Muraoka, Grammar of Biblical Hebrew, §118d.
On the reversed word order in Hebrew syntax, see Muraoka, Biblical Hebrew Reader, §48.

st See Niccacci, Sintassi del verbo ebraico, §26. Cf. Jotion — Muraoka, Grammar of Biblical Hebrew, §118ac;
Muraoka, Biblical Hebrew Reader, §21b.1.
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the Assyrian king’s marching up through the whole country (v. 5a), the attack on Samaria

(v. 5b) and its three-year siege (v. Sc). All these actions unfold the foreground of the plot.

As seen on the diagram, this narrative sequence is broken in v. 4bc by the (wa-)x-qatal

formulation (7Y ... n2¥ WX), which introduces the background information® on the

reasons for the Assyrian aggression: Hoshea’s conspiracy with So™ king of Egypt (v. 4b)
and the withholding of tribute due (v. 4c).

The narrative sequence is broken again in v. 6a by another (wa-)x-qatal formulation
(yinW-nR MER=T9n 707 YYINY Ny wRT niwa). This time, however, it does not introduce
background information but initiates a new narrative sequence, which continues with
two wayyiqtol clauses in v. 6bc, and so, after a gap of three years (in terms of the time
of narration) between v. 5 and v. 6 the story reports the capture of Samaria (v. 6a), the
deportation of the Israelites to Assyria (v. 6b) and their settlement there (v. 6¢). This
temporal gap reflects the narrative paralipsis (the lateral omission with the ‘zero’ time
of narration), while the narrated time comes to three years.>* In this way, the narrative
concentrates and puts a strong emphasis on the attack against Samaria. It mentions its
further capture but leaves other events that are irrelevant to the plot unsaid. From the
narrative point of view, it creates effects of surprise, expectation, and suspense, and raises
the dramatic tension.”

Considering the storyline of the passage in a wider co-text it represents a classic plot of
stories about historical events,” characterised by a change of situation (the status of King
Hoshea and his kingdom changes drastically by losing their independence to the Assyr-
ians). It is possible to single out the classic moments of the plot in this passage:

1. the exposition (vv. 1-3), which presents the setting of the narrative: the main characters
(King Hoshea and King Shalmaneser) and relations between them (Hoshea’s becom-
ing an Assyrian vassal and the annual tribute) - these pieces of information are key to
understanding the entire narrative;

2. the inciting moment (v. 4abc) which presents the conflict between Hoshea and Shal-
maneser as a result of Hoshea’s conspiracy with So’ and of the withholding of tribute
due —the intention of this is to arouse the interest of the reader;

3. the complication (v. 4de), which recounts the different attempts to solve the conflict:
the Assyrian king’s punishment of Hoshea for his disloyalty through imprisonment;

52 Cf. Niccacdi, Sintassi del verbo ebraico, §40. On relative clauses, see Muraoka, Biblical Hebrew Reader, §49.

53 On the identification of this figure with Osorkon IV, see S.I. Kang, “A Philological Approach to the Problem
of King So (2 Kgs 17:4)” 'T'60/2 (2010) 241-248.

54 The narrative figure of paralipsis which is a simple temporal omission in the plot should not be confused with
an ellipsis which is an omission of a more nuanced kind and less evident to the reader. On this, see Marguerat —
Bourquin, Per leggere i racconts biblici, 95, 133.

ss  Cf. Ska, “Our Eather Told Us”, 8-9.

56 Cf. Sonnet, “Analisi narrativa, 56-58. For remarks regarding the plot in the narratives, its types, and detailed
discussion about the individual moments of the plot, see Ska, “Our Father Told Us”, 17-38.
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4. the climax (v. 5), which presents the moment of the highest tension by narrating the
Assyrian attack launched first against the entire country and then against its capital
Samaria taken after a three-year siege;

5. the resolution (v. 6) which reports the solution (the peripeteia in Aristotle’s terms) of the
initial problem, that leads to the exact opposite state of affairs compared to the initial
situation: Samaria is captured, and Hoshea’s kingdom, initially a relatively independent
state, becomes an Assyrian province, and the inhabitants are taken into captivity;

6. the conclusion of the narrative (vv. 7-23), which presents a kind of epilogue to the story
and a narrator’s evaluation of the fate of the Northern Kingdom in theological terms,
which points out the pragmatic reading of the whole section.

With respect to the verse under examination, it may be concluded that it marks the cli-
max of the whole narrative.”” The Assyrian invasion that swept through the entire country
and the conquest of Samaria (v. 5) are the most important moments in the plot, represent-
ing a transforming action in narrative terms and the moment of the highest dramatic ten-
sion, leading to the tragic fall of the kingdom.

To this general overview of the unfolding plot of the passage, several further considera-
tions should be added. Concerning the statement about Shalmaneser’s invasion in v. 3a,
it is noteworthy that it does not belong, from the narrative point of view, to the same
storyline as the sequence of wayyigtol forms in vv. 3b-5.% In fact, they do not describe
subsequent actions in relation to what is said in v. 3a (Shalmaneser’s marching up against
Hoshea). It should rather be said that the series of events in vv. 3b-S unfolds the ‘content’
of MWK 777 IPRINIY 77V 1°7Y in v. 3a, in other words, that vv. 3b-5 describe in detail what
is mentioned only generally at the beginning.” Therefore, speaking in narrative terms, the
statement in v. 3a is a proleptic (anticipatory) summary (the so-called Sammelberichr) that
presents in advance the general motif of the whole narrative: the Assyrian invasion. By such
prolepsis, the attention of the reader ‘can focus more on the “how” of the specific narration
than on the “what” of the “story”®°

The particular episodes underlying this invasion are narrated in vv. 3b-5. The prob-
lem is, however, that vv. 3a—4c recount events that happened before Shalmaneser’s

57 On the narrative climax, sec Marguerat — Bourquin, Per leggere i racconti biblici, 48, 55.

58  From a historical-critical point of view, many scholars assume that vv. 3-6 consist of two different accounts
of the same historical event, deriving from two different ancient sources; proposed already by H. Winckler,
“Beitrige zur Quellenscheidung der Kénigsbiicher, Alttestamentliche Untersuchungen (ed. H. Winckler)
(Leipzig: Pfeiffer 1892) 16-25; cf., e.g., Gray, & II Kings, 639. See also discussion in Tekoniemi, Zextual His-
tory, 63. In opposition to that opinion, J. Trebolle Barrera argues that tensions and inconsistencies in the text
may be due not to its composite character, but to its multiple successive revisions, see J. Trebolle Barrera,
“La Caida de Samaria: Critica Textual, Literaria e Historica de 2 Re 17, 3-6,” Salm 28/1-2 (1981) 139-146.

59 P.Merlo suggests to read vv. 3-4 and 5-6 parallelly, not one after another; see P. Metlo, Re. Introduzione, tra-
duzione e commento (Nuova versione della Bibbia dai testi antichi 9; Milano: San Paolo 2020) 372.

60 Ska, “Our Father Told Us”, 8. On the use of summaries in biblical narratives, see Marguerat — Bourquin, Per leg-
gere i racconti biblici, 93-94.
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attack®’ —Hoshea’s becoming an Assyrian vassal, the tribute, the conspiracy with So) and
the withholding of tribute that in effect provoked the military response of the Assyr-
ians —being a kind of analepsis of the mixed type.®* And so, in order to respect the time
sequence in the translation into English we should normally render these verses using
the pluperfect tense.®® The question is, however, complex, since it is difficult to establish
with certainty to which concrete action 7Y V¥ in v. 3a refers, and so, at which point
of the narrative we should shift in the translation from the pluperfect to the simple past
tense. On the one hand, 72¥ V7Y in v. 32 may refer to MW 777 31¥YN in v. 4d, since
the text tells there about the operations directed against Hoshea: ‘Shalmaneser marched
up against him’ - ‘the king of Assyria arrested him.” On the other hand, 7%¥ V¥ in v. 3a
corresponds to YIRI™222 MWR™T7% Y7 in v. Sa by involving in both cases the verb 1%
with the technical-military meaning: ‘Shalmaneser marched up against him’ — ‘the king
of Assyria marched up throughout the whole country.** However, it may be argued that
7Y 17¥ in v. 3a does not refer to any single action narrated in vv. 3b-5, but expresses the
entirety of the Assyrian invasion, being a kind of title, or as already claimed, the Sammel-
bericht of the events that are next recounted with details. It is then reasonable to propose
placinga colon after the rendering of v. 3a, so that it might mark that the events narrated in
vv. 3b-5 are not successive, in terms of the narrated time, in relation to what is said in v. 3a.

Concerning the structure of vv. 3-6 another peculiarity of this text can be noticed,
namely, that both v. 3a and v. 6a begin without the conjunction waw, being a formulation
of x-qatal type marking the beginning of a new narrative sequence.® Even though some
thematic correspondence may be observed between them, namely, that the first one tells
about the attack of Shalmaneser against Hoshea, and the latter one —about the capture of
Samaria, Hoshea’s residence, they do not correspond to each other structurally. In terms
of syntax, v. 6a corresponds rather to v. 1, being a stereotypical introduction to the ac-
count about the monarch’s dealings with a standard temporal synchronisation between the
northern and southern rulers, and with a general evaluation of the given king. Bearing this

61 J.H.Kuan and J.K. Hayes solve this difficulty by suggesting that vv. 3a and 5a speak, in fact, about two dif-
ferent invasions of Samaria by Shalmaneser V; see J.H. Hayes — JK. Kuan, “The Final Years of Samaria
(730-720 BC);” Bib 72/2 (1991) 179-180. On the contrary, N. Naaman explains the events in vv. 3-5 in
a chronological and linear way by linking v. 3a with Shalmaneser V’s invasion of 727 BCE, in consequence of
which King Hoshea became his vassal (v. 3bc) but then rebelled again (v. 4), and v. 5a with Sargon II's campaign
of 720 BCE; see N. Naaman, “The Historical Background to the Conquest of Samaria (720 BC);” Bib 71/2
(1990) 214, 219, 224-225.

62 For a definition, sce J-N. Aletti ez al., Lessico ragionato dellesegesi biblica. Le parole, gli approcci, gli autori
(Brescia: Queriniana 2006) 73.

63 R.D. Nelson observes that vv. 3b—4 go back to start the narration about the events from the beginning (‘torna-
no indietro per cominciare a raccontare le cose dall'inizio’); R.D. Nelson, / ¢ I Re (Strumenti. Commentari 51;
Torino: Claudiana 2010) 252. T.R. Hobbs translates vv. 3b-5 with the pluperfect tense, by stressing the con-
secutive meaning of "7 in v. 3b ‘because he had become...’; Hobbs, 2 Kings, 220, 226.

64 K.L. Younger Jr. suggests that 717y Y2y in v. 3a and ¥ in v. Sa refer to the same event; see K.L. Younger,
“The Fall of Samaria in Light of Recent Research,” CBQ 61/3 (1999) 478.

65  Cf. Niccacci, Sintassi del verbo ebraico, §18, §27.
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in mind, v. 6 would be a conclusion of Hoshea’s account. It is peculiar, however, that v. 6
speaks about the fate of Samaria and its inhabitants, and only indirectly refers to Hoshea,
whose fate was already reported in v. 4de. In this regard, there is a noticeable shift of fo-

¢ concentrating first on King Hoshea and his dealings only (vv.

calisation in the narrative,
1-4), but afterwards reporting on the conquest of the country and the capital of Samaria,
and its consequences (vv. 5-6). It has already been commented that the position of 17y
in v. 3a is emphatic, and so, it is King Hoshea against whom the military operations of
King Shalmaneser are directed in the first place. In fact, vv. 3—4 recount the personal fate
of Hoshea only, by mentioning his arrest and imprisonment. With the beginning of v. 5,
the perspective changes and the focus shifts from what concerns the king to what concerns
the fate of the country.”” In addition, yet another shift of focus can be noticed there: the
Assyrian aggression is directed, first, against the whole country (v. 5a) and then, against its
capital city, Samaria (v. 5b). The narrative does not seem particularly interested in the fate
of the country as a whole, but in the fate of its capital. And so, a contrast concerning the
time of narration, namely, the ‘space’ that the narrative dedicates to recount the fate of the
whole country (v. 5a) and of the city of Samaria (vv. Sbc-6a) is striking. In effect, the brief
mention concerning the whole country stands between the story concerning Hoshea and
that concerning Samaria. It marks, then, akind of transition, a narrative bridge connect-
ing one point of view with another. The final outcome of such a narrative construction is
twofold. On the one hand, the Assyrian invasion is envisioned as a total conquest, both of
the country and of the city of Samaria, leaving the reader with an impression that none of
its parts were left unvanquished. Thus, the mention of the king’s marching through the
country adds drama to the narrated events. On the other hand, as it is a kind of transition
creating a narrative suspense, it means that the narrative in its entirety does not pay much
attention to the invasion of the country (v. 5a) but concentrates on the operations directed
against Samaria (v. Sbc) and their consequences (v. 6). From this perspective, the mention
of the attack on the entire country is a background to the story about the conquest of Sa-
maria, and as such, it emphasises the special role that the capture of the city plays within
this narrative. Paradoxically, it makes its capture more significant. The whole narrative thus
takes on an anti-Samarian tone.

Yet another peculiarity of the passage in question concerns a double Wiederaufnahme®
(resumption) visible in the text: the first one between vv. 3a (77¥ 1°7¥) and Sa (7971), and
the other one —within the internal structure of v. Sab (9321 ... %321).% This redaction tech-

66 For general remarks about focalisation in the Bible, sce Ska, “Our Father Told Us”, 67-76.

67 Cf.R.L. Cohn, 2 Kings (Berit Olam. Studies in Hebrew Narrative & Poetry; Collegeville, MN: Liturgical Press
2000) 117; Merlo, Re, 372.

68 On the function of this narrative figure, see, e.g., B.O. Long, “Framing Repetitions in Biblical Historiography,”
JBL 106/3 (1987) 385-399; Sonnet, “Analisi narrativa,” 64.

6 S.Talmon comments that ‘[...] (v. 5) is a resumptive repetition of [...] (v. 3) which proves that the reference to
Hoshea’s conspiracy with Egypt and his refusal to pay tribute and his ensuing arrest by the king of Assyria (v. 4)
is a secondary insert into the originally shorter text’; S. Talmon, Literary Studies in the Hebrew Bible: Form and

Content. Collected Studies (Leiden: Brill 1993) 155-156.
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nique is known as aliterary device to insert some text into an already existing passage,
making use of a short resumption of the leading motif, so that the text in between might
be considered a redactional addition. With respect to the passage in question, this and all
abovementioned pieces of information point towards a conclusion that it can hardly be
considered a uniform literary unit. On the contrary, it betrays various traces of redactional
reworking and editorial adjustments. This remark would corroborate our thesis that the
mention of the campaign launched against the whole country in v. 5a may be secondary,
namely, it would be inserted into the primary draft of this narrative to give much impor-
tance to the attack against Samaria within the narrative plot of 2 Kgs 17:3-6. The lectio
brevior of the OL and, according to the reconstruction proposed, presumably also of the
OG and of its Hebrew Forlage (Old Hebrew), lacking v. Sa, immediately moves on from
the military operations against Hoshea to those against Samaria. Such a text form is less
dramatic and somehow ‘flat’ from the narrative point of view. On the contrary, the longer
reading of the MT and later Greek text forms (in relation to the postulated OG reading),
by providing brief information about the Assyrians traversing the whole country, depicts
their campaign as a total invasion and attaches much greater importance to the conquest
of Hoshea’s residence, the city of Samaria, than the shorter reading. Such an intensified
anti-Samarian tone may have been the reason for inserting v. 5a into the already existing
narrative from the pragmatic point of view.” If one accepts the shorter reading of the verse
as reflecting an alternative (and presumably more original) text in comparison with the
MT and other Greek readings, the longer one would reflect a subsequent development of
the text aimed at giving much significance to the capture of Samaria and emphasis to the
totality of destruction and exile of the Israelites. From a narrative point of view, it is dif-
ficult to find a convincing reason why the text of 2 Kgs 17:5 would be shortened and the
mention of the conquest of the land omitted.

3. Events Narrated in 2 Kgs 17:3-6 in the Historical Context

The reconstruction of the transmission history of the text under examination and the ana-
lysis of the narrative function played by the mention of the land’s conquest within the ac-
count of 2 Kgs 17:3-6 should be complemented by the historical contextualisation of the
narrated events. It is beyond the scope of this paper to discuss all the particularities con-
cerning the Assyrian invasion of Samaria, therefore, the author limits himself to the aspects
related directly to the interpretation of 2 Kgs 17:5 in its co-text.

The first element that requires explanation is the identity of the Assyrian king who be-
sieged Samaria. On the one hand, the biblical text clearly indicates that it was Shalmaneser V,
whose name is mentioned explicitly in 2 Kgs 17:3a in the context of the measures taken
against King Hoshea (vv. 3b—4). On the other hand, the very general and rather enigmatic

70 Cf. Tekoniemi, Zéxtual History, 67 n. 266.
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expression MMWR=T77 ‘the king of Assyria’ occurring five times in vv. 4acd, Sa, 6a provides
grounds for speculations about the identity of the actual conqueror of the city of Samaria.”
The biblical narrative (2 Kgs 17:3-6) and a fragmentary note in the Babylonian Chron-
icle 1 speak of Shalmaneser V’s conquest of Samaria,”* whereas it is Sargon II, the successor
of Shalmaneser V, who claims in the Ashur Charter, the Nimrud Prisms, and the Great
Summary Inscription from his palace in Khorsabad (ancient Dir-Sarrukin) to have cap-
tured Samaria and deported its inhabitants to Assyria.”> The discussion on this topic has
been going on among scholars for years, as none of the ancient sources is decisive on that
matter.”* Although it is not the subject of this paper to take a decisive stance on this matter,
let it suffice to recall the most frequently cited scenario of the events —in the opinion of the
author of this paper, the most probable one —namely, a double or a two stage conquest of
Samaria, as has been argued by many scholars.”

In a nutshell, King Hoshea would be installed on the throne of Samaria by Tiglath-
pileser III (744-727 BCE) in the aftermath of his invasion of the southern Levant with
a series of campaigns in the years 734-732 BCE, and of the coup détat against King Pekah
(cf. 2 Kgs 15:29-30). It appears that Hoshea was a faithful Assyrian vassal during the first
part of his reign, as it may be incurred from the biblical account (cf. 2 Kgs 17:1), but then
he rebelled, perhaps in the attempt to free himself from the Assyrian burden and, very pos-
sibly, with the intention of making an alliance with Egypt (cf. v. 4bc). The response to

71 Foran overview of opinions concerning the identity of the Assyrian king and other debated issues related to our
passage, see Younger, “Fall of Samaria,” 461-482; T.-H. Kim, “Shalmaneser V, Sargon II, and the Final Years of
Samaria in Recent Study,” Korean Journal of Christian Studies 51 (2007) 6-19.

72 Cf.J.-J. Glassner (ed.), Mesopotamian Chronicles (WAW 19; Atlanta, GA: SBL 2004) 16, col. i: 28. See discus-
sion on the sources for Shalmaneser V in Younger, “Fall of Samaria,” 463-468. On a controversy about the writ-
ing of YRVs4—ma—ra—i-in in this chronicle, see P. Dubovsky, “Did Shalmaneser V Conquer the City of Samaria?
An Investigation into the 724/ba-sign in Chronicle 1 Or 80/4 (2011) 423-438.

73 See G. Frame, The Royal Inscriptions of Sargon 11, King of Assyria (721-705 BC) (RINAP 2; Winona Lake, IN:
Eisenbrauns 2021) no. 1: 12-17; no. 74: col. iv: 25-41. See discussion about these sources in Younger, “Fall of
Samaria,” 468-473.

74 The data in favour of Shalmaneser V’s conquest of Samaria is only fragmentary, as none of his significant royal
inscriptions has survived to our times. On the other hand, the difficulty in evaluating Sargon II’s royal inscrip-
tions lies in the fact that they were written towards the end of his reign and are strongly marked by propaganda
purposes and a ceremonial tone, reflecting a completely different historical situation when —at the end of his
rule —Sargon II was indeed ‘the King of the ancient World: The beginnings of his reign were, however, marked
by aseries of rebellions and general chaos in the empire which burst out when he usurped the throne after
the death of Shalmaneser V. Therefore, his allegedly triumphant military operations at the beginning of his
rule were, for sure, not so successful and glorious as they are described in the royal inscriptions. For possible
historical reconstructions, see P. Metlo, Storia di Israele ¢ Giuda nellantichita (Guida alla Bibbia 71; Milano:
San Paolo 2022) 89-90, 92-93; C. Frevel, History of Ancient Israel (ABS 32; Adlanta, GA: SBL 2023) 361.

75 See, for instance, M. Cogan — H. Tadmor, II Kings. A New Translation with Introduction and Commentary,
2 ed. (AB 11; New Haven, CT - London: Yale University 2008) 197; G. Galil, “The Last Years of the King-
dom of Isracl and the Fall of Samaria,” CBQ 57/1 (1995) 60; Merlo, Re, 373; cf. PR. House, 1, 2 Kings (NAC 8;
Nashville, TN: Broadman & Holman 1995) 340; G. Hens-Piazza, I-2 Kings (AOTC; Nashville, TN: Abing-
don 2006) 351. On the opposite opinion, see conclusive statements in Naaman, “Historical Background,”
222-225; see also M.C. Tetley, “The Date of Samaria’s Fall as a Reason for Rejecting the Hypothesis of Two
Conquests, CBQ 64/1 (2002) 59-77.
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Hoshea’s disloyalty came with the new Assyrian ruler, Shalmaneser V (727-722 BCE), who
intervened in the region in 724 BCE and conquered (but not necessarily destroyed)” the
city of Samaria after asiege at the turn of 722 and 721 BCE. This did not mean, how-
ever, a triumphant Assyrian victory over the region and the end of military operations in
the southern Levant. In the face of further local uprisings,”” Shalmaneser V’s successor,
Sargon I1 (721-705 BCE), was forced to intervene there once again. Only then, not earlier
than in 720/719 BCE, did he manage to retake the Syro-Palestine region, including the
land of Samaria, and to incorporate it into the provincial system of the empire.”

The picture resulting from the historical reconstruction seems to be much more com-
plex and multi-dimensional than the straightforward biblical narrative would suggest.
Nevertheless, on the narrative level, there is no doubt that for the biblical writer 23X=777
‘the king of Assyria’ in vv. 4acd, Sa, 6a is identifiable with MY 777 19RI7Y ‘Shalmaneser,
King of Assyria’ as explicitly indicated in v. 3a. In the view of B. Becking, it is possible that
the editor of Kings who was no longer aware of a double conquest of Samaria, conflated
all the events spanning from 724 to 720/719 BCE into one campaign and attributed them
to one king.”’

Since the capture of the city by Shalmaneser V and its reconquest and subjugation of the
region by Sargon II could be a possible scenario of the events, we should consider the rela-
tionship between the phrases 787773 ‘the whole land’ and 179%% ‘Samaria’ occurring in the
biblical text. In this regard, for example, G. Galil argues that 77¥ functions in 2 Kgs 17:5
as a general term representing the kingdom as a whole.*’ In fact, this term is occasionally
ambivalent and may refer either to the land of Samaria or to its capital city of the same
name. It is significant, however, that the meaning of most of the 48 occurrences of TiY
in 1-2 Kgs is restricted to the city only. If the term 71175 in 2 Kgs 17:5 refers to the land

76 L.L. Grabbe comments that the biblical data must be nuanced on the archacological basis, since there is no sig-
nificant burn layer or other direct evidence of destruction of Samaria; see L.L. Grabbe, “The Kingdom of Israel
from Omri to the Fall of Samaria: If We Had Only the Bible ...,” 4hab Agonistes: The Rise and Fall of the Omri
Dynasty (ed. L.L. Grabbe) (LHBOTS 428; Edinburgh: Clark 2007) 64; cf. Naaman, “Historical Back-
ground,” 209; Younger, “Fall of Samaria,” 473-475. See also the latest comprehensive study on the conquest
of Samaria in S. Hasegawa — C. Levin — K. Radner (eds.), 7he Last Days of the Kingdom of Israel(BZAW 511;
Berlin: De Gruyter 2018).

77 M. Cogan comments on the situation in 721 BCE and calls it unprecedented, since Sargon II was an usurper
(although of royal blood from a side branch from Tiglath-pileser IIL, as it is argued) who seized the throne
after the sudden death of Shalmaneser V; and thus all previous oaths of loyalty were cancelled and many re-
gions, including Isracl and Judah, went back on their vassal obligations and rebelled. Therefore, it was impos-
sible, contrary to what is claimed in Sargon II’s inscriptions, to campaign against the West in his accession year
(721 BCE). It only became possible in his second full year, that was 720/719 BCE, but even if then he may have
retaken the West, ‘it was far from being subdued. See M. Cogan, “Restoring the Empire: Sargon’s Campaign to
the West in 720/19 BCE; IE] 67/2 (2017) 154, 163.

78 Cf. Merlo, Storia di Isvaele e Giuda, 90; Frevel, History of Ancient Israel, 362-364.

79 See B.Becking, Fall of Samaria. An Historical and Archaeological Study (SHANE 2; Leiden — New York —
Kéln: Brill 1992) 56. R.L. Cohn comments that the biblical writer does not name or distinguish the Assyrian
kings, because for him what matters is not the process but the result; see Cohn, 2 Kings, 117.

80 Cf. Galil, “Last Years,” 60.
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of Samaria and not to the city, both expressions (¥%7772 and 111%%) would have the same
referent in the physical world, and thus they would create a superfluous and unnecessary
repetition in the text. Moreover, the expression 77y 787 ‘he besieged it” in v. 5¢ reports the
siege of Samaria. It would be highly unusual for it to refer to the ‘siege’ of a region and not
of acity. It is clear, therefore, that 787772 and 17%% in 2 Kgs 17:5 are not equivalent terms
and have two different referents: the first one — the whole country of Samaria, identifiable
in our passage with the country ruled by King Hoshea, and the latter one —its capital, the
city of Samaria. In this context, the quantifier 73 ‘the whole of, entirety’ used with reference
to the land accentuates the fact that no part of Hoshea’s kingdom was passed over in the
Assyrian invasion. As A. Sanda rightly observes, 787773 in 2 Kgs 17:5 would not refer to
the entire land of Israel but rather to Hoshea’s country, which was the rest of the land of
Israel —from the northern Jizreel plain to the southern boundary with Judah —that had not
been conquered by Tiglath-pileser I1I in 734-732 BCE.*

Another interesting element regarding 2 Kgs 17:5 is its ‘sociological setting”®* It is
noteworthy that the expression ¥ 7Y employed several times in 2 Kgs 17:3-6 and used
stereotypically to denote an invasion, indicates some sociolinguistic background. In fact,
it implies the geographic topography of the Levant, which entails a natural movement
from below upwards in attacking inhabited areas located usually on elevated places. This
fits the historical context of the narrative in question, namely, the Assyrian invasion of
the southern Levant. It is almost certain that the troops set out from the north, either
from Tyre* in Philistia or from Damascus in Syria (where they were presumably sta-
tioned), and so they must have invaded the land from the valleys (cither from Shephelah
or from the Valley Jizre®el), marching up through the hill country of Ephraim in order to
attack the stronghold of Samaria. In such a sociolinguistic context, the verb 17y expresses
in 2 Kgs 17:5 both a notion of an upward movement and the technical-military sense of
invading the highlands.

Coming back to the question of a two-stage invasion of Samaria, some further elements
present in the biblical text should be commented on. The presence of two consecutive
clauses ¥877222 2¥°1 ‘he marched up throughout the whole country’ and 71 797 ‘he
attacked Samaria’ in 2 Kgs 17:5 corroborates the already expressed assumptions. On a nar-
rative level, the biblical text describes the Assyrian invasion as consisting of two stages:
(1) the conquest of the open hill country of Ephraim by subduing all significant Israclite
towns in the region and (2) the attack directed against its capital city of Samaria.* On a his-
torical level, not only is such amilitary tactic plausible, but it is well documented by

st Cf. A.Sanda, Die Biicher der Kinige. Zweiter Halbband. Das zweite Buch der Kinige iibersetzt und erkliirt
(Miinster: Aschendorff 1912) 217.

82 For general remarks regarding sociolinguistics, see W.B. McGregor, Linguistics. An Introduction (London —
New York: Continuum 2010) 155-178.

83 On Shalmaneser V’s campaign against Tyre, see Cogan — Tadmor, I Kings, 198-199. Cf. Hayes — Kuan, “Final
Years,” 159-161.

84 T.R.Hobbs comments that the Assyrian strategy consisted of paralysing the country and then of surrounding
the capital city after its military and economic support had been taken away; cf. Hobbs, 2 Kings, 230.
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Neo-Assyrian sources as an almost standard procedure in conquering other lands. In fact,
the Assyrians would not attack the capital of the rebel region immediately, at the beginning
of their military campaigns. Instead, they would cut it off from any possible external sup-
port and supplies, for instance, by attacking smaller centres of the rebellion around and ne-
gotiating with the allies of the rebels to make them shift their allegiance to the Assyrians, or
by setting blockades on the routes to stop the flow of food and trade —all this aimed at total
isolation of the ‘headquarter’ and exposing it to a siege calculated to be short and dramatic.
This tactic proved to be very effective a decade earlier in dealings with Aram-Damascus by
Tiglath-pileser III in 734-732 BCE.®

The Assyrian military strategy described above, consisting of a two-stage conquest of
the land of Samaria and its capital, is concurrent with the plot of the MT and most of the
Grecek testimonies, but not with the shorter OL version preserved in La'"®. One could argue
that this undermines the thesis about the original (primary) nature of this text version.
The author of this paper believes that it is exactly the opposite. It is difficult to assume
that the postulated textual changes occurred inconsiderately or were not carefully thought
out. The well-known war practice of the Assyrians would be an excellent argument for the
biblical editors to give credibility to the textual expansion they introduced. In this way,
the postulated addition of the mention of the land’s conquest before the attack on its cap-
ital would not only be justified by the war realities of the era, but would be, in fact, possible
thanks to them. In this regard, it would be more difficult to explain the opposite process,
i.e., the appearance of a shortened text version of the events, omitting the mention of the
conquest of the land.

When it comes to the conquest of Samaria itself, archacological data demonstrate many
traces of devastation found throughout the coastal strip and the hill country of Ephraim in
the late 8th century BCE.* Some of these may be linked with the aforementioned invasion
of Tiglath-pileser I1I in the 730’s BCE, even though his operations were focused mainly on
the northern and eastern parts of Israel (Galilee and Gilead), and not on the hill country
of Ephraim. It seems, however, that his campaigns affected, directly or indirectly, the whole
country and left it ruined and devastated, and therefore weak and almost defenceless. It
would mean that perhaps there was no necessity for Shalmaneser V’s troops to fight in the
open field, and the Assyrians could easily subjugate the whole country, already plundered
afew times, that had put up little resistance. In fact, the Babylonian Chronicle speaking
about the invasion of Shalmaneser V records that the Assyrians had plundered vast areas
or groups of towns in Israel before the attack was directed against the city of Samaria itself.
By stating this, the Assyrian writer employs an Akkadian verb feps ‘to plunder, ravage)
indicating the conquest by raiding, looting, or sacking rather than defeat by regular clash

85 Cf. P.Dubovsky, “Tiglath-Pileser III's Campaigns in 734-732 B.C.: Historical Background of Isa 7;
2 Kgs 15-16 and 2 Chr 2728 Bib 87/2 (2006) 158-161.
86 Cf. Becking, Fall of Samaria, 56-60.
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of troops.”” Therefore, Shalmaneser V would first plunder the entire region of Ephraim
and the neighbourhoods of Samaria. In consequence, its capital would be the only city left
that defied his power by defending itself during a three-year siege. In this regard, A. Sanda
comments that such a long siege may have been due to the defensible position of the city
and to the necessity of the Assyrian army to withdraw to the winter-camp somewhere in the
province of Damascus.®® P. Merlo argues, however, that the three-year siege appears simply
improbable, just because of the warfare practice evoked by A. Sanda, namely, that the As-
syrian army used to go back to the heartland every year. P. Merlo comments further that
Samaria was not as important and inexpungable as to resist the power of Assyria for three
years.” According to a possible scenario, the Assyrian conquest may have been somehow
inconclusive and the siege of the city interrupted, for instance, because of the notice about
the death of Shalmaneser V, which forced the army to withdraw from the southern Levant
to the Assyrian heartland. Only two years later would Sargon II resume the conquest and
bring it to the (more or less) satisfactory end.”

In summary, the historical reconstruction of the events recounted in 2 Kgs 17:3-6 leads
to the conclusion that the Assyrian king who invaded Samaria was Shalmaneser V, but it
was his successor, Sargon II, who managed to complete the conquest and control the re-
gion by turning it into the Assyrian province of Samérina, and to exile its inhabitants to
Assyria. The question of the actual conqueror of the city of Samaria is still open to debate
since many scenarios may still be envisioned. The author of this paper believes that it is
reasonable to assume that Shalmaneser V launched the campaign against Samaria, and after
a relatively rapid conquest of the open hill country, he encountered some resistance in the
capital, which led to its siege. It is very likely that the Assyrian forces succeeded in breaking
the resistance of the Samarians and taking the city, but they did not destroy it. The eventual

87 See the entry hepii 3 in CAD VI = 1]. Gelb et al. (eds.), The Assyrian Dictionary of the Oriental Institute of
the University of Chicago (Chicago, IL —Gliickstadt: Oriental Institute — Augustin 1956) V1, 173. Cf. Naaman,
“Historical Background,” 211.

88 Cf Sanda, Biicher der Konige,217.

89 Cf. Metlo, Re, 372. Contrary to this view, M.A. Sweeney argues that Samaria had well-constructed fortific-
ations, ‘which would have been nearly impossible to breach by frontal assault’; see Sweeney, 1 & IT Kings,
393; cf. Gray, I & II Kings, 644; N. Avigad, “Samaria,” The New Encyclopaedia of Archacological Excavation in
the Holy Land (ed. E. Stern) (New York — Jerusalem: Simon & Schuster — Israel Exploration Society & Carta
1993-2008) IV, 13001310 (especially 1302-1303). N. Na'aman argues that the length of siege in the biblical
text comes from erroneous deduction of the writer ‘who in his sources had found a datum that Samaria was be-
sieged and conquered by the Assyrians three years affer its rebellion and the imprisonment of its king’ and so he
assumed that the conquest of Samaria must have lasted three years; see Na'aman, “Historical Background,” 221.

9  H. Tadmor put forward an interesting hypothesis that Sargon II may have been present, or even have over-
seen, the siege of Samaria as Shalmaneser Vs general; see H. Tadmor, “The Campaigns of Sargon II of Assur:
A Chronological-Historical Study,” JCS 12/1 (1958) 31, 36; cf. L.M. Wray Beal, 1&2 Kings (ApOTC 9; Not-
tingham — Downers Grove, IL: Apollos — InterVarsity 2014) 449. This proposal was claborated by S.J. Park
who argues that it was Sargon who defeated the military alliance in the West and conquered Samaria under
Shalmaneser V in 722 BCE, and then, after having heard of the death of the king, he returned to the heart-
land and usurped the Assyrian throne; see S.J. Park, “A New Historical Reconstruction of the Fall of Samaria,”
Bib 93/1 (2012) 104-106. Cf. Kim, “Shalmaneser V;” 5-27.
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retreat of the armies to the heartland of Assyria, perhaps prompted by news of internal un-
rest caused by the death of Shalmaneser V, gave rise to a series of rebellions in the southern
Levant, as local political entities, including the region of Samaria, took advantage of As-
syria’s internal weakness to regain relative independence from the empire. The new Assyr-
ian ruler Sargon II could face these difficulties neither in his accession year, nor in the first
regnal year, as he was too occupied with internal difficulties and struggles with Babylonia
and Elam. Only in the late 720 BCE could he launch a campaign against the West to recon-
quer it. Perhaps, another siege and capture of Samaria was necessary, but the biblical text is
silent about this, while the Neo-Assyrian sources are not decisive on this matter.

The biblical author presents these events in a form of a single victorious campaign of
Shalmaneser V, showing the total defeat of Samaria and the definitive end of the Kingdom
of Israel in theological terms (notice a long homily” on the fall of Israel in 2 Kgs 17:7-23).!
The mention by the biblical writer that Samaria regained relative independence after Shal-
maneser’s withdrawal and that Sargon II had to set out with a new campaign to reconquer
it would disturb that one-sidedly negative theological image of the fall of the Northern
Kingdom as God’s harsh punishment for its apostasies. In this respect, the mention about
the conquest of the land in the M T, in later Greek versions, and the Targum intensifies the
anti-Samarian rhetoric of the biblical text in comparison with those textual versions that
speak only of an attack on the city and its siege (OL and reconstructed OH and OG texts).

Conclusions

The text-critical analyses of all available textual sources of 2 Kgs (4 Kgdms) 17:5 indicate
a complex transmission history of the text in question. It points towards the recognition of
its two basic textual strands:

1. one preserving the full account of the events (lectio longior), that is, the conquest of
the land (v. 5a), of the city of Samaria (v. 5b) and its three-year siege (v. 5¢), attested to
by the MT, Aramaic 7g. J., Greek kaige text as well as by the Antiochian (L) text with
a further expansion,

2. the other one preserving the shorter version of the narrated events (lectio brevior), lack-
ing the mention about the conquest of the land, witnessed by the OL Palimpsestus
Vindobonensis (La'?) and several Greek testimonies (CI group).

This diversity prompts us to raise questions about the character of the biblical remark
on the conquest of the land, whether it may be considered primary or secondary. The schol-
arly discussion about the textual witnesses involved here, especially about the great value of
the OL in reconstructing the text close to the OG, leads to the conclusion that the shorter

91 M.A. Sweeney comments that the narrative in 2 Kgs 17 ‘is formulated largely as a theological treatise that ex-
plains the exile of the northern Isracl as a consequence of the people’s apostasy against YHWH [...]. Such
an account must be recognised as an expression of theodicy’; Sweeney, I & II Kings, 389.
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version of La'®

may be in fact the only source available today that witnesses the true OG
text and at the same time the oldest recoverable form of 2 Kgs (4 Kgdms) 17:5. This as-
sumption is supported by auxiliary evidence such as the quotation of 2 Kgs 17:5 found in
the writings of Cyril of Alexandria, the parallel account about the conquest of Samaria
in 2 Kgs 18:9-10 and Josephus Flavius’ reference to the events in his Jewish Antiquities —all
of them testifying in favour of the lectio brevior of 2 Kgs 17:5. The accumulation of this
evidence and the fact that it comes from different types of sources can hardly be a pure
coincidence. It encourages the author of this paper to hypothesise about the originality of
the lectio brevior of 2 Kgs 17:5 and to propose the reconstruction of all stages of its textual
transmission, including the Hebrew Vorlage of the OG, the OG itself, and the proto-L
text, in consequence of which the Masoretic lectio longior would appear as a recension of an
older Hebrew text, and thus, as an alternative version of the events referred to.

The lectio longior of the MT could hardly be accidental. This makes us raise questions
about the possible reasons underlying the postulated textual expansion in 2 Kgs 17:5%T. In
this regard, the narrative analysis of 2 Kgs 17:5 within its co-text shows that the notice of
the Assyrian attack on the entire land and its capital of Samaria is the climax of the unfold-
ing plot of the narrated events. Through a noticeable shift of focalisation, the invasion that
swept throughout the entire country and the conquest of Samaria are given much empha-
sisand become a transforming action in the narrative terms and the moment of the highest
dramatic tension, leading the narrative to the tragic end of the kingdom. In this context,
the brief mention concerning the whole country stands between the story concerning
King Hoshea (vv. 3-4) and that concerning Samaria (vv. 5-6). It marks a kind of transition,
a narrative bridge connecting one point of view with another. The final outcome of such
a narrative construction is twofold. On the one hand, the Assyrian invasion is envisioned
as a total conquest, leaving the reader with an impression that none of Israel’s lands was
left unvanquished. The mention of the king’s marching up the country (v. 5a) thus adds
drama to the narrated events. On the other hand, as it is a kind of transition creating a nar-
rative suspense, it emphasises the operations directed against the city of Samaria (v. Sbc)
and their consequences (v. 6). From this perspective, the mention of the attack on the
entire country makes the capture of the capital more significant. In contrast to this, the
lectio brevior of the OL and presumably also of the OG and of its Hebrew FVorlage (Old
Hebrew), which passes immediately from the military operations against Hoshea to those
against the city of Samaria, appears to be less dramatic and somehow ‘flat’ from the narra-
tive point of view.

If one accepts that the shorter reading of the verse reflects an alternative and presum-
ably more original text in comparison with the MT and other Greek readings, the longer
one would reflect a subsequent development of the text aimed at giving much significance
to the capture of Samaria and emphasising the totality of the Assyrian invasion. This is
even more evident in a further expansion on 2 Kgs 17:5 preserved by the Antiochian text.
In such a way, the narrative of the lectio longior takes on a more anti-Samarian tone, dis-
closing possible pragmatic motives underlying postulated text expansions. In fact, this
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kind of polemic may have been the reason why the biblical editor would have inserted
the mention of the campaign against the whole country into the primary draft of this
narrative. This assumption would corroborate an increasingly popular thesis that one of
the characteristics of the MT, viewed as a revision of an older Hebrew text, would be its
anti-Samarian tendency.

Historical contextualisation of the events narrated in 2 Kgs 17:5 and its co-text com-
pletes the picture which seems to be much more complex and multi-dimensional than the
straightforward biblical narrative would suggest. The biblical text leaves little space for an
identification of the king of Assyria who invaded Samaria different than with Shalmaneser V,
as he is the only ruler mentioned explicitly by name in the co-text (v. 3). However, many
scholars argue in favour of a double or a two-stage conquest of Samaria and interpret the
biblical narrative as a conflation of events spanning from 724 to 720/719 BCE. They are
identified as one campaign attributed to one king, behind whose actions are hidden mili-
tary operations of both Shalmaneser V and his successor Sargon II. Various details of those
conquests, including their course and exact dating of the events, are still open to debate.
However, the result of the Assyrian campaigns remains clear: the land of Israel that had not
been conquered by Tiglath-pileser III in 734-732 BCE, that is, Hoshea’s country from the
northern Jizre'el plain to the southern border with Judah, was conquered and incorporated
into the provincial system of the empire, and the city of Samaria, besieged but most prob-
ably not destroyed, became a new Assyrian centre in the southern Levant. This marked the
end of the Northern Kingdom as an independent political entity.

In the historical context depicted above, the phraseology employed in 2 Kgs 17:5 is
noteworthy. Hebrew syntagms making use of the verb 117y express both an idea of an up-
ward movement and the military operation of invading the highlands. This fits perfectly
the historical realities of Assyrian invasions of the southern Levant, as it is almost certain
that their troops set out from the north and invaded the land of Israel from the valleys,
marching up through the hill country of Ephraim to attack the stronghold of Samaria.
Moreover, the biblical text itself (MT, 7z /., and almost all Greek Testimonies) implies
that the Assyrian invasion consisted of two stages: the conquest of the open hill country of
Ephraim and the attack directed against its capital city of Samaria. Such military tactics are
well documented by Neo-Assyrian sources as an almost standard procedure in conquer-
ing the lands. As discussed, the Assyrians would not attack the capital of the rebel region
immediately, but instead, they would cut it off from any possible external support and
supplies. This tactic proved to be very effective a decade earlier in dealings with Aram-Da-
mascus by Tiglath-pileser III in 734-732 BCE, and it may have been effective in the case
of the conquest of Samaria as well. Such a military strategy is not implied in the shorter
OL text of La'". If our hypothesis that this text preserves the oldest recoverable form of
2 Kgs 17:5 is true, it can also be admitted that the well-known Assyrian war practice of
attacking first the open country and only then its fortified capital would be an excellent
justification for the biblical editor for the postulated textual expansion, thus giving cred-
ibility to the events recounted.
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The final literary context in which these events are narrated indicates that the biblical
writer/editor was not interested in presenting a merely historical report on them. He was
much more interested in theodicy, depicting the total defeat of Samaria and the definitive
end of the Kingdom of Israel in theological terms. The anti-Samarian tone resonates strong-
ly in the long ‘homily’ on the fall of Israel in 2 Kgs 17:7-23 as God’s harsh punishment for
its apostasies. It may have been the reason why those elements coming from the historical
contextualisation of the events which could weaken that one-sidedly negative theological
image —such as the remark that Shalmaneser campaign may have been inconclusive, or that
Samaria was not destroyed, or that it had to be conquered twice — were somehow simpli-
fied by the biblical editor to a single victorious Assyrian invasion. In this regard, the remark
about the conquest of the land in the MT, in later Greek versions, and the Targum intensi-
fies too the anti-Samarian rhetoric of the biblical text in comparison with those textual
versions which do not mention it (OL and reconstructed OH and OG texts).
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ABSTRACT: The infancy narratives in Matthew and Luke present a mix of similarities and differences,
creating challenges for scholars investigating the origins of the Synoptic Gospels and conducting compara-
tive studies. This paper contends that the parallels between the two accounts are not coincidental, pro-
posing that, even under cautious assumptions, they likely stem from a shared source. Exegetes continue to
debate the extent of these parallels between Matt 1-2 and Luke 1-2, including the potential connection
between Matt 2:10 and Luke 2:10. This study argues that the unifying theme in these verses is joy. Ad-
ditionally, some minor parallels can also be identified. These similarities can be justified by looking at
the texts in their context. In recent years, some scholars have studied the phenomenon of joy in Luke-Acts.
Besides relying on these works to explore Luke 2:10, this paper secks to provide new insights. The analysis
of joy in Matthew is itself a fresh approach, as it has received little attention. This is particularly evident in
the case of Matt 2:10, which is often overlooked or mentioned only in passing by commentators.

KEYWORDS: infancy narrative, joy, magi, star of Bethlehem, angel

Among the Gospels, Matthew and Luke record the birth of Christ and related episodes.
Between the two accounts, there are some differences and subtle variations in emphasis.
Many of these differences are obvious on first reading. For example, Luke says that Joseph
and Mary lived in Nazareth before the birth of Jesus (Luke 2:1-7), whereas Matthew
makes no mention of this. In Matthew, the angel appears to Joseph in a dream. Luke, on the
other hand, mentions the encounter between the angel Gabriel and Mary (Luke 1:26-28).
In Matthew’s account, the magi are described as travelling when they saw the star that an-
nounced the birth (Matt 2:1-12). In contrast, Luke presents shepherds responding to the
angel’s call (Luke 2:8-20). Furthermore, there are notable similarities between the two ac-
counts. Some parallels are immediately apparent, including the conception by the Spirit
(Matt 1:18, 20; Luke 1:35), the birth in Bethlehem (Matt 2:1; Luke 2:4-6), and even the
Davidic descent of Joseph (Matt 1:16, 20; Luke 1:27, 32; 2:4). While these parallels could
be extended, it is sometimes unclear or disputed whether certain verses should be consid-
ered parallels. This is evident from the differing number of parallels that exegetes have
identified. For instance, Raymond E. Brown counts eleven matches in total,' while Joseph

1 R.E. Brown, The Birth of the Messiah: A Commentary on the Infancy Narratives in the Gospels of Matthew and
Luke (ABRL; New York: Doubleday 1997) 34-35.
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Fitzmyer suggests twelve,” Philip L. Shuler presents a longer list of eighteen matches,® and
Robert K. MacEwen offers an even more extensive list of twenty-five.* Notably, Shuler and
MacEwen identify Matt 2:10 and Luke 2:10 as parallels, whereas Brown and Fitzmyer do
not. Both verses depict the joy of the magi and the shepherds as a significant aspect of the
narrative. This paper presents a detailed analysis of these verses and supports the hypothesis
by Shuler and MacEwen, arguing that Matt 2:10 and Luke 2:10 share notable similarities.

Given the similarities and differences between the two infancy narratives, it is worth
considering the sources from which they derive. Shuler’s two-Gospel hypothesis posits that
Luke was aware of and drew upon Matthew’s text and, consequently, his infancy narra-
tive.> Moreover, this view is shared by other scholars who do not accept the two-Gospel
hypothesis. According to Barbara Shellard, “The birth narrative provides another occasion
when Luke’s text can be explained as a creative rewriting of Matthew® Alternatively, an-
other hypothesis proposes that Matthew used Luke’s Gospel.” The majority of scholars,
however, suggest that Matthew and Luke were independent authors. Those who hold this
view typically claim that the infancy narratives are Matthew’s and Luke’s original material.
While this theory addresses the differences between the two narratives, it fails to explain
the similarities. This has led to the suggestion that both infancy stories may originate from
a common tradition.® This perspective suggests that the evangelists were not aware of each
other’s work, but rather relied on a common tradition that included identical elements.

It is beyond the scope of this paper to fully address the Synoptic problem. However, it is
reasonable to conclude that the similarities between Matt 1-2 and Luke 1-2 cannot be at-
tributed to mere chance. The two accounts share numerous similarities, including parallels
in minor details, such as the mention of joy in Matt 2:10 and Luke 2:10. Thus, this starting
point also allows a comparison to be made between Matt 2:10 and Luke 2:10. However,
a full comparison can only be made by examining how joy fits into the context and how it
relates to the broader perspective of the Gospels.

Aswill be discussed, the theme of joy — and its analysis — is one of the most popular lines
of research in Luke-Acts among contemporary scholars. The monographs that have been
published on this topic have presented Luke 2:10 from a variety of perspectives. However,
the specific focus of these writings does not allow for an in-depth study of this single verse.

2 J.A.Fitzmyer, The Gospel According to Luke I-IX (AB 28; New York: Doubleday 1982) 307.

3 PL. Shuler, “The Rhetorical Character of Luke 1-2,” Literary Studies in Luke—Acts: Essays in Honor of Joseph
B. Tyson (ed.].B. Tyson) (Macon, GA: Mercer University Press 1998) 173-174.

4 RK. MacEwen, Matthean Posteriority: An Exploration of Matthew’s Use of Mark and Luke as a Solution to
the Synaptic Problem (LN'TS 501; London — New York: Bloomsbury — Clark 2018) 119-120. MacEwen lists
not only twenty-five parallels, but also fifteen differences. One could argue with MacEwen’s analysis, but it is
clear that the similarities are not to be taken lightly (ibidem, 121-122).

5 Shuler, “The Rhetorical Character,” 173-174.

6 B.Shellard, New Light on Luke: Its Purpose, Sources, and Literary Context (JSN'T.SS 215; London: Sheffield
Academic Press 2002) 79.

7 MacEwen, Matthean Posteriority, 27-74.

8 Brown, The Birth, 34; Fitzmyer, Luke, 306; ]. Marcus, John the Baptist in History and Theology (SPN'T; Colum-
bia, SC: University of South Carolina Press 2018) 133.
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There are several aspects of the birth story, and more specifically of Luke 2:10-11, that
need to be explored in greater depth and that are currently under-discussed. In the case of
Matthew, a deeper analysis of Matt 2:10 is also justified because there is much less discus-
sion of joy in that Gospel. This analysis shows that joy is not an irrelevant element within
the birth narratives, but their integral part.

1. Matthew 2:10

The interest in Matt 2:1-12 is generally focused on the verses about the magi and the star
(Matt 2:1-2) or the OT passage predicting the birth of the Davidic heir (Matt 2:5-6).
However, several passages receive little or no explanation. Matt 2:10 belongs to the latter
group. Most scholars touch on this verse only briefly, often in a few lines, while some com-
mentaries omit any explanation.” This lack of interest is unfortunate because, as will be
shown below, Matt 2:10 offers several interpretive angles and provides a better understand-
ing of the unit.

First, it is worth considering the context. Matt 2:1-12 reveals how the magi found
the infant. Upon seeing the star that signified the Messiah’s birth, the magi journeyed to
Jerusalem (Matt 2:1-8), expecting to find the infant there. After a brief interlude, it is
revealed that, according to the Scriptures, the Davidic king was to be born in Bethlehem
(Matt 2:5-6), which explains why Herod directed the magi there (Matt 2:8). The narra-
tive indicates that Herod, upon learning of the birth, was troubled (Matt 2:3). According
to the narrative, he tried to kill the child (Matt 2:16-18). It is somewhat unusual that he
did not send his own men to Bethlehem, but instead relied on the foreign magi to report
back to him. Matt 2:9-11 then describes the further journey of the magi and their meeting
with Jesus. Finally, they returned home by another route to avoid Herod, who sought to
kill Jesus (Matt 2:12).

The magi received two clues as to Jesus' whereabouts. First, Herod directed them to
Bethlehem (Matt 2:8). Second, the star that they had first seen in the east reappeared and
led them (Matt 2:9-10)."° While in Matt 2:1-2, the star is merely visible, in Matt 2:9 it
takes on a more active role: it began to guide (mpoijyev) the magi'' and then stood (¢oté6n)
over the location of Jesus. Matt 2:9 then concludes that the magi reached their destination.

9 C.A.Evans, Matthew (Cambridge: Cambridge University Press 2012) 55; HW. Basser — M.B. Cohen,
The Gospel of Matthew and Judaic Traditions: A Relevance-Based Commentary (BRL] 46; Leiden — Boston,
MA: Brill 2015) 61; H.L. Strack — P. Billerbeck, Kommentar zum Neuen Testament aus Talmud und Midrasch
(Miinchen: Beck 1922) 1, 83.

10 The star may be a comet or constellation. DW. Hughes, “Astronomical Thoughts on the Star of Bethlehem,”
The Star of Bethlehem and the Magi: Interdisciplinary Perspectives from Experts on the Ancient Near East,
the Greco-Roman World (eds. P. Barthel - G.H. van Kooten) (TBN 19; Leiden — Boston, MA: Brill 2015) 117.

11 According to M.A. Moule, mpofiyev denotes a beginning, so he suggests one of the translations ‘began to go
before’ or ‘started going before (A Idiom Book of New Téstament Greek [ Cambridge: Cambridge University
Press 1959] 9.
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However, Matt 2:10 breaks the flow of the narrative: it again mentions the appearance
of the star and the joy of the magi at seeing it. After the conclusion of Matt 2:9, the reader
would expect Matt 2:10 to discuss the magi’s meeting with Jesus but this does not happen
until Matt 2:11. A smoother text could, therefore, be achieved by either omitting Matt 2:10
or integrating it into Matt 2:9. It is also unusual that the magi’s joy is not associated with
meeting Jesus, but rather with the reappearance of the star.

Thereisanotherexamplein Matt2:1-12 where the narrativeisinterrupted bya comment
on emotion. Without Matt 2:3, the transition between Matt 2:2 and Matt 2:4 would also
be seamless. Matt 2:2 tells that the magi are looking for Christ in Jerusalem, while Matt 2:4
shows that as a result of this interest, Herod also begins a search. As in Matt 2:10, how-
ever, Matt 2:3 brings the narrative to a halt. After the question of the magi (Matt 2:2),
there is an interjection: Herod, who had announced the birth of Christ, was troubled
(¢totpdyBn), and with him all Jerusalem (Matt 2:3)."* Explanations of Matt 2:10 often note
that Matt 2:3 is another example of emotional involvement," similar to other remarks in
the narrative (Matt 2:16-17). In Matt 2:3 and Matt 2:10, the narrative line is interrupted.
In Matt 2:10 the break is more visible because the verse makes a greater departure. How-
ever, this interruption does not necessarily indicate interpolation but may reflect a deliber-
ate focus on emotion.

After Matt 2:9 describes the magi’s arrival at Jesus’ place of birth, it adds that they
were overjoyed upon seeing the star (Matt 2:10). The participle id6vteg (they saw) that
opens Matt 2:10 can be translated ‘when’ and ‘because of *'* Translated as ‘when), it makes
clear that Matt 2:10 interrupts the train of thought that begins with the previous verse,
while translated as ‘because’ it emphasises that the magi’s joy stems from the star’s reappear-
ance. If a choice has to be made, the latter option more clearly conveys that the narrative
pauses at Mate 2:10.

The magi’s joy is viewed differently by the commentators. Craig S. Keener lists instances
wherejoyisassociated with the birth or accession of a ruler (1 Kgs 1:40; 2 Kgs 11:20). Healso
notes that joy is the natural response to encountering the kingdom of God (Matt 5:12;
13:44; 25:21-23)."® Other commentators, sticking to the literalism of Matt 2:10, explain
the magi’s joy at the reappearance of the star. According to this view, the magi rejoiced
because their prediction was confirmed as the constellation reappeared.® However, this
theory involves several hypotheses that are difficult to prove. It is debatable whether this
was a specific constellation or whether the magi’s joy was linked to the confirmation of
their prediction. It is not mentioned in the text, but it is more likely that their joy stemmed

12 Topéoow could refer to the fear of the disciples: in Matt 14:26 it is reported that the disciples, sailing on
the stormy Sea of Galilee, did not recognise Jesus walking on the sea and thought they saw a ghost (cf. Mk 6:50).

13 M.Konradt, Das Evangelium nach Matthius: Neubearbeitung (Gottingen: Vandenhoeck & Rupreche
2023) 42.

14 Cf.R.T. France, The Gospel of Matthew (NICNT; Grand Rapids, MI: Eerdmans 2007) 74.

15 C.S.Keener, 4 Commentary on the Gospel of Matthew (Grand Rapids, MI: Eerdmans 1990) 104.

16 Hughes, “Astronomical Thoughts,” 123.
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from God’s guidance rather than from their own calculations. The star can be understood
as a sign pointing to the one it signifies, Christ, the newborn king. It is reasonable to see this
joy as foreshadowing the joy of meeting Christ, aligning with the broader interpretation
suggested by Keener. Later in this paper, it will be argued that Luke 2:10 can be understood
in a similar light.

In Matt 2:10, when the magi saw the star, they ‘rejoiced with great joy (‘&ydpnoay
Yopev peydny odddpa’). After éxdpnoay, three words intensify the joy’s greatness. First,
‘Exapnoay yapay’ is afigura etymologica, a construction often used for emphasis. Where
figura etymologica occurs in the NT or the LXX, the verb is followed by a noun in ac-
cusative or dative case. Wallace argues that the dative form is the more emphatic
(cf. Matt 6:29; 22:3; Luke 2:8-9; Col 2:19 etc.).” The NT provides other examples
of this phenomenon. There are also cases where the greatness of joy is expressed in
this way. In John 3:29, the friend of the bridegroom ‘rejoices with joy” (‘yapa xaiper) at
the bridegroom’s arrival (cf. Isa 66:10). There are examples of this feature apart from
the xap- root: for instance, in 1 Kgs 1:40, where the phrase ‘e0¢pouvopevor evgpoavvyy
ueyany’ also expresses intense joy (cf. Isa 61:10). As in Matt 2:10, the phrase includes
the figura etymologica, and the additions peyddy and o$ddpe intensify the joy. Although
this level of intensification is rare, it is not entirely unique. There are several instances
where yapd (joy) and yaipw (to rejoice) are joined by uéyag (great) (Isa 39:2; Jonah 4:6,
Jos. Asen. 3:4; 4:2;7:10; 15:12; 24:5). There are also cases where c¢é0pa is added to yaipw
(1 Kgs 5:21; Zeph 3:14; 9:9). Two extra-biblical passages combine yapd and yaipw with
both péyeq and o¢6dpa, just as Mate 2:10 does. In Ascen. Isa. 1:4, ‘eybpn xapov peyany
0$6dpe’ describes Hezekiah’s joy when Isaiah arrived in Jerusalem. In Jos. Asen. 9:1,
the structure kel éyapn Aoeved émi 17 edhoyia Tod lwand yapiy ueyddny adodpe’ is found.
In this case, yaipw is followed by additional words that are omitted from the rest of the
structure. These words attempt to illustrate a crucial turning point in the work. It sets
the stage for Asaneth’s rejection of pagan gods. In summary, several examples can be cited
which recall, in part or in full, the formula in Matt 2:10. Great joy can come from an en-
counter (Ascen. Isa. 1:4) or a major life change (Jos. Asen. 9:1). The phrase in Matt 2:10
has a Jewish background. This is consistent with Matthew’s repeated use of Jewish stylistic
elements (e.g. idod; Matt 1:20, 23; 2:1) and quotations from the OT.

As the paper will discuss, joy is well represented in Luke, but less so in Matthew
(Matt 2:10; 5:12; 13:18-23, 44; 18:13; 28:8).!® However, as in the case of Luke, there is
asuggestion that joy frames the Gospel.” This possibility is more uncertain here since

17 D.B. Wallace, Greek Grammar beyond the Basics: An Exegetical Syntax of the New Testament (Grand Rapids,
MI: Zondervan 1996) 189-190.

18 According to R.H. Gundry, both yapé and péyog are Mattheanisms, although, as the next chapter of this
paper will show, these words are much more common in Luke (Matthew: A Commentary on His Handbook for
a Mixed Church under Persecution | Grand Rapids, MI: Eerdmans 1994] 590).

19 J.Newberry, Lukan Joy and the Life of Discipleship: A Narrative Analysis of the Conditions that Lead to Joy ac-
cording to Luke (WUNT I1.583; Tiibingen: Mohr Siebeck 2023) 452.
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Luke actually ends with a mention of joy (Luke 24:52), but Matthew does not, since after
the news of the resurrection (Matt 28:1-10) there is mention of the bribes to the guards
(Matt 28:11-15) and the commissioning of the apostles (Matt 28:16-20). Since joy is a less
prominent theme in Matthew, it is all the more significant that Matt 2:10 presents the joy
of the magi through such an overemphasised construction.

2. Luke 2:10

Joy is a recurring theme in Luke-Acts. The study of this theme has received considerable
attention in recent years, with a number of studies and monographs on the concept of joy
in Luke-Acts.?® Several aspects underline the joy’s prominent role in Luke’s Doppelwerk.
First of all, there are many words for joy in the Luke-Acts, including éyaAhide (Luke 1:47;
10:21), dyedMaog (Luke 1:14, 44), eddpaive (Luke 12:19; 15:23, 34 etc.), yapé (Luke 1:14;
2:10; 8:13 etc.), yalpw (Luke 1:14, 28; 6:23), cvyyaipw (Luke 1:58; 15:6, 9) and eddpoavvy
(Acts 2:28; 14:17).2' Additionally, the concept of joy can be identified in passages without
these terms, especially in Luke’s Sondergut.

The distribution of instances of joy in Luke-Acts is uneven. In some larger units, there
are hardly any examples of joy, while in others, it appears frequently. Most of these occur-
rences are grouped together in Luke 15 (Luke 15:5-7,9, 10, 23, 24, 29, 32 [2x]), where the
joy of being found is often expressed. The second highest concentration is in the opening
chapters, which recount the birth of John the Baptist and Jesus (Luke 1-2). Besides, the
frequent use of words that express joy (Luke 1:14 [3x], 28, 44, 47, 58; 2:10), there are other
references to joy, for example in the hymns (Luke 1:46-55, 67-79; 2:14, 29-32),%* and
narrative hints also enrich this pattern (e.g. Luke 2:20, 38).”* Some scholars argue that Luke
1-2 is not an integral part of the Gospel,* but the recurring references to joy suggest that it
is indeed consistent with the rest of the work, where joy is similarly prominent.”

Luke 1-2 records three instances of an angel announcing a birth. First, Gabriel tells
Zechariah that his son will be born (Luke 1:11-20), and then Gabriel announces to Mary
that she will be the mother of Christ (Luke 1:26-38). For the third time, the shepherds
are addressed (Luke 2:10-14).% Joy is present in all three angelic visits. There are many

20  Newberry, Lutkan Joy; A. Inselmann, Die Freude im Lukasevangelium: Ein Beitrag zur psychologischen Exegese
(WUNT IL322; Tiibingen: Mohr Siebeck 2012); D.H. Wenkel, Joy in Luke-Acts (PBM; Milton Keynes:
Paternoster 2015); A. Janzen, Der Friede im lukanischen Doppelwerk vor dem Hintergrund der Pax Romana
(Europiische Hochschulschriften 752; Frankfurt: Lang 2002).

21 C.Béterich, Das Evangelium nach Lukas (THKNT 3; Leipzig: Evangelische Verlagsanstalt 2024) 581.

22 W.G. Mortis, Joy in the New Testament (Exeter: Paternoster 1984) 92.

23 Newberry, Lukan Joy, 43.

24 H. Conzelmann, The Theology of Luke (San Francisco, CA: Harper 1961) 118, 172.

25 There are many who claim that Luke 1-2 fits into the framework of the Luke-Acts, but these chapters were
inserted after these works were formulated. Cf. Fitzmyer, Luke, 311.

26 A table comparing the three stories can be found here: Inselmann, Die Freude, 183.
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words of joy (Luke 1:14, 28; 2:10),” as well as the songs of joy that follow the news of the
birth (Luke 1:46-55, 67-79; 2:14). The announcement of the birth of a son by an angel
is a recurring theme in the OT. There are many similarities between these passages and the
stories in Luke 1-2. For example, the angelic appearance causes fear (Judg 13:6), and it is
also common for the messenger to announce the name of the child to be born (Gen 16:11;
17:19). However, there is no OT narrative in which an angel speaks of joy associated with
birth.*® Anna, although she did not receive an angelic revelation before Samuel’s birth,
sang a song of praise after her son’s arrival (1 Sam 2:1-10; cf. Gen 30:23; Luke 1:46-55,
67-79; 2:14, 29-32).%

In Luke 1, the closest relatives are informed of the birth of their son (Zechariah, John’s
father, and Mary, Jesus’ mother). Besides the news, the angel prepares the parents for their
child’s unique ministry. In Luke 2:10-14, on the other hand, the angel’s announcement
comes after the birth, and the angel addresses the outsiders, the shepherds. The sensitivity of
the Gospel to the marginalised is evident here since it is the shepherds, those on the margins
of society, who are the first to hear of the birth. The fact that the shepherds are addressed
makes it clear that the birth of Christ is good news for a wider audience. According to the
angel, the birth of Christ will be a great joy for ‘all the people’ (‘2o rou Tavti 1 a’), not only
for the shepherds (Luke 2:10). This recalls Luke 1:14, where Gabriel tells Zechariah that
his son will be born. It is also said that the birth of John will be welcomed by many (moA)ol)
others. The narrative flow confirms the angel’s word: after the birth of John the relatives and
neighbours rejoiced (cuvéyaipov) with Elizabeth (Luke 1:58). These references are certainly
in keeping with the salvation-historical pattern that runs through Luke-Acts. In Francois
Bovon’s view, those who are joyful are aware of the development of salvation history.*®

Luke 2:10 is an example of Jesus’ birth being the joy of many. As already mentioned,
the angel speaks of the joy of the people (Aadc) as well as of the shepherds. It is probable
that Aadg here does not include the Gentiles, but refers exclusively to Israel. Aadgisa com-
mon word in Luke-Acts, and in most cases, it undoubtedly points to Israel. In the case of
Luke’s infancy narrative, the framing of Aad¢ is uncertain in only one place (Luke 2:31),
but in the remaining cases, it is clear that the reference is to the Jews (Luke 1:10, 16,
21: 68, 77; 2:10, 32).3! This is in line with Gabriel’s statement that Christ will sit on

27 In Luke 1:28 the angel greets Mary with yaipe. Although xeipe is also a greeting, it allows for a broader fram-
ing. On the one hand, the verb occurs as part of the phrase uipe, keyaprrwutvy’ (‘rejoice, one who has been
favoured’). On the other hand, xeipw could recall the pronoun yépic. Especially since joy is a recurring theme in
Luke 1-2.

28 Genesis 21:6 says that the Lord made Sarah a laughing stock, but the context here is different, and it is not Sa-
rah’s joy that is the issue here.

29 In 1 Sam 2:1, the first word of Anna’s song is Y79, which expresses joy, followed shortly afterwards by m,
which is also meant in this way. As in Luke 2:10-11, in 1 Sam 2:1, there is a combination of joy and a reference
to God’s salvation (owtnpie; 1 Sam 2:1"%; gwtvip; Luke 2:11). Cf. S. Harris, The Davidic Shepherd King in
the Lukan Narrative (LNTS 558; London: Bloomsbury — Clark 2016) 42, 50.

30 E Bovon, Das Evangelium nach Lukas (Lk 1,1-9,50) (EKK 3.1; Ziirich — Neukirchen-Vluyn: Benziger — Neu-
kirchener 1989) 100.

31 J.P. Smith, Luke Was Not a Christian: Reading the Third Gospel and Acts within Judaism (BI 218; Leiden: Brill
2023) 264.
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the throne of David and rule over the house of Jacob (Luke 1:32-33). Of course, the
theological vision of Luke-Acts shows that the Gentiles also share in the joy of Christ
(Acts 13:52), but as Luke 1-2 indicates, the Jews are the main beneficiaries. Although
Luke 2 introduces several people on society’s margins, their Jewish origin is always as-
sumed (Luke 2:8-20; 25-35; 36-38).

After discussing the participants in joy, it is worth looking at its manifestation. To take
aslightly more distant view, Luke 2:9-10 reveals several mutually exclusive feelings. First,
the shepherds were frightened by the appearance of the angel. The shepherds’ mood is also
signalled by the phrase ‘$6fog péyas’ (‘great fear’ cf. Luke 7:16; 8:37; Acts 5:5-11) and
by the angel’s words ‘do not be afraid’ (Luke 2:9-10; cf. Luke 1:13, 30).”* Regarding the
former, Luke 2:9 uses the construction ‘¢¢oB#bnoay ¢popov péyav’ This is the opposite of
the phrase ‘&yapnoay xapiv peydiny opddpa’ in Matt 2:10. In both cases, it can be seen
that the repetition of the word is accompanied by a further addition. In Luke, however, the
figura etymologica and its further extension do not refer to joy but to fear. The great fear
in Luke 2:9 can be framed in terms of the Gospel. It is clear that the angel who appears here
does not want to create a ‘neutral’ emotional state, since he has come to announce great joy.
It is remarkable that the words ‘great fear’ (‘$6fog uéyac’) and ‘great joy’ (‘yapét peyédy’) are
read in the same context (Luke 2:9-10). It is certainly no coincidence that ‘uéyac’ is added
to these two emotions, making the contrast more visible. According to the narrative, the
sudden internal fear is then reversed, and instead of fear, the shepherds are overcome by
liberation (cf. Luke 2:20).

It is also evidence of the emotional intensity that the angels are similarly filled with
joy. After the angel announced the birth of Jesus, a multitude of angels appeared and sang
together (Luke 2:13-14). It is not unusual for Luke to associate joy with angels, at least in
the heavenly realm. For example, in Luke 15:7 there is joy in heaven at the conversion of
a sinner. Although gvyyaipw (to rejoice together) is not used in Luke 2:10 (cf. Luke 1:58;
15:6, 9), it is clear that Luke 2:8-20 gives many examples of corporate rejoicing, both
explicit and implicit. The angelic host sings with one accord (Luke 2:13-14), the angels
and the shepherds rejoice together (Luke 2:10), so do the shepherds and the holy family
(Luke 2:16-20), and finally, according to Luke 2:10, it is the joy of many. The greatness and
communal nature of the joy of Luke 2:10 is shown by the fact that it is shared in heaven
and on earth. It can even be seen in terms of shared joy that the angel came to the shepherds
to announce the good news (edayyerlw; Luke 2:10). It is also worth noting that edaryyehi{w
had previously signified the news of the birth of John the Baptist, which had also been an-
nounced by the angel to Zacharias his father (Luke 1:19).%

As discussed above, there are many parallels between Johns and Jesus” birth in
Luke 1-2. However, the similarities do not equate the two characters. Fitzmyer, after

32 Inselmann, Die Freude, 183.
33 InLuke 1-2 the birth of John the Baptist and Jesus is the good news, but in subsequent passages they become
the proclaimers of the good news (Luke 3:18; Luke 4:18, 43; 8:1; 20:1).
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examining the parallels, concludes that ‘the Jesus-side always comes off better” He under-
stands this to mean that while Zacharias and Elizabeth were old, John was born natu-
rally (Luke 1:24-25). At the birth of Jesus, however, Mary was overshadowed by the Holy
Spirit (Luke 1:35). John is promised that he will be great before the Lord (Luke 1:15) and
Jesus will be great (Luke 1:32), the latter description also being significant. John walks
before the Lord (Luke 1:16-17), but Jesus is the Lord (Luke 2:11).>* Finally, the theme
of joy and rejoicing also fits this pattern. At the birth of John, relatives and immediate
neighbours came to visit and rejoice with Zacharias and Elizabeth (Luke 1:58) but after
the birth of Jesus, unknown shepherds came to rejoice (Luke 2:15-20). It is also significant
that the angel who announced the good news did not appear until after the birth of Jesus
(Luke 2:9-13).

The phrase “yapé peyddy’ is also found at the end of Luke 2:10. It has been noted that
“Yeape peyey)’ frames the Gospel. Finally, the disciples returned to Jerusalem with great joy
and happiness after the encounter with the Risen Christ and the Ascension (Luke 24:52).%
This parallel is remarkable because ‘yapé peyddy’ is found only in these scenes in Luke.
In addition, there are other references that connect the story of the shepherds and the
conclusion of the Gospel. In particular, dmooTpédw (to return) also appears in Luke 2:20
and Luke 24:52. In Luke 2:20, the shepherds returned to their flocks after meeting Jesus,
and in Luke 24:52-53 the disciples returned to Jerusalem after the Ascension. Both ac-
counts suggest a strange dichotomy: despite no longer being in Jesus’ immediate presence,
both the shepherds and the disciples experienced enduring joy. The shepherds returned
‘glorifying and praising God’ (‘30&afovreg xal aivotvreg Tov Bedv’; Luke 2:20), and the disci-
ples were ‘blessing God’ (‘evhoyotvteg Tov Be6v’; Luke 24:53). These two narratives testify
to the permanence of joy. The shepherds, unlike the disciples, did not return to the temple,
a place that represents the very presence of God, but went back to their sheep and resumed
their daily routine. According to Luke, however, their joy remained because they had met
the newborn Christ.

Returning to the framework of the Gospel, joy is also evident as one moves towards
its conclusion. Luke 24:41 speaks of the joy of meeting the risen Christ (Luke 24:41;
cf. John 16:22; 20:20). As in Luke 2:9-10, there is a tension of fear and joy (Luke 24:37),
but at the end there is no more fear, only joy (Luke 24:52). In summary, most commenta-
tors argue that the reference to Jerusalem, and more specifically to the temple, frames the
Gospel (Luke 1:5-22; 24:52-53).% This does not, of course, exclude the possibility that
the motif of joy may also be seen in this context, since the joy that is often manifested in the
infancy narratives is realised at the end of the Gospel.

Many have suggested that the joy here has a realised eschatological undertone. There is
no doubt that the birth of John is an eschatological turning point (Luke 1:14; 16:16), and

34 Fitzmyer, Luke, 315.
35 Bovon, Lukas, 125; Newberry, Lukan Joy, 452.
36 Cf. Fitzmyer, Luke, 165.
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Jesus’ declaration that he has power over evil (Luke 10:21) can be seen in this light. From
this point of view, it is also understandable that the disciples returned to Jerusalem with joy
after the Ascension (Luke 24:52-53), and that joy also became a characteristic of the early
church (cf. Acts 2:46).” The emphasis on realised eschatology is also evident in Luke 2:10.
As already noted, Luke 2:10 speaks of events that have already taken place, in contrast to
the promises in Luke 1:14. While this is clear from the narrative, the word ojuepov (today)
gives special emphasis to the orientation towards the present (Luke 2:11; cf. Luke 4:21;
5:26; 19:9; 23:43).%®

Another example is that Luke 19:6, 9 also speaks of salvation and present joy (a#juepov)
in the same context. This is in line with Harris’s observation that where salvation is
mentioned in Luke-Acts,” it is often linked with either yopd or yaipw.” The message
of Luke 2:10-11, where the angels speak of both ‘great joy’ (yotpé peydAn’) and the birth
of the Saviour (swtip), fits perfectly with this line of the Gospel. The combination of sal-
vation and joy appears in the same context in other places in the NT. It is not unusual to
speak of a salvation that has already been received (1 Pet 1:8-9). So, it is clear that the
emphasis of Luke-Acts is not unique within the N'T, but there is no doubt that the theme
receives special attention in these writings.

In addition to the narrative implications, the historical context of the joy in Luke 1-2 is
worth considering, as the narrative reflects a contemporary situation. Before the shepherds
are mentioned, reference is made to the census of Augustus. It is clear from the terminology
that the census is a key theme, as dmoypad (census) is used in Luke 2:2 and droypddw (to
take a census) in Luke 2:1, 3, 5. The census reminded the Jews of Rome’s rule over Judea and
their submission to the emperor. The census took place at a time when many were waiting
for the deliverance of Israel (cf. Luke 2:25, 38). It is not surprising that the announcement
of a new Davidic king caused great joy. The novelty of the Gospels is that they do not pre-
sent this king as a political saviour.” As the above overview shows, Luke’s joy is not political

(e.g. Acts 1:6-7).

3. Comparison of Matthew 2:10 and Luke 2:10

There are some fundamental differences between Matt 2:1-12 and Luke 2:1-20. In Mat-
thew, the magi visited Jesus and in Luke, the shepherds (cf. Matt 2:10; Luke 2:10). It is not

37 M.Korn, Die Geschichte Jesu in verinderter Zeit: Studien zur bleibenden Bedeutung Jesu im lukanischen Dop-
pelwerk (WUNT ILS1; Tiibingen: Mohr Siebeck 1993) 40-41.

38 J.B. Green, The Gospel of Luke (NICN'T; Grand Rapids, MI: Eerdmans 1997) 132.

39 Typically the words cwtnpla (salvation), o) (to save), swtip (saviour) are used to indicate this.

40 Harrislists the followingcases: Luke 1:14;2:10; 8:13; 10:17,20; 13:17;15:5,7,10,32; 19:6,37; 24:52; Acts 5:41;
8:39; 11:23; 13:48, 52 (The Davidic Shepherd, 100).

41 Cf.]B. Green, Luke as Narrative Theologian: Texts and Topics (W UNT 1.446; Tiibingen: Mohr Siebeck 2020)
235-237.
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clear to what distant region ‘the east’ (1] dvarol)) in Matt 2:1 refers, but it is certain that the
magi came from outside Judah. The shepherds, on the other hand, were probably staying
fairly close to the place of his birth. According to Luke 2:8, they were ‘in the region’ (‘¢v 17
ywpe 7 avT]’) where Jesus was born. It is also a difference that in Matthew a star, and in
Luke an angel announced the birth. This is significant because joy is closely linked to both
mediators: the magi rejoiced when the star reappeared and the shepherds received the good
news from the angel.

The two accounts are brought closer together by the fact that the angel also plays an
important role in Matthew’s birth story. There are passages in the context of Matt 2:1-12
where angels are also given a mission (Matt 1:18-25; 2:13-15, 19-23). It is even possible
that there are hidden references to angels in Matt 2:1-12. According to Matt 2:12, the
magi did not return to Jerusalem because they had been told in a dream to take a different
route. It is noteworthy that revelations through dreams are found in other places in Mat-
thew. Moreover, Matt 1:20 adds that the angel of the Lord appeared to Joseph in a dream.
Although Matt 2:12 is silent on this point, it cannot be ruled out, as in the previous case.”

The theory that the magi from the East were led to Bethlehem not by a star but by an
angel (Matt 2:9) deserves comment. Allison, one of the most prominent proponents of this
theory, offers a number of arguments. First, it can be seen in several texts that the words for
star and angel in Matt 2:9-10 are interchangeable (Dan 8:10; Rev 1:20; 1 Hen 43:1-4).
Star and angel can also be associated with shining (Matt 28:3; 2 Cor 11:14; Acts 6:15;
1QS 3:20; 1QM 13:9-10). The angel is also associated with guidance (Exod 23:20, 23;
32:34;33:2), as is the star (Matt 2:10).”* According to Allison, the storyline of Matt 2:9-10
contradicts the idea that there is an actual star. These verses say that the star guides the
magi and, moreover, stops over the specific house. Dale C. Allison says it is problematic to
imagine how a celestial body could help in this way. Later commentators, such as Allison,
raise this possibility. For example, in the (Arab.) Gos. Inf. 7, an angel in the form of a star
guided the magi.** Chrysostom thinks that the star descended (katéfy) from the heights
to show the specific place where Christ was (Chrys. Hom. Mart. 6:2-3 [PG 57:64-65],
cf. Prot. Jas. 21:3; Iren. Dem. 58; Orig. Hom. Num. 18:3). There is no doubt that Alli-
son’s reading answers many problems, but it also creates new difficulties. First of all, there
is no mention of the star first appearing in the east and on the magi’s journey to Jerusalem
(Matt 2:2). In the case of Matt 2:2, the interpretation of the star as an angel is even less
plausible. It is difficult to imagine Matt 2:2 and Matt 2:10 interpreting the star in a differ-
ent way. As noted above, angels are frequently mentioned in Matt 1-2. If Matt 2:1-12 were
intended to speak of angels, it would be logical to mention them in this passage as well. This
makes the idea of the magi being led by a different kind of guide in Matt 2:9-10 unlikely,

42 Cf.D.H. Wenkel, “The Angel of the Lord Aids the Son of David in Matthew 1-2.” BSac 177 (2020) 57.

43 Matthew 2 draws from the exodus tradition on several occasions.

44 Cf£.D.C. Allison, “What Was the Star that Guided the Magi?;” BRev 9 (1993) 20-24.

45 D.C. Allison, “The Magi’s Angel Studies in Matthew: Interpretation Past and Present (Grand Rapids, MI:
Baker Academic 2005) 18-19.
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so one should agree with those who maintain that the Matthew and Luke accounts differ
in this respect.

With this clarification, attention turns to the angels’ message of joy. In Matt 2:10 the
magi who saw the star were filled with joy, whereas in Luke 2:10, the shepherds heard about
the joy of the birth. In the former, the construction is ‘éydpnoay yapiy ueyddny adodpe,
in the latter, the phrase “yapéy peyadny’ is used. Matthew uses a slightly longer structure,
but in both cases, the phrase ‘yapéay peyddny’ is included. This is remarkable because of the
fifty-nine occurrences of yapé in the N'T,* only a few others have yapé and peydn together
(Matt 28:8; Luke 24:52; Acts 15:3). The use of the two words together is not common
outside the NT either: for example, only a few occurrences can be taken into account in
the LXX (e.g. Jonah 4:6; Isa 39:2). In the introduction to this paper, a comparison was
made between the infancy narratives of Matthew and Luke. Since “yapav peyddny’ is not
a typical or commonly used expression, it serves as a notable similarity between Matt 2:10
and Luke 2:10.

Building on this point, it is necessary to see what other similarities, if any, link the two
sections. Some of these are more closely related to joy, others more loosely. It is also neces-
sary to explore these further parallels in order to see that it is no coincidence that the struc-
ture ‘yapéry peyédyy’ is found in both Matt 2:10 and Luke 2:10. (1) Both passages describe
events after the birth of Jesus. (2) The shepherds as well as the magi had to move to meet
Jesus. (3) Both times Bethlehem is the destination of the pilgrimage. (4) Both the magi
and the shepherds worshipped the child who had been born (Matt 2:2, 11; Luke 2:20).
(5) Neither the shepherds nor the magi were family members. Moreover, both groups
were marginalised: the shepherds because of their profession and the magi because of their
gentile origin, possibly because of their position as magi. (6) In both cases the night plays
arole. According to Luke 2:8, this is when the shepherds met the angel. Matthew does not
mention the night, but it is plausible that the magi saw the star at night. (7) In addition
to night, light is also mentioned. According to Luke 2:9, the angel who appeared shone
around (meptédapyev) the shepherds (cf. Acts 26:13). In this context, the 865a (glory) men-
tioned in Luke 2:9 could also imply light. Although light is not mentioned in Matt 2:1-12,
the appearance of the star can be taken into account here.” (8) Both the magi and the shep-
herds departed after meeting with Jesus (Matt 2:12; Luke 2:20). (9) As discussed, in Luke,
joy frames the Gospel (e.g. Luke 2:10; 24:52). Joy is also used in Luke 24:41, where the joy
of the disciples at seeing the Risen One is recorded. This joy is the basis for the disciples’
joyful return to Jerusalem (Luke 24:52-53). According to Bovon, this framework suggests
that Luke is linking the birth narrative to the idea of Jesus being reborn in the resurrection.®
Bovon’s observation can be extended to Matthew, where joy is also associated with both
birth and resurrection (Matt 2:10; 28:8). This parallel is another similarity between the

46 K. Berger, “yapd,” EDNTIL, 454-455.
47 Thelist of similarities can be extended by the angelic address ‘do not be afraid’ in both Luke 2:10 and Matt 1:20.
48 Bovon, Lukas, 125.
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two Gospels. Its significance is heightened by the fact that joy appears less frequently in
Matthew than in Luke so the fact that joy is mentioned in connection with both the birth
and the resurrection cannot be a mere coincidence.

Conclusions

The infancy narratives of Matthew and Luke have both parallels and differences. This pre-
sents a significant challenge to both the Synoptic problem and to the study of the infancy
narratives. This paper does not attempt to present hypotheses on the origins of the Gospels.
However, it is proposed that the similarities are not accidental and the infancy narratives
share a common origin.

It has not been decided how many parallels can be found between Luke 1-2 and
Matt 1-2. Although there are many suggestions, it is common that no arguments for or
against a possible parallel are developed. This is unfortunate because only a thorough dis-
cussion of individual cases can produce convincing results. This article presents a case study
to illustrate this observation. It examines Matt 2:10 and Luke 2:10 and argues that these
verses should be treated as parallels. These verses were chosen because several influential
monographs, including Brown’s, do not include them among the parallels between Mat-
thew’s and Luke’s birth narratives.”

The main connection between Matt 2:10 and Luke 2:10 is ‘yapiy peyadny’. Xopd. oc-
curs fifty-nine times in the N'T,* but only three other times is yopé. combined with peyain
(Matt 28:8; Luke 24:52; Acts 15:3). Aside from this similarity, there are parallels that jus-
tify linking the two texts. This paper lists nine such common elements. These parallels are
remarkable, although Matthew focuses on the joy of the magi, while Luke discusses the joy
of the shepherds.

In addition to a comparative analysis, both verses have been thoroughly examined.
The analysis of joy in Matthew is itself a novel approach, as heretofore it has received little
attention. This is particularly evident in the case of Matt 2:10, which is often overlooked
or mentioned only in passing by commentators. Matthew employs the hyperbolic structure
to describe the joy of the magi. While the phrase ‘éyapnoay yapiy peyadny ododpe’ is un-
common, parallels in other texts, both canonical and non-canonical, have been identified
(Ascen. Isa. 1:4; Jos. Asen. 9:1). Without Matt 2:10, Matt 2:9 and Matt 2:11 would connect
smoothly. However, this is not unique, as the passage alludes to emotions (Matt 2:3). Fur-
thermore, there may be another explanation for this phenomenon, given that joy is a promi-
nent element of the tradition (Luke 2:10).

Recently, scholars have been studying the theme of joy in Luke-Acts. This paper presents
the findings of previous studies and offers new or underemphasised insights. It is a common
observation that the joy in the infancy narratives (e.g. Luke 2:10) and at the end of the

49 Brown, The Birth, 34-35.
so K. Berger, “yapd, EDNTII, 454-455.
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Gospel (Luke 24:52) frames the whole account. There are other parallels between the story
of the shepherds and that of the disciples returning to Jerusalem. First, dmootpédw appears
in Luke 2:20 and Luke 24:52. Second, the shepherds returned ‘glorifying and praising God’
(‘Sokaloveg kol avotvreg Tov Bedv’; Luke 2:20), and similarly, the disciples were ‘blessing
God’ (‘evhoyotvteg Tov Bedv’; Luke 24:53). The shared joy in Luke 1-2 has received lit-
tle attention. At the birth of John, the relatives and neighbours rejoiced with Elizabeth
(Luke 1:58). The angel was not only the bearer of the joyful message but also rejoiced with
other angels in the presence of the shepherds (Luke 2:10-14). Thus, through shared joy,
heaven and earth are united. While some have suggested that Luke 1-2 is not an integral
part of the Gospel,”' the repeated mention of joy suggests that it is indeed consistent with
the rest of the work, where joy is similarly prominent.
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ABSTRACT: This article provides a comprehensive analysis of the characters in the Parable of the Good
Samaritan (Luke 10:30-37). Drawing on extensive scholarly research, the author examines the traits of
each character, the historical context, and interpersonal dynamics. The analysis extends beyond the
parable’s characters to include participants in the theological dialogue (Jesus and the lawyer) and their
audience. A careful examination of all characters reveals their interconnections. While the pair of religious
clite travelers (the priest and the Levite) seems obvious, the partnership between the Samaritan and
the innkeeper in aiding the victim is less apparent. Due to the sparse depiction of individual character
traits by the third Evangelist, the historical background of the narrative serves as a crucial element in the
characterisation process. The analysis is further enriched by considering all narrative elements and their
interrelations, resulting in a nuanced portrayal of the characters.
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Przypowies¢ o podrézniku napadnietym na drodze z Jeruzalem do Jerycha, keéry zostal
uratowany przez pewnego Samarytanina, jest jednym z najszerzej komentowanych tekstéw
w dziele Eukaszowym'. Samych angielskojezycznych opracowan naukowych ostatniej deka-
dy dotyczacych tej perykopy jest okoto 50. Wprawdzie nie wszystkie sa wartosciowe, ale ich
liczba jest imponujaca®. Tak liczne propozycje dotyczace tej perykopy kazg przypuszezaé,

1 Nicktdrzy twierdza nawet, ze jest to tekst najczesciej komentowany w calej Biblii; zob. R. Zimmermann,
»The Good Samaritan (Luke 10:30-35) and the Parables in Luke”, Puzzling the Parables of Jesus. Methods and
Interpretation (Minncapolis, MN: Fortress 2015) 297.

2 Nie ma sensu umieszcza¢ tu kompletnej bibliografii, ale czg$¢ ze wspomnianych wyzej artykuléw stanie sie
punktem odniesienia niniejszego tekstu. Warto zaznaczy¢, ze najbardziej wyczerpujacym oméwieniem pery-
kopy jest artykul M. Crimella (,,Sacerdote, levita, Samaritano e ferito’, 59-133), kedry stanowi rozdziat jego
monografii po$wigconej przypowiesciom Eukaszowym: Marta! Marta! Quattro esempi di ,triangolo dramma-
tico” nel ,grande viaggio di Luca” (Studi e ricerche. Sezione biblica; Asyz: Citadella 2009). Warto tylko wspo-
mnie, ze studia nad perykopa Ek 10,26-39 siegaja daleko poza zainteresowania Scisle biblijne i zajmuja sie
miedzy innymi teorig SIFT (Leslie J. Francis, Andrew Village), uzupelniang koncepcja intuicji widzianej od
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ze jej glowne watki zostaly z pewnoscig szczegétowo omdwione. Dotyczy to zaréwno in-
terpretacji starajacych si¢ odstoni¢ spojrzenie trzeciego Ewangelisty, jak i tych, ktdre wigcej
méwig o wyobrazni interpretatordw niz o tresci przypowiesci. Wezesne chrzedcijaristwo
zaproponowalo szereg interpretacji alegorycznych?, ktdre z racji swojej odmiennosci nie
zostang tutaj przedstawione.

Celem prezentowanego studium nie jest wyczerpujace oméwienie wszystkich aspek-
téw badanego tekstu, lecz skupienie si¢ na postaciach obecnych w przypowiesci i to abso-
lutnie wszystkich jej bohaterach, zaréwno tych oczywistych, jak i tych ukrytych. Metoda
badawcza dotyczy¢ bedzie zatem przede wszystkim dziatan, keére juz w przeszlosei okre-
$lono jako charakterystyka postaci®. Autor podejmuje te dziatania w nadziei, ze takie spoj-
rzenie przyniesie pewne nowe motywy na temat jej zrozumienia. Co wigcej, interpretacja
przypowiesci domaga si¢ uwzglednienia takze bohateréw Ewangelii, kedrzy byli $wiadka-
mi jej wygloszenia. Omawiana przypowies¢ zostata bowiem opatrzona przez Eukasza istot-
nym kontekstem, w ktdrym Jezus j3 wykorzystuje (ww. 25-29)°. Anonimowy prawnik®,

strony intro- lub ekstrawersyjnej, zob. L.J. Francis — C.EJ. Ross, ,Reading the Good Samaritan (Lk 10: 25-37)
through the Lenses of Introverted Intuition and Extraverted Intuition”, HT'S Teologiese Studies/Theological
Studies 78/4 (2022) 1-10; refleksje nad kwestiami polityki migracyjnej, zob. P.C. Fong, ,An Understanding
of Christians’ Roles in Human Migration through the Biblical Theme of Shamar: From Genesis to the Good
Samaritan’, Religions 14/5 (2023), https://doi.org/10.3390/rel14050600; K. Mertes, , Weltgericht und Mi-
grationspolitik”, S£Z 2 (2024) 125-130; wyzwaniami rasizmu i tozsamosci rasowej: K.J. Choi, ,Interrupting
the Violence of Racial Identities: Lessons from Asian American Experience, the Parable of the Good Sama-
ritan, and "Truth Force”, Journal of the Society of Christian Ethics 42/1 (2022) 189-206; a nawet tematyka
pandemiczna: T. Marevesa — BW. Meyer, ,,Re-reading the Parable of the Good Samaritan in the Context
of COVID-19 Pandemic in Africa: A Narrative Paradigm’, Pharos Journal of Theology 105/4 (2024) 1-11.

3 DPodstawa alegorycznych interpretacji przypowiesci jest utozsamienie Samarytanina z Jezusem Chrystusem,
anapadnigtego podréznego z grzesznikiem/Adamem. Pozostale personae dramatis to: Jeruzalem — miasto
niebianskie, Jerycho — $miertelno$¢ czlowicka, kaplan i lewita jako reprezentanci Tory i Prorokéw, gospoda —
Kosciol, karczmarz — $w. Pawel, dwa denary — przykazania mitosci; zob. R. Roukema, ,,The Good Samaritan in
Ancient Christianity”, VC 58/1 (2004) 56-74; K. Stavrianos, ,I'he Parable of the Good Samaritan in Patristic
Thought, GOTR 57/1-4 (2012) 29-48; P.A. Duncan, ,Reading the Parable of the Good Samaritan with
Origen’, Enc79/3 (2019) 23-31.

4 Zob. C.Bennema, A Theory of Characters in New Testament Narrative (Minneapolis, MN: Fortress 2014).
Zarys metodologii i uczeni zajmujacy si¢ tego typu badaniami zostali niedawno szczegéfowo przedstawieni
w monografii autora poswigconej ojcom w dziele Eukasza; zob. K. Mielcarek, Ojciec na ziemi w dziele Eukasza
(SBL 23; Lublin: Wydawnictwo KUL 2023) 15-68.

5 Bonnie Howe i Eve Sweetser stusznic zwracaja uwage na otaczajacy przypowies¢ kontekst: ,,If this story were
told on its own, or even if it occurred in arecently recovered Tlost” gospel text, outside the frame of Luke’s
presentation of the teaching of Jesus, it could not have the same meaning” (,,Cognitive Linguistic Models for
Analyzing Characterization in a Parable: Luke 10:25-37. The Compassionate Samaritan’, Biblnt 29/4-5
[2021] 473). Natomiast Zimmermann (,, The Good Samaritan [Luke 10:30-35]..., 299230, 300) skupia si¢
na samej przypowicsci i postuluje jej podzial na trzy czesci: napasé zbdjedw: sexposition” (w. 30), spotkania
trzech bohateréw z napadnictym: ,,crisis” (ww. 31-33) i szczegdly na temat pomocy Samarytanina: ,solution”
(ww. 33-35). Autor podkresla tez wyrazny kontrast miedzy skrétowym opisem kaptana i lewity a charakeery-
styka Samarytanina (,,The Good Samaritan [Luke 10:30-35]... 299-230, 300).

6  E Mickiewicz definiuje go jako czlowicka, ktory swe zycie poswigcil badaniu Prawa Mojzeszowego;
zob. Mickiewicz, Ewangelia wedfug swigtego Lukasza, rozdzialy 1-11. Witgp, przeklad z oryginatu, komen-
tarz (NKB 3.1; Czgstochowa: Edycja $w. Pawla 2011) 559. Z kolei A.-J. Levine stwierdza: , There is no
immediate Hebrew equivalent for the Greek term nomikos, translated ‘lawyer. In the Septuagint (LXX),
the Greek translation of the Hebrew scriptures, the term for ‘lawyer, nomikos, appears just once, but not in
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chcac przetestowad poglady Jezusa, zadaje Mu pytanie’: ,Co mam czyni¢, aby osiagnaé zycie
wieczne?”®. Jezus, zgodnie z reguly rabinacka, odsyta go’ do Tory: ,,Co jest napisane w Pra-
wie, jak czytasz?”, co skutkuje wyrecytowaniem przez interlokutora tzw. Wielkiego Przyka-
zania bedacego synteza Pwt 6,5 i Kpt 19,18¢". Dialog koniczy pochwata Jezusa udzielona
prawnikowi za wlasciwa odpowiedz (w. 28), ale ten, niezadowolony z efektéw swojego
planu, dopytuje si¢ o tozsamo$¢ blizniego, ktérego mitowanie nakazuje Tora (w. 29).

Pierwsze pytanie uczonego w Prawie kladzie mocny akcent na dzialanie': ,Co mam
zrobi¢/czynié¢ (motéw)?”. Racja tego dzialania jest osiagnigcie zycia wiecznego, ale perspek-
tywa czynienia jest kluczowa dla calego fragmentu, a nie tylko dla wprowadzajacej dysku-
sji. Zacheta Jezusa po odwolaniu si¢ przez rozméwee do hammicwi’ haggdola’ brzmiala:
»10 czyf (moiéw), a bedziesz zyl” (10,28). Znajduje ona swoje dopelnienie w ostatecznym
zamknigciu dialogu, kiedy po wyborze dokonanym przez prawnika wéréd bohateréw przy-
powiesci styszy on ponownie: ,IdzZ i ty czyn podobnie (motéw — 10,37). Calos¢ obserwacji
dopetnia fake, ze wszyscy bohaterowie wydarzenia zostali zupetnie pozbawieni glosu. Wy-
jatkiem jest tylko Samarytanin, ktéremu Jezus pozwala krétko przeméwié, dopelniajac jego
bogata aktywnosé.

a translation from any Hebrew text” (,The Good Samaritan”, Short Stories by Jesus. The Enigmatic Parables
of a Controversial Rabbi [San Francisco, CA: Harper One 2015] 83-85).

7 Uczony kieruje pytanie do Jezusa w postawie stojacej (Gviotnut), co wyraza jego szacunek. Potwierdza to
roéwniez uzyty przez niego tytut ,,nauczyciel”. Uwaga o zamiarze wyprébowania mozliwosci Mistrza jest jed-
nak przynajmniej po czesci negatywna i pasuje do ogdlnej tendencji Eukasza, by przedstawia¢ srodowisko
uczonych w Pi$mie jako przeciwnikéw Jezusa (Ek 5,17.21.30; 6,7.9.22; 15,2; 19,47; 20,19; 22,2.66; 23,10);
por. Howe — Sweetser, ,Cognitive Linguistic Models for Analyzing Characterization in a Parable’, 475. Woj-
ciech Pikor niestusznie umieszcza dyspute migdzy Jezusem a uczonym w Prawie w synagodze; zob. W. Pikor,
Praypowiesci Jezusa. Narracyjny klucz lektury (BKZ 4.1; Kielce: Jednosé 2000) 135.

8 M. Crimella (,Sacerdote, levita, Samaritano e ferito’, 62-63) stusznie podkresla, ze brak deiktycznych elemen-
tow miejsca i czasu akcentuje mocno wymiar osobowy. W tej sytuacji pytanie o osobe inicjujaca dialog ,kto?”
staje si¢ fundamentalnie wazne. Niezaleznie od tego, ze charakterystyka postaci uczonego jest skapa, pozostaje
on w cieniu ,,mascherato dietro il racconto”.

9 W ten sposéb Jezus dokonuje zamiany rél i testujacy mozliwosci Mistrza staje si¢ testowanym; Crimella,
Sacerdote, levita, Samaritano e ferito”, 68.

10 Kazdy poboiny Izraelita przypominal sobie t¢ fundamentalng prawde, recytujac codziennie Soma Israel.

11 Michael Wolter przedstawia akcent polozony przez Eukasza na dzialanie wformie strukturalnej tabeli
(The Gospel according to Luke. 11. [Luke 9:51-24] [Waco, TX - Tiibingen: Baylor University Press — Mohr
Siebeck 2017] 72).

v. 25: ti mororg + “eternal life”
‘ wv.26-27: Deut 6.5 (love God) and Lev 19.18 (love tév mhnatov oov)

v. 28: Tobto moter + “life”

v. 29: “Who is pov mAyatov?”

‘ vv. 30-35: The narrative of the merciful Samaritan

wv. 36-37a: “The mAyoiov of the one who has fallen among the robbers is  worjarg 6 Eheog pet’ oiTod”

V. 37b: kol o molet dofoag

Podobnie widzi to K.N. Snodgrass, ,,Good Samaritan (Luke 10:25-37)", Stories with Intent. A Comprehensive
Guide to the Parables of Jesus (Grand Rapids, MI: Eerdmans 2008) 269.
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Co wigcej, konicowa zacheta z pewnoscig nie dotyezy tylko samego interlokutora.
Trzeci ewangelista zdaje si¢ sugerowad, ze lista adresatdéw jest szersza. Wskazuje na to bliz-
szy kontekst literacki, ktorym w tym wypadku jest rozdzial dziesigty. Opowiada o misji
72 uczniéw (Sonder Lucas) iich powrocie po udanym wykonaniu zadania (w. 17) oraz
o krétkich pouczeniach, ktédre Jezus skierowat do nich (ww. 18-20), i po okazaniu radosci
w Duchu Swigtym (ww. 23-24). Innymi stowy, scena z uczonym w Prawie nie dokonuje
sic w socjologicznej prozni, lecz jej milczacymi uczestnikami jest szerokie grono uczniéw,
keorzy musieli przygladad si¢ wymianie zdan migdzy Mistrzem a uczonym.

W najblizszym kontekscie przypowiesci, ktory wplywa na jej zrozumienie, czytelnik
spotyka zatem dwdch protagonistéw: Jezusa i uczonego w Prawie oraz zbiorowego bohate-
ra tha, kedrym s3 uczniowie Jezusa.

Jezus jest niewatpliwie postacia centralng, ktdra przejmuje inicjatywe w dialogu i skfania
rozméweg do refleksji poprzez opowiedziang przypowies¢ i prowokujace pytania. W toku
rozmowy ujawnia takze swoje kompetencje w dziedzinie znajomosci Tory, ktorg autorytatyw-
nie interpretuje i rdwnie autorytatywnie ocenia interpretacje swojego rozméwcey'” Eukasz
odstania takze nauczycielski aspekt osoby Jezusa, ktory kieruje do swojego interlokutora bez-
posrednie instrukeje'®: , To czyn, a bedziesz zyl” (w. 28) oraz ,,Idz i ty czyn podobnie” (w. 37).

Natomiast uczony w Prawie, przynajmniej w pierwszej fazie opowiadania, zostat przed-

stawiony dosy¢ krytycznie. A.J. Levine'

, omawiajac przyklady biblijne takich postaci,
przytacza wprawdzie pozytywny obraz Eliezera z4 Mch 5,6 i pojedynczy casus z Nowe-
go Testamentu (Tt 3,13). Twierdzi jednak, ze istniejg cztery przestanki, dla ktérych nalezy
traktowaé t¢ postaé z rezerwa zgodnie z intencja samego autora Ewangelii: 1) Ewangeli-
sta uswiadamia czytelnikowi, ze faryzeusze i uczeni w Prawie odrzucaja Jana Chrzciciela,
atym samym odrzucaja Bozy plan wzgledem siebie (Ek 7,30); 2) dla Eukasza okreslenie
Jezusa mianem nauczyciela jest wyrazem niezrozumienia jego autentycznej godnosci i tym
samym dokumentuje jego negatywny stosunek do uczonych w Pi$mie; 3) wspomnienie Eu-
kasza, ze caly dialog zostal zainicjowany przez uczonego z myslg o przetestowaniu Jezusa
(¢xmepdlw — 10,25) takze stawia postaé prawnika w negatywnym $wietle; 4) sposob zada-
nia pytania (mowjoog — participium aoristi) sugeruje poszukiwanie jednorazowej akcji, ktéra
rozwigzataby zobowigzanie do milowania blizniego, co w $wietle sensu wypowiedzi Jezu-
sa jest niewystarczajace (por. molel — imperativus praesentis: £k 10,28). Do wymienionych
racji mozna jeszcze dodaé wzmianke Eukasza o potrzebie uczonego, by ,,si¢ usprawiedliwi¢”
(w. 29)". Eukasz réwniez w innych miejscach ukazuje uczonych w Pi$mie jako tych, ked-
rzy chcg uchodzi¢ za sprawiedliwych wobec innych, ale Bég, znajac serca ludzi, brzydzi si¢
takq postawa (Ek 16,15). Prawnik zdaje si¢ szukaé raczej wlasnej chwaly niz autentycznego

12 Por. Crimella, ,,Sacerdote, levita, Samaritano e ferito’, 68—69.

13 Crimella (,Sacerdote, levita, Samaritano ¢ ferito’, 74) nazywa te wypowiedzi perlokucyjnymi/performa-
tywnymi.

14 Zob. Levine, ,The Good Samaritan”, 83-87.

15 Crimella (,Sacerdote, levita, Samaritano e ferito’, 77) podkresla, ze czasownika ducoudw, keérego brakuje
w LXX i tekstach przednowotestamentowych, nie nalezy z pewnoscia odczytywaé w duchu teologii Pawta.
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wzorca mitosci Boga iblizniego. Szerszy kontekst pozwala na zaproponowanie blizszej
charakterystyki 0sob o podobnym statusie. Uczeni w prawie to ci, ktdrzy sprzeciwiali si¢
Bozemu planowi, odmawiajac przyjecia Jana (Ek 7,30), a teraz uwazaja si¢ za sprawiedli-
wych (Ek 10,29). Nalezy jednak podkresli¢, ze interpretacja Prawa zaproponowana przez
uczonego z opowiadania jest poprawna, co potwierdza dwukrotna aprobata jego wywodéw
przez Jezusa (ww. 281 37).

Dialog Jezusa z prawnikiem nie jest tylko ich prywatng wymiang opinii, w kt6rej ten
ostatni usiluje przetestowaé warto$¢ Mistrza z Nazaretu. Jest takze swego rodzaju pogla-
dowg lekeja dla uczniéw, bedacych niemymi swiadkami tej rozmowy. Ich charakterystyka
zostaje catkowicie pomini¢ta w ramach opowiadania, ale Eukasz dostarczyl wiele materiatu
na ten temat w perykopach poprzedzajacych badany fragment.

Opowiedziana przez Jezusa przypowies¢ petni funkcje ilustracji do Jego odpowiedzi na
pytanie prawnika, zadane nakoniecdialoguw celuusprawiedliwieniasi¢ (dixaudoa—10,29):
,»Kto jest moim bliznim (minolov)?”. Termin mAnaiov (hebr. 11 7¢2) - ,bliski” odnosit si¢
pierwotnie do kogo$ mieszkajacego w bezposrednim sasiedztwie. Charakter rozmowy
wskazuje jednak, ze rozmoéwcy koncentrujg si¢ na szerszej perspektywie spotecznych wigzi.
Chodzi o identyfikacje 0s6b nalezacych do grupy ludzi o okreslonej tozsamosci religijne;j,
etnicznej czy kulturowej. Sposréd trzech greckich termindw opisujacych tego rodzaju wiez:
Yettay, Teplotkog i TAnalov, ten ostatni wydaje si¢ mie¢ nieco szersze znaczenie'. Pytanie
uczonego nie wynika jednak z faktu, jakoby nie znat on ludzi mieszkajacych w jego poblizu.
Jest ono raczej préba okreslenia ram grupy, ktérej winien jest postawe zgodng z przyka-
zaniami mitosci'®. Waznym tlem biblijnym tego procesu s z pewnoscia tradycje zawarte
w Torze (Wj 11,1-2; Kpt 19,8.34 i Pwt 10,18).

Uwazne studium tego terminu w badanej perykopie pozwala stwierdzi¢, ze Lukasz
nadaje mu dwa odmienne wektory”. Z dialogu poczatkowego (w. 27) wynika, ze bliznim
z przykazan Tory jest drugi czlowiek, ktos inny*. W tym kluczu rozmdwea Jezusa prosi
go o wyjasnienie, kto przynalezy do tej kategorii. Po przedstawieniu przypowiesci okazuje

16 Richard Bauckham (,The Scrupulous Priest and the Good Samaritan: Jesus” Parabolic Interpretation of
the Law of Moses’, N7'S 44/4 [1998] 475) widzi w tym pytaniu cechy ,,typowe dla dyskusji halachicznej”, ktdra
polegata na poszukiwaniu poprawnej interpretacji prawa w odniesieniu do konkretnych sytuacji. A.-J. Levine
(»The Good Samaritan’, 93) z kolei uznaje to pytanie za uprzejma forme bardziej obcesowego pytania: ,,Kto nie
jest moim bliznim?”.

17 Zob. Louw - Nida, L&N, s.0. ,mwotov’, (wyd. elektroniczne). Levine (,The Good Samaritan’, 92) zwraca
uwage, ze w LXX hebr. gér (,,cudzoziemiec”) w Kpl 19 staje si¢ mpogifhutog. Nie oznacza on jednak konwertyty,
lecz cztowieka, kedry decyduje si¢ zy¢ wérdd innych ludzi i dzieli¢ z nimi codzienne zycie.

18 Howe i Sweetser (,,Cognitive Linguistic Models for Analyzing Characterization in a Parable’, 481) nazywaja
ten process ,.kadrowaniem” (ang. ,,framing”).

19 B.W.Longenecker, ,The Story of the Samaritan and the Innkeeper (Luke 10:30-35): A Study in Character”,
BibInt 17 (2009) 423.

20 Gléwny bohater przypowiesci spetnia zatem wszystkie kryteria czlowicka obcego: hebr. 223 12 ben-nékar/
M3 WO Es~nokri/ Y] gér/zdr; gr. dXhétpiog/ddhoyeviie/mhpocog (Rdz 17,12.27; 42,7; Est 8,12; 1 Mch 12,105
Hi28,4; Ps 35,15; 105,12, 109,11; Prz 5,10; 8,8; 14,10 27,2; Koh 6,2; Syr 32,18;1z61,5; Jr 14,8; 51,51; 02 7,9;
8,7;J14,17; Ab 1,11; Ef2,12; 4,18).
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si¢ jednak, ze Jezus zmienia optyke problemu i w w. 36 odwraca znaczenie stowa ,,blizni”.
Pytanie Jezusa: ,Ktdry z nich okazat si¢ bliznim tego, ktéry wpadl na bandytéw ?” dotyczy
bowiem postawy, dzicki ktdrej kos staje si¢ bliznim drugiego czlowieka lub dziata jak blizni
wobec niego. Uwaga odbiorcédw zostaje skierowana na trzech gléwnych bohateréw w celu
rozstrzygnigcia, ke6ry z nich najbardziej wychodzi naprzeciw potrzebom napadnigtego po-
dréznika. Stuchacze przypowiesci w naturalny sposob obserwuja wydarzenia z perspektywy
poszkodowanego®, ale Jezus kieruje ich uwage na pozostalych podréznych, a jednoczesnie
posrednio na nich samych, aby zrozumieli, ze od wyznaczenia granic kategorii blizniego
wazniejsze jest dziafanie, keére czyni cztowieka bliznim kazdego potrzebujacego.

Mimo ze pytanie Jezusa (w. 36) ogranicza perspektywe wyboru wlasciwej posta-
ci z przypowiesci do trzech gléwnych bohateréw/protagonistow, zawiera ona jeszeze
kilku innych uczestnikéw narracji: blizej nieokreslong liczbe rozbdjnikéw/antagonistéw
(Morai), ktérzy napadli na podréznika i karczmarza/pomocnika (mavdoyeds), u ktorego
zatrzymal si¢ Samarytanin wraz z uratowanym. Do nich mozna tez doda¢ przemilczane-
go zwykle w komentarzach osta (dost. xtijvog = juczne zwierzg), ktéry, nie bedac ludzka
postacia, pelni jednak pewna wazna funkcje pomocnicza w dziataniach Samarytanina.
Ewentualng listg elementéw obecnych w narracji (rekwizytéw) mozna jeszcze rozszerzaé
o szaty i rzeczy osobiste podréznego, ktdrych zostal pozbawiony (éxdvw); rany (mhnyal),
keére mu zadano; droge (634¢), na ktérej si¢ to dzialo; oliwe, wino? i opatrunki (Eaov,
obvo, xotadéw) wykorzystane przez Samarytanina przy udzielaniu pomocy podrézniko-
wi oraz gospode (mavdoyeiov) i dwa denary (800 dnvdpia). Skoro istota przypowiesci jest
jednak odnalezienie potencjalnego kandydata do miana blizniego, wypada ograniczy¢ si¢
tylko do postaci ludzkich. Zostang one oméwione w porzadku chronologicznym ich uka-
zywania si¢ w narracji.

1. Napadniety podréznik

Ewangelista nie przedstawia szczegtowo tej postaci. Czytelnik dowiaduje si¢ wiele na temat
okolicznosci, kedre go spotkaly, ale nie ma do dyspozycji zadnych szczegétow o nim samym.
Jezus, zaczynajac swoja przypowies¢, mowi o nim po prostu ,pewien/ jakis’ czlowiek”
(8vBpwmds Tig — 10,30). Brak blizszej charakterystyki owego bohatera oznacza jednocze$nie
jego catkowitg uniwersalizacj¢®. Sytuacja przypomina matematyczne réwnanie z niewiado-
mymi, pod ktére mozna podstawi¢ rézne liczby. Kontekst do pewnego stopnia ograniczy

21 Zob. studium JT.H. McDonald, ,The View from the Ditch — and Other Angles: Interpreting the Parable of
the Good Samaritan”, §J7°49/1 (1996) 21-37, zwh. 28-29.

22 Wino i oliwa stanowily wazne sktadniki pozywienia, ale byly réwniez wykorzystywane przez starozytnych do
leczenia ran; zob. . Mickiewicz, Ewangelia wedtug swigtego Lukasza, rozdzialy 1-11, 564.

23 Ten sposéb obrazowania jest charakterystyczny dla wiclu ewangelicznych przypowiesci; zob. M. Turner,
The Literary Mind: The Origins of Thought and Language (New York — Oxford: Oxford University Press
1999) 5-11.
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wprawdzie te mozliwosci, ale skrajnie oszcz¢dna charakterystyka pozwala komentatorom
na duza swobode w okreslaniu jego tozsamosci. Wickszo$¢ egzegetdw sadzi, ze napadnigty
musial by¢ Zydem, poniewaz tylko wtedy mozna oczekiwaé, ze reprezentanci religijnych
elit (kaptan, lewita) bedg zobowiazani do interwencji, ale nie wszyscy godzg si¢ z takim
rozwigzaniem*",

O tajemniczym bohaterze wiadomo, ze przemierzal droge pomiedzy Jeruzalem a Je-
rychem. Jako ze réznica wysokosci miedzy tymi miastami wynosi ponad 1000 m, literatura
biblijna zwyczajowo méwi o schodzeniu (xatafaivw). Brakuje jednak informacji na temat
powodéw tej podrézy. Jezus stwierdza jedynie, ze jej celem bylo Jerycho, ale jeszcze w tym
samym wersecie przechodzi do przedstawienia szczegdtéw na temat dramatycznego zdarze-
nia, ktére nicomal stalo si¢ przyczyna $mierci podréznego. Zostal napadniety (mepinintw),
pozbawiony odzienia i wlasnosci (¢xd9w) i poraniony (mhyydg émitiBnw), a potem zostawio-
ny na drodze umierajacy (&dinu Hubavij).

Ta sekwencja czasownikow charakteryzuje jednoczesnie wigksza liczbg bohaterdw przy-
powiesci. Dotyczy bowiem nie tylko tego, kto doswiadczyt tych gwaltownych dziatan, ale
takze ich wykonawcéw. Pozwalaja one uswiadomié czytelnikowi powage sytuacji glowne-
go bohatera. Jego stan bliskosci $mierci trwa przez kolejne wersety, kiedy natykaja si¢ na
niego kaplan i lewita (ww. 31-32), a potem Samarytanin (w. 33). Dopiero w. 34 radykalnie
poprawia jego sytuacje w wyniku interwencji ostatniego z potencjalnych wybawcéw. Ze
stanu opuszczonego i na wpol umartego staje si¢ czlowiekiem zaopickowanym az do korica
przypowiesci (w. 35), przy czym w ostatniej fazie opowiadania jego pielegnacji ma podjaé
sic wiasciciel gospody. Transformacja narracyjna gléwnego bohatera przebiega zatem od
samodzielnosci potaczonej z gotowoscia podejmowania wyzwan takich jak niebezpieczna
podréz, poprzez catkowita bezradnosé i pozbawienie nie tylko wlasnosci, ale i niemal zycia,
az po ozywiong perspektywe dalszej egzystencji, dzigki interwencji z zewnatrz. Warto od-
notowac, ze biernos¢ tej postaci® przez caly narracje przy jednoczesnym pozytywnym jej
przedstawieniu przypomina schorowanego, ubogiego Eazarza, ignorowanego bezlitosnie
przez bezimiennego bogacza, ktéry doczekat si¢ nagrody wiecznej, nie podejmujac zadne;
akeji i nie wypowiadajac ani stowa (Ek 16,19-31).

24 Zob. LH. Marshall, The Gospel of Luke. A Commentary on the Greek Text (NIGTC; Exeter: Paternoster 1978)
447. Autor stwierdza, ze nalezy oczekiwaé, iz stuchacze Jezusa w naturalny sposéb uwazali go za Zyda. Jego opi-
ni¢ przytacza K.E. Bailey, Through Peasant Eyes. More Lucan Parables, Their Culture and Style (Grand Rapids,
MI: Eerdmans 1980) 42. Za takim rozwiazaniem opowiadajg si¢ réwniez A.R. Fausset and D. Brown, Com-
mentary Critical and Explanatory on the Whole Bible (Oak Harbor, WA: LRSI 1997) 109. Najmocnicj w tej
kwestii wypowiada si¢ R.C.H. Lenski, deklarujac: ,, This unnamed man — certainly a Jew if we need this detail”;
zob. R.C.H. Lenski, The Interpretation of St. Luke’s Gospel (Minneapolis, MN: APH 1961) 603. Do tej grupy
mozna zaliczy¢ rownie Franciszka Mickiewicza, kedry mimo braku leksykalnych podstaw identyfikuje obra-
bowanego czlowicka z pielgrzymem; Mickiewicz, Ewangelia wedlug swigtego Lukasza, rozdzialy 1-11, 563.
Jednakze Alan Culpepper zgodnie z prawda zauwaza, ze niezwykle oszczedna charakeerystyka napad-
nigtego (évBpwmés Tig) ,makes it impossible to identify the victim as a friend or enemy, Jewish or Samaritan”;
zob. R.A. Culpepper, ,Luke”, The New Interpreter’s Bible (red. L.E. Keck) (Nashville, TN: Abingdon Press 1995)
IX, 229. Podobnie uwaza J.B. Green, The Gospel of Luke (NICNT; Grand Rapids, MI: Eerdmans 1997) 429.

25 Zauwaza to tez Zimmermann (,,The Good Samaritan [Luke 10:30-35]" 301).
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2. Zbdjcy

Bohater zbiorowy, ktérego Lukasz umieszcza w pierwszej fazie przypowiesci, pozbawiony
jest jakiejkolwiek blizszej charakterystyki. Zaktada si¢ ich typiczng funkeje, czyli aktywnos¢
ograniczong do jasno oczekiwanych dzialan w zwiazku z przypisang charakterystyka w ter-
minie Aotyc. O ile teoretycznie istnieje mozliwos¢ jakiej$ wyjatkowej, szczegdlnej moty-
wacji napasci na tego konkretnego podrdznego, opowiadajacy ja Jezus nic na ten temat nie
wspomina®. Niekt6rzy autorzy spekuluja na temat etnicznej przynaleznosci bandytéw, ale
refleksje te sa pozbawione jakichkolwiek podstaw®. Zgodnie z leksykalng wartoscia termi-
nu Aotvs chodzi o ludzi napadajacych na innych w celu pozbawienia ich wlasnosci. Stad
ewangelista taczy ich z gléwnym bohaterem w wickszodci dziatari: napad (repinintw), gra-
biez (¢xd0w), zadanie ran (mAnyds émtinw), pozostawienie ofiary (ddinu Nubavi). Jedy-
nym dzialaniem bezposrednio niezwiazanym z napadnietym jest ich odejécie (dmépyouar),
dzicki kedremu na sceng moga wejsé nastepne postacie przypowiesci.

3. Kaplan ilewita

Dwaj kolejni bohaterowie przedstawieni zostang razem, poniewaz sam Lukasz postano-
wil opisa¢ ich w niemal identyczny sposob (id¢v adtdv dvrimapiiBev). Obydwie postaci
pozbawione sg jakichkolwiek cech indywidualnych iwystepuja w przypowiesci bardziej
jako reprezentanci okreslonej grupy spoleczno-religijnej, zwiazanej z postuga w Swiatyni
Jerozolimskiej. Podobnie jak zbdjcy nie wymagaja szczegdlowej charakterystyki, poniewaz
ewangelista przyznaje im jedynie zestaw ogélnie przyjetych cech whasciwych tej kategorii
postaci. Kaptan i lewita sa w uprzywilejowanej kascie stug Boga Izraela i cieszg si¢ przywile-
jem regularnego przebywania w Jego obecnosci, a takze ,,zawodowo” zajmujg si¢ kultem™.
Przypowies¢ nie dodaje wprawdzie zadnych szczegdtéw, krore wzbogacilyby ich cha-
rakterystyke, ale sam fakt reprezentacji dwéch najwazniejszych kast personelu $wiatynne-
go daje stuchaczom i czytelnikom mozliwo$¢ wypetnienia tych luk wlasng wiedza®. Jedy-

26 Zimmermann wyklucza jakickolwiek tlo polityczne napaéci na podréinego (,The Good Samaritan
[Luke 10:30-35], 308).

27 Howe i Sweetser argumentuja, ze napastnicy byli narodowosci zydowskiej, poniewaz w przeciwnym razie ich
odmienne pochodzenie zostaloby ujawnione (,Cognitive Linguistic Models for Analyzing Characterization
in a Parable”, 482). Skrétowod¢ przypowiesci jako ogdlna reguta ich tworzenia wydaje si¢ jednak przeczy¢ takicj
tezie. Mozna by jedynie zaproponowa¢ bardziej precyzyjna argumentacje: narodowos¢ bandytéw zostalaby
ujawniona, gdyby miato to znaczenie dla fabuly.

28 J. Kilgallen zauwaza, ze kasta kaplaniska nie mogta utrzymywa¢ si¢ tylko z czynnosci kultowych. Kazdy czto-
nek personelu $wiatynnego musial mie¢ réwniez inne stale zajecie, zktorego utrzymywat siebie i rodzing
(»The Good Samaritan (Luke 10,30-35 [25-37])", Twenty Parables of Jesus in the Goof Luke [SB 32; Roma:
Pontificio Istituto Biblico 2008] 32).

29 Zob. to historyczne kaptanéw ilewitéw zaproponowane przez R.Zimmermanna (,The Good Samaritan

[Luke 10:30-35]", 308-09).
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nym dziataniem, ktére zbliza ich narracyjnie do poszkodowanego, jest spojrzenie (dpdw)™.
I kaptan, ilewita widza go lezacego na drodze, ale widok ten sktania ich do zachowania
dystansu (&vrimapépyopar).

Richard Bauckham? zaproponowal w swoim czasie zarys potencjalnej opinii srodowisk
zydowskich z I w. po Chr. znajacych halache na temat zachowania kaptana w przypowiesci.
Wedtug niego istnialy trzy mozliwosci, ktore nie dajq si¢ tatwo rozstrzygnaé na podstawie
zrédet: 1) kaptan przestrzegal Prawa, unikajac ryzyka zbezczeszezenia zwlok; 2) kaptan po-
winien byl poméc rannemu czlowickowi; 3) kwestia ta byla dyskusyjna.

Najbardziej oczywistym zréddlem rabinackim, jest tzw. m¥n N1 (,przykazanie wobec
niezywego”), ktére nakazuje pochéwek zwlok znalezionych podczas podrézy na otwartej
przestrzeni, aby unikna¢ sytuacji zaniedbania pogrzebu. W literaturze rabinackiej nie ma
sporu co do tego, ze M¥n N1 dotyczylo takze kaptandw. Wedlug Miszny odnosit si¢ on
nawet do nazirejezykéw i do arcykaptana, ktéry powinien unikaé skazenia réwniez wobec
najblizszych krewnych (Lb 6,7; Kpt 21,11), cho¢ nie cala tradycja zydowska zgadza si¢
w tych ostatnich przypadkach.

Niemniej jednak casus Mm% N1 nie dotyczy bezposrednio przypowiesci. Chodzi bowiem
o obowiazek pomocy komus w wielkiej potrzebie. Przypadek reguly grzebania pomaga
jednak oceni¢ zachowanie kaplana. Cz¢$¢ komentatorow spekuluje, iz w poszczeg6lnych
stronnictwach religijnych postugiwano si¢ réznymi rozstrzygnigciami, a saduceusze byli
bardziej bezkompromisowi wobec koniecznoséci zachowania legalnej czystoéci przez kapta-
néw w przeciwienstwie do faryzeuszy®.

Miszna i Talmud nie udzielajg bezposredniej odpowiedzi na pytanie, czy kaptan powi-
nien ryzykowa¢ narazenie si¢ na nieczystos¢ cielesna, aby poméc osobie, ktorej zycie jest
w niebezpieczenstwie? Zdaniem Bauckhama nalezy jednak udzieli¢ odpowiedzi twierdza-
cej, poniewaz rabini traktujg obowiazek ratowania zycia jako warto$¢ nadrzgdna®. Na przy-
klad taki obowiazek jest wazniejszy niz szabat (Shabb. 18,3; Yoma 8,6) i to niezaleznie od

30 Czynnos¢ widzenia jest im wspdlna takze z Samarytaninem. Jak podkresla John Nolland: ,,[they] will all ‘se¢’
(i96) the wounded man” (Luke 9:21-18:34 [WBC 35B; Dallas, TX: Word Books 1993] 594). U Lukasza
czasownik 6pde w formie aorystycznej jest bardzo czgsty i zwykle poprzedza jaka$ akeje postaci, ktdrej dotyczy
(zob. £k 1,125 5,8.12.20; 7,13.39; 8,28; 10,31-33; 11,38; 13,12; 17,14-15; 18,24.43; 19,41; 22,58; 23,8.47.
Podmiotem stowa 6paw w Nowym Testamencic jest niemal zawsze osoba; zob. HR. Balz — G. Schneider, Exe-
getical Dictionary of the New Téstament (Grand Rapids, MI: Eerdmans 1990-) 527.

31 Czasownik évtimepépyouat nie wystepuje wprawdzie nigdzie indziej w Nowym Testamencie, ale pojawia si¢
raz w LXX i to w zadziwiajacym kontekscie. Autor Ksiegi Madrosci (16,10) uczynit z niego dzialanie Boga,
ktére oznacza przyjscie z pomoca. T. Muraoka definiuje je jako: ,to come along and help against enemy”;
zob. .avtimepépyouat, A Greek-English Lexicon of the Septuagint (Leuven: Peeters 2009) 59. By¢ motze jego
uzycie przez Eukasza ma co$ z sardonicznego humoru, keéry doceni tylko subtelny czytelnik.

32 Bauckham, ,The Scrupulous Priest and the Good Samaritan”, 480-485. Jak stusznie zauwaza K.N. Snodgrass
(»Good Samaritan [Luke 10,25-37]", 277), argumentacja Bauckhama jest nickompletna, poniewaz pomija
postaé lewity.

33 J.Mann, ,,Jesus and the Sadducean Priests: Luke 10:25-37", JOR 6/3 (1915-1916) 415-422; por. B.B. Scortt,
Hear Then the Parable: A Commentary on the Parables of Jesus (Minneapolis, MN: Fortress 1989) 196-197.

34 Bauckham, ;The Scrupulous Priest and the Good Samaritan’, 483.
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tego, czy zagrozenie zycia jest pewne. Wywodzi si¢ on z czaséw powstania Machabeuszy,
kiedy to przywddey powstania z rodziny Matatiasza przyjeli zasade, ze beda podejmowaé
walke w samoobronie nawet w szabat (1 Mch 1,41). Autor tej samej ksiegi relacjonuje,
ze cz¢é¢ powstaniczych srodowisk zydowskich odmoéwita w szabat uzycia broni, a nawet
zablokowania wej$¢ do jaskin, w keorych si¢ schronili, co doprowadzito do ich $mierci
(1 Mch 1,35-6; 2 Mch 6,11). Przekazy Jézefa Flawiusza $wiadcza o tym, ze praktyka Ma-
chabeuszy pozostata zasada zydowskiej sztuki wojennej w pdzniejszych czasach (BJ 1,146).
Z drugiej strony, Dokument Damascerski pokazuje, ze halacha wspélnoty Qumran nie po-
zwalala na to, aby obowiazek ratowania zycia byt wazniejszy niz szabat. Czlowicka, ktory
wpadl do wody w szabat, nie mozna ratowad przy uzyciu zadnego sprzetu: drabiny, liny itp.
(CD 11,16-17)%, ale pdzniejsza tradycja rabinacka znacznie réznita si¢ od tych surowych
rozstrzygni¢¢ z Qumran.

Istnieja dowody na réznice miedzy zydowskimi stronnictwami religijnymi w okresie
Drugiej Swiatyni w kwestii interpretacji praw czystosci (np. 4QMMT), ale prawo do za-
chowania zycia z reguly mialo pierwszeristwo przed wszelkimi restrykcjami. Ostatecznie
Bauckham uznaje, ze przypowies¢ konstruuje sytuacje, keora byta halachicznie dyskusyjna.
Jednoczeénie przez odwolanie si¢ do prawa mitoéci blizniego, ktdre odgrywa nadrzedna role
wobec innych regul, przypowies¢ Lukasza, zamiast skupia¢ uwage odbiorcéw na jednostko-
wej sytuacji, zdaje si¢ budowa¢ 0gdlng halachiczng zasade, ze przykazanie mitoéci blizniego
jest jednym z nadrzednych wymagan Tory. Sugestia tego rodzaju plynie z Kpt 19,18 oraz ze
zdania przypisywanego przez Sifre Rabbiemu Akiwie: ,To jest wielka zasada (772) Tory”
(Sifra Lev 19,18)%.

W kontekscie postaci nalezacych do personelu $wigtynnego dyskutuje si¢ réwniez kwe-
stic ewentualnej antyelitarnej badz antyklerykalnej wymowy przypowiesci®”. Niektérzy ida
nawet tak daleko, ze widza w niej tony antysemickie®. Trudno jednak uznaé za zasadne
opinie, ktdre akcentuja w przypowiesci tego rodzaju tresci. Juz samo wprowadzenie kontra-
stu migdzy kaplanem ilewitg a Samarytaninem wskazuje, ze przypowie$¢ ma inny cel niz
krytyke zydowskiego religijnego establishmentu, a tym bardziej Zydéw w ogélnosci.

4. Samarytanin

Charakterystyka ostatniego gléwnego bohatera dokonuje si¢ najwyrazniej w kontrascie do
dwoch wezesniej przechodzacych drogg postaci — kaplana i lewity. Samarytanin okazuje si¢
lepiej spelnia¢ wymagania Tory niz reprezentanci zydowskich elit. Staje si¢ wzorem poboz-
nosci, wykraczajacym poza przepisy, poniewaz udziela poszkodowanemu pomocy i opieki
przez dhuzszy czas.

35 L.H. Schiffman, The Halakhah at Qumyan (SJLA 16; Leiden: Brill 1975) 125-128.
36 Bauckham, ;The Scrupulous Priest and the Good Samaritan’, 485.

37 Zob.R.Zimmermann, ,The Good Samaritan (Luke 10:30-35)" 303.

38 A.J. Levine, “The Good Samaritan”, 80-81.
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Jezus szczegdtowo opisuje jego czynnosci, ujawniajac takze jego wewnegtrzne przezycia
iintencje. Plastyczny opis pozwala wyobrazi¢ sobie konkretng sceng petna dzwigkow, za-
pachéw i fizycznego kontaktu miedzy obydwoma postaciami. Dzieje si¢ tak mimo fakeu,
ze przechodzacy obok miejsca napasci Samarytanin jest dla napadnigtego bohatera kwin-
tesencjg obcosci®. Jak wskazano wezesniej, posta¢ napadnictego jest catkowicie anonimo-
wa. Zakladajac jednak, ze byt on poboznym Zydem, traktowal wszystkich Samarytan jak
odszczepienicow iludzi godnych pogardy, nazywajac ich psami®. Natomiast Samarytanie
byli $wiadomi tej niechgci i zywo j3 odwzajemniali®!. Od pierwszego momentu sceny spo-
tkanie poszkodowanego Zyda z Samarytaninem oparte jest zatem na skrajnym kontrascie

migdzy bohaterami®.

Czg$¢ egzegetdw dystansuje si¢ od tak skrajnego kontrastu®. Jeannine K. Brown i Kazuhiko
Yamazaki-Ransom przedstawily studium catoéci dzieta Eukaszowego, w ktérym starajq si¢

39 Komentatorzy zwracaja uwage, ze tres¢ przypowiesci musiata by¢ szokujaca dla stuchaczy Jezusa. W Ewangelii
Eukasza jest wigcej takich przykladéw (Ek 17,11-19). Nie wszyscy jednak interpretuja te postaé w taki sposob.
Wielu egzegetow podkresla, ze w ostatecznym rozrachunku réwniez Samarytanin zyje zgodnie z przepisami
Tory i nie moze by¢ traktowany na réwni z poganami, nieznajacymi Prawa; por. Bauckham, , The Scrupulous
Priest and the Good Samaritan’, 486-488. Historycznym tlem Samarytan w kontekscie przypowiedci Jezusa
zajal si¢ w swoim czasie réwniez Cezary Korzec, (,Co méwi dzisiejsza biblistyka o mitosiernym Samarytani-
nie?, CT01[2007] 131-135).

40 Poczatki Samarytan wiaza si¢ z podbojem Izraela przez Asyrie (722 r. przed Chr.). Czesé ludnosci krélestwa
Izracla zostata wéwezas przesiedlona, a w jej miejsce zasiedlono obca ludno$¢ o odmiennej kulturze i wierze-
niach (por. 2 Krl 17,24-41). Przesiedlenicy ulegli z czasem asymilacji, a ich wierzenia zlaly si¢ z wiarg Izra-
elitéw, dajac poczatek eklektycznej religii majacej swoje kultowe centrum na gérze Garizim koto Sychem.
Tradycja tekstowa Samarytan ogranicza si¢ tylko do Pigcioksiegu noszacego slady samarytaniskiej redakej,
co stalo si¢ przyczyna wzajemnej niecheci miedzy Zydami i Samarytanami (por. J 4:9; . Shekalim 1.4.3; Sze-
viit 6.1.16; 8.8.1). Samarytanie, podkreslajac swoja odrebnoéé w stosunku do Zydow, twierdzili, ze sa po-
tomkami ludu, kedry pozostal w Izraclu przed 722 r. po Chr. po zniszezeniu pétnocnego krélestwa przez
Sargona I1 i dlatego z duma nazywali si¢ Izraclitami; zob. R.A. Anderson, ,,Samarytanie”, ABD'V, 941. Zydzi
natomiast, chcac pomniejszy¢ znaczenie Samarytan, wywodzili ich pochodzenie od ludéw z Babilonu, Kuty,
Awa, Chamat i Sefarwaim, ktdre krdl asyryjski osiedlit w miastach Samarii w miejsce deportowanych Izra-
elitéw. Akcentowali tez mocno eklektyczny charakeer ich wierzen, nazywajac ich Kutejezykami (A4./. 9.290);
zob. P.F. Esler, ,,Jesus and the Reduction of Intergroup Conflict. The Parable of the Good Samaritan in
the Light of Social Identity Theory’, BibInt 8/4 (2000) 329. Wedtug Levine (,Good Samaritan”, 108) Sama-
rytanie nazywali siebie Shamerim, czyli ,straznikami” lub ,,przestrzegajacymi” Prawa. Levine przywoluje tez
alternatywna etymologie z 1 Krl 16,24, odwolujac si¢ do imienia Szemer, rzekomego whasciciela posiadtosci
zamieszkiwanej przez Samarytan.

41 Zarys historyczny konfliktéw zydowsko-samarytaniskich na podstawie Zrédet pozabiblijnych przedstawit
Esler, ,,Jesus And The Reduction of Intergroup Conflict’, 329-331. W przystepnej formie tho historyczne
igeneze tego procesu zaprezentowat J. Kilgallen, ,The Good Samaritan (Luke 10,30-35 [25-37])", 29-31.
Z kolei K.N. Snodgrass podaje szereg wartosciowych zrodel, ktdre stanowia tekstowe tho dotyczace Samarytan;
Snodgrass, ,Good Samaritan (Luke 10,25-37)", 265-267.

42 Wigkszo$¢ komentatoréw zdaje si¢ podziela¢ takie stanowisko; zob. J.A. Fitzmyer, The Gospel according ro
Luke: Introduction, Translation, and Notes (AB 28; Garden City, NY: Doubleday 1981-1985) II, 885-891;
J. Nolland, Luke 9:21-18:34, 594-595. F. Bovon, Luke 2: A Commentary on the Gospel of Luke 9:51-19:27
(Hermeneia; Minneapolis, MN: Fortress 2013) 65; ].P. Meier, A Marginal Jew: Rethinking the Historical Jesus.
V. Probing the Authenticity of the Parables (AYBRL; New Haven, CT: Yale University Press 2016) 207; E Mic-
kiewicz, Ewangelia wedfug swigtego Eukasza, rozdzialy 1-11,519-520, 564.

43 Morton S.Enslin dawno temu wyrazil opinie, ze triada narracyjna: kaplan — lewita — Zyd bylaby bardziej
sensowna niz zaproponowana przez bukasza (,Luke and the Samaritans, HTR 36/4 [1943] 28-292).
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wykazaé, ze trzeci ewangelista rozumie spofeczno$¢ Izraela znacznie szerzej i wlacza do
niej réwniez Samarytan®. Juz kilka dekad wezesniej droge do takiej interpretacii otworzyl
Jacob Jervell®, twierdzac, ze Prawo w Ek-Dz jest rodzajem znaku, odrézniajacym Zyd(’)w od
nie—Zyd(')w, $wiadczacym o tozsamosci Izraela jako ludu Bozego.

Wedlug protestanckich egzegetek dowody historyczne na powszechng wrogos¢ panu-
jaca miedzy Samarytanami a Zydami s3 ,w najlepszym razie fragmentaryczne™. Brown
i Yamazaki-Ransom, powolujac si¢ na opracowanie Jonathana Bourgela”, sadzg, ze granice
mig¢dzy dwiema spolecznosciami nie byly doktadnie okreslone (por. 2 Mch 5,22-6,2). Na
dowdd przytaczajg fake istnienia pewnych §ladéw rozwoju osadnictwa zydowsko-samary-
tanskiego w Palestynie po roku 70 po Chr. Sasiedztwo obydwu grup w nickt6rych regio-
nach i miastach pozwala na tez¢ o ich czgstym kontakcie, a moze nawet wspdtpracy™.

Jest faktem, ze na tle innych synoptykéw trzecia Ewangelia czesto nawigzuje do regionu
Samarii i Samarytan. Pozostali synoptycy wspominaja ten temat negatywnie i sporadycz-
nie (Mt 10,5-6) lub wcale (Mk)¥. Dzielo Lukaszowe natomiast zawiera liczne wzmianki:
termin Zapapity pojawia si¢ w Ewangelii trzykrotnie (Ek 9,52; 10,33; 17,16), a w Dzie-
jach Apostolskich raz (Dz 8,25); nazwa Zaudper wystgpuje w Ewangelii jednokrotnie
(Ek 17,11), ale w Dziejach juz o$miokrotnie (Dz 1,8; 8,1.5.9.14; 9,31; 15,3.24). Ewangeli-
$ci Marek i Mateusz zdajg si¢ $wiadomie omija¢ Samari¢ w swojej narracji o podrézy Jezusa
(por. Mk 10,1; Mt 19,1), podczas gdy Lukasz prowadzi Jezusa do Jeruzalem przez Sama-
ri¢ (Ek 9,52-56; 17,11). Chociaz scena z poczatku sekeji podrézy nie stawia Samarytan

Inni zwracali uwage, ze juz w BH spotka¢ mozna pozytywne tradycje o Samarytanach (2 Krn 28,5-15);
zob. McDonald, ,,The View from the Ditch — and Other Angles’, 30-32.

44 Obydwie egzegetki opicraja si¢ w znacznym stopniu na studium M. Chalmersa (,,Rethinking Luke 10: The Pa-
rable of the Good Samaritan Israelite”, JBL 139/3 [2020] 543-566), ktéry z kolei nawiazuje do rozwazari ame-
rykariskiego dominikanina M. Gourguesa (,, The Priest, the Levite, and the Samaritan Revisited: A Critical
Note on Luke 10:31-35" JBL 117/4 [1998] 709-713); zob.J. K. Brown — K. Yamazaki-Ransom, ,, The Parable
of the Good Samaritan and the Narrative Portrayal of Samaritans in Luke-Acts’, J77 15/2 (2021) 233-246.
Za podobnym rozwigzaniem zdaje si¢ opowiada¢ réwniez Michael Wolter (The Gospel according to Luke. 11.
[Luke 9:51-24],79), kedry akcentuje w przypowiesci motyw wiasciwego kultu, deklarujac: ,,Luke identifies
the Zapopttyg clearly as ‘Samaritan, i.e., as a member of the Yahweh-loyal Samaritan religion.” Szerszy zarys
na temat relacji Samarytan i Zyd(')w czytelnik znajdzie réwniez w artykule Jérga Freya (,Gute Samaritaner?
Das neutestamentliche Bild der Samaritaner zwischen Juden, Christen und Paganen’, Die Samaritaner und
die Bibel: Historische und literarische Wechselwirkungen zwischen biblischen und samaritanischen Traditionen/
The Samaritans and the Bible: Historical and Literary Interactions between Biblical and Samaritan Traditions
[red. J. Frey — U. Schattner-Rieser — K. Schmid] [Studia Samaritana 7; Berlin: De Gruyter 2012] 203-233);
zob. tez K.N. Snodgrass, ,Good Samaritan (Luke 10:25-37)”, 267, 271.

45 J.Jervell, ,The Law in Luke-Acts, HTR 64/1 (1971) 25.

46 Brown — Yamazaki-Ransom, ,The Parable of the Good Samaritan”, 237. Szczegély na temat tha historyczne-
go tych stosunkdéw czytelnik znajdzie w obszernej monografii Garyego N. Knoppersa: Jews and Samaritans:
The Origins and History of Their Early Relations (Oxford: Oxford University Press 2013).

47 ].Bourgel, ,Brethren or Strangers? Samaritans in the Eyes of Second-Century B.C.E.Jews, Bib 98/3
(2017) 407.

48 Brown — Yamazaki-Ransom, ,, The Parable of the Good Samaritan’, 238; por. J. Bourgel, ,, John 4:4-42: Defin-
inga Modus Vivendi between Jews and the Samaritans,” J7'S 69/1 (2018) 39-65.

49 Motyw ten omawiat juz kilka dekad temu Gerard S. Sloyan, ,The Samaritans in the New Testament”, Hor 10/1
(1983) 7-21.
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w najlepszym $wietle, Jezus odzegnuje si¢ od jakichkolwiek przejawéw wrogosci (9,55)°,
a sam ewangelista wyjasnia, ze powodem nieprzyjecia Jezusa przez mieszkaricéw wioski byt
Jego religijny cel podrézy: zmierzal do Jeruzalem (Ek 9,53)°".

Dwa kolejne teksty o pojedynczych postaciach pochodzacych z Samarii s3 juz jedno-
znacznie pozytywne. Perykopa o uzdrowieniu dziesi¢ciu tredowatych (Ek 17,11-19) wspo-
mina nieznanego blizej Samarytanina, ktéry jako jedyny wrécit po uzdrowieniu, by odda¢
cze$¢ Bogu (w. 18)°% Eukasz okresla go co prawda mianem ,cudzoziemea” (éMhoyeviig —
17,18)%, ale w przeciwieristwie do nic—Zydc')w nie okre$la go mianem ,,poganina” (6vucéc)*.
Samarytanin wychwala tego samego Boga, ktdrego czcza Zydzi (Ek 17,15; por. 10,27), ale
nie mogac tego zrobié¢ w Swigtyni Jerozolimskiej, oddaje cze$¢ Bogu przed Jezusem, co moze
wskazywa¢, ze Eukasz widzi Jezusa jako alternatywna $wiatyni¢®. Podobnie przypowies¢
o Samarytaninie, ktéry wspomdgt napadnictego podréznika, przedstawia go w pozytywny
sposob. Nie majac udziatu w kulcie $wiatynnym w Jeruzalem, staje si¢ wzorem poboznego
Izraelity, zachowujacego Torg™.

Wreszcie, misja Ko$ciota w Samarii (Dz 8) i brak jakichkolwiek wzmianek o kontrower-
sji wobec udzielania chrztu Samarytanom pokazuje, ze byli oni traktowani inaczej niz poga-
nie. Co wigcej, na koniec misji wéréd mieszkancéw Samarii i Réwniny Nadmorskiej autor
Ek-Dz podsumowuje sytuacj¢ Kosciota, podkreslajac jego jedno$é w trzech krainach, ktére
dotychczas objeta: Judei, Galilei i Samarii (Dz 9,31). Réwniez ostatnia wzmianka Samarii
w Dz 15,3 podkresla jednos¢ wspélnoty uczniow Chrystusa, kedrzy ciesza si¢ z dobrej nowi-
ny o przylaczeniu pogan do Kosciota. W ten sposéb, zdaniem Brown i Yamazaki-Ransom,

50 Czes¢ kodeksow zawiera w tym miejscu interesujacy wariant, keéry dodatkowo wzmacnia strategie jednoczaca
obydwie spolecznosci: kot ermev- ouk 01dutTe olov TVeUpATOG EGTE VYL © Yoip VLog Tou avBpwou ovk NABeY Yuyug
avBpwnwy amoheoe cdhe cwae; zob. E. Nestle — E. Nestle, Nestle-Aland: NTG Apparatus Criticus 28. revidiery
te Auflage (red. B. Aland ez al.) (Stuttgart: Deutsche Bibelgesellschaft 2012) 223.

st Chalmers (,Rethinking Luke 10”, 563) stusznie podkresla, Ze cala scena zdaje si¢ sugerowad, iz Jezus iJego
uczniowie spodziewali si¢ jednak goscinnej reakcji mieszkanicéw wioski.

52 Autorki zwracaja uwage, Ze perykopa zostata wprowadzona informacja o obecnosci Jezusa ,na pograniczu
Samarii i Galilei” (Ek 17,11c), kera nalezy rozumie¢ takze w sensie symbolicznym, w sensie dziela zbawienia
Jezusa, ktére scala Izrael; Brown — Yamazaki-Ransom, ,,The Parable of the Good Samaritan”, 241.

53 Przeciwnie, Esler, ,,Jesus and the Reduction of Intergroup Contlict’, 336.

s¢  Chalmers (,Rethinking Luke 107, 563), powolujac si¢ na Marting Bshm (Samarien und die Samaritai
bei Lukas: Eine Studie zum religionshistorischen und traditiongeschichtlichen Hintergrund der lukanischen
Samarientexte und zu deren topographischer Verbaftung [WUNT 2/111; Tibingen: Mohr Siebeck 1999]
196-203), zwraca uwagg, ze przckonanie, iz tego typu okreslenie musi koniecznie oznacza¢ nienawi$¢ migdzy
obydwoma grupami etnicznymi, jest bledne. Jego zdaniem przyklad Samarytanina z przypowiesci nalezy raczej
uwazaé za ,wewnatrzizraclski przypadek graniczny”; Chalmers (,,Rethinking Luke 10”, 558). Przeciwnic uwa-
zal cytowany przez Bohm J. Jeremias, kedry okreslit w swoim czasie Samarytanina z Fukaszowej przypowiesci
mianem ,verhaflte Mischlinge” (Samarien und die Samaritai bei Lukas, 310).

55 Bohm, Samarien und die Samaritai bei Lukas, 242.

56 Chalmers, ,Rethinking Luke 107, 564. Amerykariski egzegeta z Evanston, IL przywoluje tez opini¢ Stewarta
Penwella, ktéry studiujac postacie Samarytan w czwartej Ewangelii, sugeruje, ze Samarytanin funkcjonuje tam
jako ,nie-Judejezyk Izraclita” (Jesus the Samaritan: Ethnic Labeling in the Gospel of John [BIS 170; Leiden: Brill
2019]87).
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z dziela Eukaszowego wylania si¢ obraz poszerzonego Izraela, ktéry dla trzeciego ewangeli-
sty jest przygotowaniem dla wspSlnoty Kosciota powszechnego®.

Trudno odméwié racji powyzszym argumentom, ktére nie znosza jednak podstawowe-
go napiccia obecnego w Eukaszowej narracji miedzy kaptanem ilewitg a Samarytaninem.
Samarytaniski podrézny przekracza ogdlnie znang barier¢ wrogosci i niecheci, a Jezusowa
przypowies¢ skupia odbiorce na jego dzialaniach: widzi (épdw) cztowicka w potrzebie i li-
tuje si¢ (omhatyyvilouon)*®. Jego wzruszenie nie jest jednak tylko pusta emocja, poniewaz po-
dejmuje dalsze konkretne dziatania: podchodzi do niego (mpocépyopat), opatruje/zawija/
zawiazuje rany (xotedéw), wiezie do gospody (¢mBiBdlw), wreszcie pielegnuje (¢mpedéopan)
i oplaca koszty” dalszej rekonwalescencji (8i8wut), obiecujac uzupetnié je, jesli zasztaby taka
potrzeba (4modidwp). W ostatnim wersecie, jak wspomniano wezesniej, Eukaszowy Jezus
pozwala mu krétko przeméwi¢ do karczmarza (Méyw), ale tres¢ jego wypowiedzi zgadza
si¢ catkowicie z weze$niejszymi dziataniami i nakierowana jest na dobro poszkodowanego.
Jego instrukeja dla whasciciela gospody jest jedyna wypowiedzia w calej przypowiesci, co
dowodzi, ze intencja opowiadajacego jest skupi¢ uwage odbiorcy nie tyle na deklaracjach
ile na czynach.

Co charakterystyczne, Jezus nie dzieli si¢ ze stuchaczami ewentualnym szczgdliwym za-
konczeniem tej historii, zostawiajac ich w niepewnosci, czy na pewno wszystko dobrze si¢
skoniczylo. Dzigki temu ich uwaga skupia si¢ catkowicie na postawie Samarytanina wobec
poszkodowanego, ktéry zrobit wszystko, co mégl, by otoczy¢ go opicka i usunaé skutki dra-
matycznego wydarzenia.

Wyrazenie: ,wszystko, co mégl” domaga sie jeszcze krotkiej uwagi, ktora czesto bywa
pomijana przez komentatoréw, a ktéra zawiera si¢ w ostatnim czasowniku okreslajacym
Samarytanina: ¢ravépyopat (,powrécic”). Eukaszowy Jezus traktuje t¢ sprawe bardzo
skrétowo i tylko na podstawie znacznika czasowego z w. 35 (émt Tiv adpiov) i czasownika
emavépyopat czytelnik dowiaduje sie, ze po jednodniowej opiece Samarytanin opuscit na-
padnigtego iwyruszyl w dalsza droge, realizujac swoje wezesniejsze plany. Najwyrazniej
jego zaw6d musial wigza¢ si¢ z wielokrotnym przemierzaniem drogi pomiedzy Jerychem
a Jeruzalem, skoro zapowiedzial wlascicielowi gospody swoja kolejng wizyte. Zestawianie
postaci Samarytanina z Jezusem prowadzi wielu kaznodziejéw do przesady w ocenie jego
milosiernej postawy jako totalnego oddania. Warto jednak zwréci¢ uwagg, ze epilog przy-
powiesci przynosi inny obraz. Samarytanin podejmuje ostatecznie swoje codzienne zajecia,

57 Natej podstawie obydwic egzegetki interpretuja przypowies¢ Ek 10,2437, eklezjologicznie raczej niz etycznie
sugerujac, ze Samarytanin z przypowiesci jest po prostu ideatem Izraelity; zob. Brown — Yamazaki-Ransom,
,,The Parable of the Good Samaritan”, 245-246.

58  Czasownik odgrywa w dziele Eukasza bardzo wazna role i stanowi punkt zwrotny w kazdej z perykop, w keérej
wystepuje; zob. M.J.J. Menken, ,, The Position of Splanchnizomai and Splanchna in the Gospel of Luke”, NovI'
30 (1988) 107-114.

59 WedlugJ.A. Fitzmyera ,,the two denarii would have provided for very basic board and lodging for about two
weeks”; zob. Fitzmyer, The Gospel according to Luke, 11, 885-891; Nolland, Luke 9:21-18:34, 596. Levine
(»Good Samaritan”, 113) podkresla, ze datck Samarytanina $wiadczy o jego zasobnosci. Myli si¢ jednak, sadzac,
ze dwa denary udzielone karczmarzowi stanowia swego rodzaju czek 17 blanco; ibidem, 114.
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zostawiajac napadni¢tego pod opicka whasciciela gospody (w. 35). Nie podporzadkowuje
zatem calego swojego zycia ofierze napadu, lecz wspomaga go na miarg jego potrzeb i swo-
ich mozliwosci.

Jego postawa nie jest przejawem braku odpowiedzialnosci czy mitosierdzia. Przeciw-
nie, wskazuje na jego umiej¢tno$é pogodzenia mitosiernych dziatan z wymaganiami co-
dziennego zycia. Okazujac wspolezucie, rozumie, ze nie moze oznaczaé porzucenia swoich
obowiazkéw. Zamiast tego jest w stanie zaangazowal w dzieto milosierdzia innych, ktdrzy
skutecznie podejma jego zadanie, dajac tym samym odbiorcom lekeje zaufania, praktycznej
zasady delegowania odpowiedzialnosci i trwalosci dobrych uczynkéw. Przy okazji staje si¢
tez postacig realng, keéra nie jest ograniczona do czynu w przypowiesci, lecz niesie ze sobg
$wiat wezesniejszych i pdzniejszych zaangazowan, bedacych czgsécia jego zycia.

5. Wlasciciel gospody

Jezeli charakterystyke poszczegdlnych postaci w przypowiesci mozna uznaé za bardzo
oszczedng, to w przypadku ostatniego bohatera mozna w zasadzie méwic o jej braku. Czy-
telnik nie dowiaduje si¢ o nim whasciwie nic, poniewaz gospodarz (mav8oyetc)® nie tylko
nie wypowiada ani stowa, ale nie podejmuje nawet zadnego dzialania. Jednakze, podobnie
jak kaplan czy lewita jest on reprezentantem pewnej ogélnie znanej kategorii ludzi. Na tej
podstawie odbiorca moze wyrobi¢ sobie pobiezne wyobrazenie o wspomnianej postaci.

Jak relacjonuje Bruce W. Longenecker® w opracowaniach naukowych, spotka¢ mozna
trzy postawy wobec tej postaci. Czgé¢ komentatoréw pomija ja, uznajac ja za narracyjnie
nieistotna. Inni widza sens jej uwzglednienia jedynie w interpretacji alegorycznej, w kté-
rej czgsto bywa zestawiana np. z Pawlem Apostolem®. Trzecia grupa natomiast dazy do jej
eliminagji dla uwydatnienia roli Samarytanina. Tylko bardzo nieliczni widzieli do tej pory
potrzebe uwzglednienia karczmarza w swojej interpretacji. Powodem takiej sytuacji wyda-
je si¢ bardzo kiepska reputacja przedstawicieli tego zawodu wiérdd starozytnych®. Uczony
z Baylor University przytacza kilka znamiennych przykladéw ze starozytnych zrédet, keore
doskonale ilustrujg niskie mniemanie starozytnych o karczmarzach.

Platon (Prawa 918-919)%, omawiajac kwesti¢ cnoty umiarkowania, zalicza karczma-
rzy do ludzi o nieograniczonych pragnieniach zysku, a przez to uciekajacych si¢ do czy-
néw haniebnych. Jego zdaniem trudy i niebezpieczenstwa podréznych sa dla oberzystéw

60  Zimmermann podkreslaznaczenie terminologii odniesionej do karczmarza (mavdoyets) i karczmy (mevdoyeiov)
(»The Good Samaritan [Luke 10:30-35], 310-311). W starozytnosci istnialy dwa rézne typy gospdd — nie-
handlowe (xetduya), oparte na obowiazku goscinnosci, oraz handlowe (mov8oyeiov), kedre w catym starozyt-
nym $wiccie cieszyly si¢ zlg stawa, poniewaz branie pienigdzy od goscia uwazano za nichonorowe.

61 Longenecker, ,The Story of the Samaritan and the Innkeeper (Luke 10:30-35), 427.

62 Longenecker, ,The Story of the Samaritan and the Innkeeper (Luke 10:30-35)", 428-429.

63 JR. Donahue, The Gospel in Parable: Metaphor, Narrative, and Theology in the Synoptic Gospels (Minneapolis,
MN: Fortress 1988) 133.

64 Zob. Platon, Prawa (Warszawa: Wydawnictwo Alfa 1997) 439-440.
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okazja do zdzierstwa i traktowania przybyszéw jak wrogdw ijeficdw, poniewaz sg oni
zdani na ich faske.

Jozef Flawiusz (4. 3,276) wspomina o szczegdlnych przepisach czystosci obowiazuja-
cych kaptanéw, ktdre zakazujg ozenku z nierzagdnicami, niewolnikami, jeicami lub kimkol-
wiek, kto zarabialby na zycie, oszukujac lub prowadzac gospody (tég ex xamnhelag kot Tov
Tevdokevew Temoplopévag oV Blov). Podobne ostrzezenia spotkaé mozna w Misznie (Aboda
Zarah 2,1), ktdra zakazuje pozostawiania bydla w gospodach gojéw, ze wzgledu na zagro-
zenie zoofilii; samotnych kobiet, co narazitoby je na akty lubiezne; a nawet samotnych po-
dréznikéw, co mogloby doprowadzi¢ do rozlewu krwi.

Starozytne teksty zawieraja liczne oskarzenia karczmarzy o rozwadnianie wina, fatszo-
wanie rodzajéw migsa i inne niecne praktyki na nickorzy$¢ gosci. W Pompejach zachowat
si¢ nawet krotki utwor wyrazajacy frustracjg goscia z powodu oszustw oberzystéw®:

Obys jak najpredzej, oszukarczy karczmarzu,
Poczut boski gniew,
Ty, ktdry sprzedajesz ludziom wodg

A sam pﬁESZ [Z_)/S[E wino.

Taki stan rzeczy moze skfaniaé czytelnika, by widzial w karczmarzu zagrozenie dla ran-
nego podréznika. Przypowies¢ jednak tego nie sugeruje. W opowiadaniu nie ma nawet
cienia aluzji do ewentualnych zabiegéw Samarytanina wobec whasciciela gospody, by za-
pewni¢ opicke napadni¢temu. Przeciwnie, skrétowos¢ opisu zdaje si¢ zaklada¢ otwartosé
i zaufanie. Mozna nawet zaryzykowa¢ twierdzenie, ze wspomnienie Samarytanina o po-
wrocie do gospody moze by¢ aluzja do dobrej znajomosci migdzy obydwoma postaciami.
Inaczej moéwiac, Samarytanin zna karczmarza, bo spotykat go wielokrotnie, ma do niego
zaufanie i moze na niego liczy¢. W tej sytuacji zaproszenie go do pomocy w opiece nad ran-
nym jest swego rodzaju ,rozciagnieciem” cechy ,,blizniego” na kolejng osobe. Samarytanin

65 Oryginalna inskrypcja zostala zapisana po lacinie: ,, Talia te fallant / utinam me(n)dacia copo / tu ve(n)des
acuam et / bibes ipse merum” (CIL 4.3948); zob. A. Mau, Pompei, Its Life and Art (New York — London:
MacMillan 1899) 396. Graffiti z pompejariskiej gospody zawiera jednak blad ortograficzny. Forma ,,copo”
powinna by¢ zapisana ,,caupo”; por. C. Henriksén, 4 Commentary on Martial Epigrams. Book 9 (Oxford:
Oxford University Press 2012) 380. Katon starszy $wiadom zagrozeri oszustwa przy sprzedazy wina zapi-
sal nawet praktyczng rade dla swoich czytelnikéw: ,,Si voles scire in vinum aqua addita sit, nec ne. Si voles
scire in vinum aqua addita sit, nec ne, vasculum tacito de materia hederacia. Vinum id, quod putabis aquam
habere, eodem mittito. Si habebit aquam, vinum effluet, aqua manebit. Nam non continet vinum vas ede-
raceum”; Marcus Porcius Cato, De re rustica, CX (LCL 283; Cambridge, MA: Harvard University Press
1967) 100-103. Thumaczenie polskie: Porada 111. ,,Jezeli chcesz wiedzied, czy wino zawiera wode, czy jej nie
zawiera: Jezeli cheesz wiedzied, czy do wina zostata dolana woda, czy nie, zr6b z bluszczowego drewna mate
naczynie. Wlej do niego tego wina, keére wedlug ciebie zawiera wode. Jezeli bedzie zawieralo wode, wino
wycieknie, a pozostanie tylko woda. Albowiem naczynie z bluszczu nie zatrzyma wina.” (Marek Porcjusz
Katon, O gospodarstwie rolnym [thum. 1. Mikotajczyk] [ Toruri: WN UMK 2009], 164). Zob. Cato - Varro,
On Agriculture (tum. W.D. Hooper — H.B. Ash) (LCL 283; Cambridge, MA: Harvard University Press
1934) 100-103.
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uruchamia w karczmarzu postawe do bycia bliznim wobec konkretnego potrzebujacego.
Jego ostatnie dzialanie wpisuje si¢ w cala sekwencje dziatan, ktére majg stuzy¢ dobru po-
szkodowanego.

Niezaleznie od tego, czy Samarytanin znat oberzyste, czy tez nie, warto zauwazyé, ze
jego postawa wobec karczmarza doskonale pasuje do pozostalych dziatan. Tak jak prze-
kroczyt on barier¢ strachu, niepewnosci i religijnego dystansu wobec nagiej ofiary napasci,
tak réwniez nie zwazajac na obecne wérdd starozytnych stereotypy nieuczciwych karczma-
rzy®, wychodzi do wlasciciela z prosba o opieke nad rannym i oferuje sprawiedliwe wyna-
grodzenie. Longenecker idzie jednak za daleko, spekulujac na kolejnych stronach swojego
studium na temat postawy samego karczmarza. Narracja Eukaszowej przypowiesci pozo-
staje otwarta i nie pozwala stwierdzi¢, jak zachowal si¢ wlasciciel gospody. Podobnie jak
milosierny ojciec nie uzyskal odpowiedzi od swojego starszego syna, gdy go przekonywat
do wejécia do domu i wzigcia udziatu w uczcie (Ek 15,32)¢”. Powdd takiego narracyjnego
zabiegu jest do$¢ oczywisty. Karczmarz jest tylko pozytywnym tlem dzialari Samarytani-
na. Uwaga odbiorcy ma skupi¢ si¢ na ratujacym podréznego obcym. Rolg karczmarza jest
przedtuzy¢ postaé blizniego wobec napadnigtego, co dodatkowo ubogaca proponowang
przez Jezusa wzorcowg postawe. By¢ bliznim wobec innych to nie tylko pokonywaé ba-
rier¢ obcodci i stereotypdw, to takze wlaczaé w takie dzialania wszystkich, keérzy mogliby
w nich uczestniczy¢.

6. Wszyscy ,,uczestnicy” narracji

Na kanwie funkcji karczmarza w relacji do Samarytanina mozna pokusi¢ si¢ o krotki szkic
pozostatych elementéw przypowiesci w relacji do ludzkich postaci. Wspomniane w pierw-
szej czgéei artykulu narracyjne detale mozna uporzadkowaé w odniesieniu do poszeze-
go6lnych bohateréw. Wspomniani na samym poczatku rozbdjnicy (Ayorai) przynaleza do
$wiata napadnigtego podréznika, przenoszac go ze stanu zdrowia i samodzielnosci do stanu
ogolocenia, zagrozenia zycia i bezbronnosci. Do strefy, ktéra dziela z podréznikiem, naleza
szaty irzeczy osobiste podréznika, ktére w wyniku napadci zmienily whasciciela (2xdvw),
atakze rany (mnyai), keérymi rozbdjnicy ,hojnie” obdarzyli podréznego. Mimo ze nie-
szezg$liwy podréznik jest w narracyjnej tacznosci z kazdym z analizowanych wyzej boha-
teréw, to jednak $wiat Samarytanina w opowiadaniu jest znacznie szerszy. Jak zauwazono,
karczmarz (TovSoyet) jest przedtuzeniem jego postawy blizniego, poniewaz zostaje zapro-
szony do dziatan na rzecz potrzebujacego. Podobna funkcje, cho¢ bez wiasnej woli, maja

66 Do takiego wniosku stusznie dochodzi réwniez Longenecker, zob. ,,The Story of the Samaritan and the Innke-
eper (Luke 10:30-35)", 439-440.

67 Longenecker, ,The Story of the Samaritan and the Innkeeper (Luke 10:30-35)”, 440-443. Otwarte narracje
s3 swego rodzaju znakiem firmowym trzeciego ewangelisty; por. np. scene zakoriczenia Dziejéw Apostolskich,
gdzie spotkanie zamyka cytat z Izajasza (Iz 6,9-10) przywolany przez Apostola Pawta, ale narrator milczy na
temat reakji zgromadzonych u niego Zydéw (Dz 28,28).
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wszystkie przedmioty wykorzystane przez Samarytanina®®. Chodzi tu w pierwszej kolejno-
§ci o oliwe, wino, opatrunki (Ehatov, olvov, xotadéw), osta/juczne zwierzg (xtivog) i gospode
(movdoyeiov) oraz dwa denary (800 Snyvdpiat), ktore staly sie istotnymi elementami jego dzia-
tan na rzecz ratowania zycia napadnietego.

Odr¢bng funkcj¢ ma w opowiadaniu droga (686¢)®, kedra okazala si¢ wspélng prze-
strzenia dziatan wigkszosci bohaterdéw (zbdjcéw, poszkodowanego, kaptana, lewity i Sama-
rytanina z jego ostem), a takze gospoda (ravSoyeiov), kedra jest w opowiadaniu sferg bezpie-
czenistwa dla Samarytanina i rekonwalescenta, a takze prywatng przestrzenia karczmarza.

Na schemacie ilustrujacym calo$¢ opowiadania ukazano, wjaki sposéb poszczegdlne
postacie s3 ze soba powigzane. Wynika z niego, ze najwickszy dystans dzieli kaptana i lewite
od poszkodowanego. WspSlnym motywem wiezi dla wszystkich trzech przechodniéw jest
zmyst wzroku (6pdw)”, ale w pierwszych dwdch wypadkach nie przynosi on zadnych dal-
szych dziatan, ktdre zmienilyby sytuacje napadnictego. Relacja rozbdjnikéw jest znacznie
blizsza w stosunku do podréznika, ale ma charakter negatywny, poniewaz polega na zada-
niu mu ran i pozbawieniu wlasnosci. Z kolei Samarytanin jest powigzany z napadni¢tym
podréznikiem przez szereg elementdw i poprzez nieuwzgledniong w schemacie sfer¢ we-
wnetrzna, ktéra Eukasz odstoni po spojrzeniu Samarytanina na rannego (w. 33b).

Sfera drogi

Stfera gospody

68 Juzdawno temu ten sposob przedstawienia Samarytanina zauwazyt J.A. Fitzmyer (The Gospel according to Luke
X-XX1IV, 11, 888). Amerykaniski egzegeta ograniczyt si¢ jednak tylko do wlasnosci Samarytanina i nie wliczyt
gospody do wykorzystanych przez niego rzeczy.

6 W tym kontekscie warto wspomnie¢ o drodze Jezusa opisywanej przez Lukasza w dziesigciu rozdzialach
Ewangelii (Ek 9,51-19,28) oraz o tym, ze rzeczownik 63é¢ nabiera nowego znaczenia w drugim tomie dzieta
Rukasza: Dz 9,2; 16,17; 18,25-26; 19,9.23; 22,4; 24,14.22.

70 Czasownik ten powtarza si¢ trzykrotnie: ww. 31-33 w odniesieniu do kazdego z gléwnych bohaterdw, co zo-
stato w schemacie zaznaczone strzatka.
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Scenamigdzy pierwszymi pigcioma postaciamirozgrywasiew sferze drogi (ww.30-34b),
podczas gdy ostatni jej etap zostal przeniesiony do sfery gospody (ww. 34c—35). W drugim
wypadku mozna zalozy¢ wystapienie kolejnych elementéw skiadajacych si¢ na opicke Sa-
marytanina nad poszkodowanym, ale ewangelista Eukasz ich nie wymienia, ograniczajac
si¢ do jednego stowa: émuedéopon (,troszezyé si¢”/,pielggnowad”). Natomiast karczmarz
zostaje wlaczony w akcje ,,blizniego” dzicki dwdm denarom, cho¢ jego aktywno$¢ nie zo-
stafa juz ukazana”.

Jedyna postacia w opowiadaniu, ktora wsposéb widoczny podlega transformadji,
jest poszkodowany podréznik. Pozostali bohaterowie, mimo swoich dziatan, pozostajg
w swoim pierwotnym narracyjnym miejscu: bandyci napadaja, kaplan ilewita zachowuja
dystans wobec potrzeby podréznego (byé moze z motywacii religijnych), Samarytanin dazy
do realnego poprawienia losu napadnigtego’, a karczmarz zostaje zaproszony do dziatan
podobnych do Samarytanina, chociaz czytelnik nie wie, czy jest to sytuacja przemiany, czy
tez stala dyspozycja postaci.

Podsumowanie

Przedstawiona panorama postaci i jej drugoplanowych elementdéw przyniosta obraz boga-
tej sieci wzajemnych odniesien w ramach fabuly. Napadniety podréznik, mimo iz faczg go
wiezi z kazdym z pozostalych bohateréw, jest bierny i stanowi tlo dzialari postaci pierw-
szoplanowych: kaplana, lewity i Samarytanina. Spo$réd wymienionej trojki szczegdlng po-
stacig jest z pewnoscia Samarytanin, ktéremu Eukasz nie tylko poswigca najwigcej miejsca
w opowiadaniu, ale réwniez opisuje go wieloaspektowo, a nawet pozwala mu przeméwic.
Jego najbogatsza charakterystyka zostala dodatkowo uzupetniona inng, drugoplanows po-
stacig karczmarza. Wspélnie tworza niezwykla pare ludzi postrzeganych negatywnie przez
odbiorcéw nauki Jezusa: pierwszy jako pogardzany wyrzutek, drugi jako posta¢ o watpliwej
reputacji. Kontrast tej pary z reprezentantami religijnego establishmentu Izraela jest wyraz-
ny”. Jednoczesnie tworza oni rodzaj zespotu nakierowanego na czynienie dobra, chociaz
spiritus movens tego ukladu jest niewatpliwie Samarytanin, ktry nie tylko potrafi osobiscie
pokonywa¢ bariery strachu i stereotypéw spoleczno-religijnych, ale takze zapraszaé do ta-
kich dziatan innych. Angazujac w swoje dzieto milosierdzia karczmarza, daje mu okazje do
konkretnej duchowej przemiany poprzez dzialanie na rzecz dobra drugiego, potrzebujace-
go cztowicka. Czyn Samarytanina poglebia jego charakterystyke, ukazujac go jako czlowie-
ka, ktorego nie tylko sta¢ na wspélczucie i odwazne indywidualne dzialania, ale réwniez

71 Samarytanin i karczmarz zostali zaznaczeni w schemacie ciemnym kolorem, poniewaz reprezentujg postacie
postrzegane negatywnie zaréwno przez $wiat zydowski, jak i przez stuchaczy przypowiesci. Zbdjcy réwniez
naleza do tej samej grupy, ale ich negatywny status zostal dodatkowo potwierdzony przez dzialanie.

72 Chociaz czyni to w sposdb twérezy, to jednak jego determinacja w kierunku okazania czynnego milosierdzia
potrzebujacemu jest stata, w czym przypomina posta¢ mitosiernego ojcaz £k 15,11-32.

73 O parach bohateréw w przypowiesci pisatjuz R. Zimmermann, ,The Good Samaritan (Luke 10:30-35)" 301.
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na szerszg operatywnos¢ i umiejetnos¢ inspiracji innych ku dobru. Obok postaci ludzkich
warto doceni¢ réwniez obecne w fabule przypowieéci rekwizyty wlaczone w ich dziatanie -
osiol, szaty, rany, oliwa, wino itd. stanowig istotny czynnik ubogacajacy charakterystyke
poszczegdlnych postaci.
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ABSTRACT: This article offers a comprehensive analysis of the reference to ‘the tenth hour” in John 1:39,
adetail frequently dismissed as minor or incidental. The study identifies three principal interpretative ap-
proaches: (1) litcrary or narrative readings, which view the hour as a marker of eyewitness memory, narrat-
ive precision, or structural closure; (2) temporal-pragmatic interpretations, which link the hour to histor-
ical chronology, social customs (e.g., hospitality, Sabbath observance), or practical details of the disciples
encounter with Jesus; and (3) symbolic-theological interpretations, which understand the tenth hour as
asignal of eschatological or theological significance. The central argument affirms a dual-layered Johan-
nine narrative strategy: the tenth hour functions both as a literal temporal detail and as a symbolic expres-
sion of divine revelation, discipleship, and eschatological fulfilment. Drawing from early Jewish texts — in-
cluding Testament of Adam, 2 Enoch, and the works of Philo — the article offers a new proposal that situates
the tenth hour within broader traditions of visionary ascent, divine encounter, and symbolic numerology.
The study concludes that the ‘tenth hour’ is not merely a temporal detail, but a deeply theological marker
that inaugurates a new era of divine revelation and discipleship.

KEYWORDS: Gospel of John, John 1:39, tenth hour, Johannine symbolism, vision of God, 2 Enoch,
Targumic tradition, Philo of Alexandria, discipleship

1. Introducing the Exegetical Problem

Time and again, while reflecting on the text of the Gospel of John, I am surprised to dis-
cover that some inconspicuous detail, some seemingly innocent point, suddenly reveals its
previously hidden meaning. Does the tenth, or the sixteenth hour, mentioned almost in
passing, likewise conceal such a deeper, less-than-obvious sense? Would changing the trans-
lation from the original ‘tenth’ to the modern ‘four’ or ‘sixteenth” hour hide the author’s in-
tended meaning associated with the number ten? If Andrew and the other disciple of John
the Baptist met Jesus at the tenth hour, what implications does this have for understanding
the significance of this encounter? What message does the Evangelist want to convey to the
reader by mentioning the specific time of this encounter?
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Reviewing even a small number of commentaries on the Gospel of John allows us to
see that their authors do not agree on the meaning of the Johannine mention of the tenth
hour in 1:39. The reason for this is obvious, as Martinus de Boer soberly noted: ‘there is no
explanation of the given time, and the reader is left guessing.! No wonder, as Ernst Hae-
nchen writes, “The “tenth hour” has given exegetes trouble.” In turn, William Hendriksen
supposes that ‘[cJommentators will probably never agree on the meaning of the expression
the tenth hour® Robert H. Lightfoot remarks almost with resignation that the significance
of this information ‘is lost to us.* Similarly, Christian Dietzfelbinger states that to modern
readers ‘the original meaning of the note is no longer accessible to us.® Yet, these very dif-
ficulties and unknowns make the mention of this hour intriguing, and have long provoked
the search for explanations.® Some commentators ignore the mention of the tenth hour,
thus suggesting its negligible value for understanding the Johannine narrative.” Others jus-
tify their lack of comments by regarding this note as marginal or secondary.®

Indeed, the Evangelist’s use of the expression ¢¢ (‘about’) may allow us to suppose that
precision in telling the time is not the essence of his message. The Evangelist might only
have wanted to point to the afternoon hour, which was not yet evening. Moreover, as Mar-
tinus de Boer noted, ‘It is not clear why a punctiliar moment is mentioned in view of the
expression TNy Nuépay éxelvny that precedes, which indicated an extended period of time.”
In fact, it is difficult to grasp the sense of the whole, namely the information that the two
disciples remained with Jesus ‘on this day, which suggests the whole day, followed by the
additional note that there were only two hours left of this day. This double chronological
information suggests that there is a specific rationale for the mention of the tenth hour.
This intuition is corroborated by the placement of the ordinal déxatog (‘tenth’) at the end

1 M. deBoer, 4 Critical and Exegetical Commentary on the Gospel according to Jobn. 1. Introduction and Comment-
ary on Jobn 1-6 (ICC; London: Clark 2025) 332.

2> E.Haenchen, John 1. A Commentary on the Gospel of John, Chapters 1-6 (Hermeneia; Philadelphia, PA:
Fortress 1984) 159.

3 W.Hendriksen, Exposition of the Gospel according to John (NTC; Grand Rapids, MI: Baker 1953; reprint
2002) 1, 104.

4 R.H.Lightfoot, Sz. John's Gospel. A Commentary (Oxford: Clarendon 1956) 103.

s C.Dietzfelbinger, Das Evangelium nach Johannes. 1. Jobannes 1-12 (Ziiricher Bibelkommentare 4; Ziirich:
Theologischer Verlag2004) 55 (‘der urspriingliche Sinn der Notiz ist uns nicht mehr zuginglich’).

6 B.Byrne, Life Abounding. A Reading of John's Gospel (Collegeville, MN: Liturgical Press 2014) 46, note 16
(“The intriguing time marker [....] has defied explanation’).

7 G.L.Borchert, John 1-11 (NAC 25A; Nashville, TN: B&H 1996) 141-142; R.A. Whitacre, John (IVP New
Testament Commentary Series 4; Downers Grove, IL — Leicester: InterVarsity 1999) 69-72; A.T. Lincoln,
The Gospel according to Saint John (BNTC; London: Continuum 2005) 117; J.H. Neyrey, The Gospel of John
(New Cambridge Bible Commentary; Cambridge: Cambridge University Press 2007) 54-61.

8 L. Stachowiak, Ewangelia wedtug sw. Jana. Witep, przeklad, komentarz (Pismo Swiqtc Nowego Testamentu 4;
Poznan — Warszawa: Pallottinum 1975) 138 (‘Inne szczegély sa drugorzedne, np. godzina dziesiata [szesnasta]
[Other details are secondary, e.g. the tenth hour (sixteenth)]’).

9 Boer, 4 Critical and Exegetical Commentary on the Gospel according to John, 332.
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of the account, in an emphatic, climactic position.” This fact alone may suggest to the
reader the importance of the chronological information, and therefore of the number ten.
Moreover, the mention of ‘the tenth hour” is the first reference to a specific hour in the
Gospel of John. This is one of four places in the Johannine Gospel in which the Evangelist
refers to an exact hour of the day: 1:39 (tenth hour); 4:6 (sixth hour); 4:52 (seventh hour);
and 19:14 (sixth hour). As Rinaldo Fabris notes, in the first two cases the hours describe the
time of transformative personal encounters with Jesus, whereas the last two mark decisive
salvific moments."" Thus, is there a deeper theological message behind the expression ‘the
tenth hour’?

The difficulties that exegetes encounter while trying to determine the meaning of the
mention of the tenth hour hinge on at least two issues. The first one is chronological,
the other pragmatic. In the first place, some commentators on the Gospel of John believe
that there were two ancient systems of reckoning hours: the first one called Roman or
Egyptian, in which the hours of the day were counted from midnight, and the other one
termed Jewish or Babylonian, in which the twelve hours of the night were counted from
evening (6:00 p.m.) till morning (6:00 a.m.), and the twelve hours of the day from morning
(6:00 a.m.) till evening (6:00 p.m.). If the Evangelist had the Roman system in mind, they
say, then the tenth hour meant 10:00 a.m. However, if he was following the Jewish reckon-
ing of hours, the tenth hour would refer to 4:00 p.m."? Unfortunately, the supposed distinc-
tion between these two systems of counting the hours of the day is baseless and uncon-
firmed in ancient sources. In actuality, there were two systems of setting the beginning of
aday (understood as a 24-hour day), but there was only one system of reckoning the hours
of the day. The Romans counted the beginning of a civil day (dies civilis, dies legitimus) from
midnight, but the hours of the day (dies naturalis, dies verus) were always counted from sun-
rise. Even though the Jews counted the beginning of the day from the evening," the hours

10 T.L.Brodie, The Gospel according to John. A Literary and Theological Commentary (New York — Oxford: Ox-
ford University Press 1993) 160.

11 R.Fabris, Giovanni. Traduzione ¢ commento. Seconda edizione riveduta e ampliata, 2 ed. (Commenti biblici;
Roma: Borla 2003) 162.

12 The basis for this conviction that John 1:39 refers to 10 p.m. is not entirely clear. See Hendriksen, Exposition
of the Gospel according to John, 1, 104 (‘the expression “the tenth hour” can mean 4 PM. or 10 A.M. or even
10 P.M. However, the context makes it quite impossible to think of 10 P.M.).

13 How the beginning of a day is demarcated in Jewish time is debated as well. However, it seems that a consensus
has evolved that ancient Jews treated sunset as the beginning of a new day. See PJ. Heawood, “The Beginning
of the Jewish Day,” JOR 36/4 (1946) 393401 (according to Heawood, morning was indicated as the begin-
ning of the Jewish day); S. Zcitlin, “The Beginning of the Jewish Day during the Second Commonwealth,” JOR
36/4 (1946) 403-414 (before the Babylonian exile — morning, and after the exile - evening); H.R. Stroes,
“Does the Day Begin in the Evening or Morning? Some Biblical Observations,” /716 (1966) 460-475 (even-
ing was the beginning of the Jewish day); J.A. McGuire, “Evening or Morning: When Does the Biblical Day
Begin?” AUSS 46/2 (2008) 201-214 (preferring ‘evening theory’).
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of the day were likewise counted from sunrise. Therefore, in using ‘about the tenth hour’,
the Evangelist must have meant the afternoon hours.™

The second, pragmatic issue concerns the meaning that the Evangelist wanted to convey
to his readers by so precisely specifying the time when Andrew and the unknown disciple
followed Jesus. Attempts to clarify this issue have given rise to a whole range of more or
less hypothetical interpretations. They can be grouped into three categories: (1) Interpreta-
tions referring only to the very presence of the mention of the hour, wherein the specific
indication of the tenth hour as the tenth is of only secondary or incidental importance. As
Hendriksen states, ‘[t]he really important point in this connection is not, “What is meant
by the tenth hour?” but, “Why does the author mention the hour at all?”’"> (2) Interpreta-
tions referring to the temporal significance of the tenth hour, i.e. afternoon, early evening
or even evening, in which view the precise indication of the tenth hour is actually crucial.
(3) Interpretations referring to the symbolic meaning of the number ten.

This article undertakes an examination of all three categories of interpretation, with
particular attention given, where appropriate, to the respective strengths and limitations of
each approach. In each instance, representative scholars advocating for a given interpreta-
tion will be referenced. The discussion concludes with the presentation of our own inter-
pretative proposal.

2. Interpretations Focusing on the Mention of the Hour Itself

2.1. Narrative Explanations

According to Ernst Haenchen, ‘[t]he temporal designation [...] marks the end of the nar-
rative unit, not the end of the visit’ and describes another day of Jesus activity.' In a similar
vein, Xavier Léon-Dufour suggests that the mention of the tenth hour constitutes a nar-
rative pause, a kind of pause in the plot.!” Thus the reader can reflect on the meaning and
importance of the events described.' In turn, Barnabas Lindars states that the mention
‘is simply a narrative device to get the disciples into Jesus” entourage, so that they are with
him when he goes to Galilee’ (1:43).”” The tenth hour is therefore intended to comple-
ment, confirm or emphasise the information that John’s two disciples remained with Jesus

that day.

14 For an extensive review of this issue, see A. Kubis, “Roman versus Jewish Reckoning of Hours in the Gospel of
John. An Exegetical Misconception that Refuses to Die;” B4 11/2 (2021) 247-280.

15 Hendriksen, Exposition of the Gospel according to John, 1, 104.

16 Haenchen, John 1. A Commentary on the Gospel of John, Chapters 1-6, 159 (“The temporal designation [...]
marks the end of the narrative unit, not the end of the visit’).

17 X.Léon-Dufour, Lecture de I'Evangile selon Jean. 1. Chapitres 1-4 (Parole de Dieu; Paris: Seuil 1988) 190
(‘la notule offre aussi une pause dans le récit’).

18 J. Frey, Die johanneische Eschatologie. 11. Das johanneische Zeitverstindnis (WUNT 110; Tiibingen: Mohr
Siebeck 1998) 190-191.

19 B.Lindars, The Gospel of John (NCB; London: Marshall, Morgan & Scott 1972) 114.
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2.2. Credibility and Earthliness

Hartwig Thyen interprets the mention of the tenth hour as an almost protocol-like note
(‘nahezu protokollarische Notiz’), functioning as a literary device employed by the Evan-
gelist to enhance the credibility (“Verisimile’) of the narrated event.? In this sense, the ref-
erence to the tenth hour serves to underscore the reliability of the account. In asimilar
vein, Michael Theobald observes: “What is striking is the role that numbers play overall in
the Zeichenquelle (‘Signs Source’), although this may have served merely to suggest the pre-
cision (Genauigkeit) of what it narrates. He further cites other Johannine passages in which
such numerical references appear: 2,1.6; 4,6.18.52.54; 5,5; 6,7.9.13.*' Frederick Dale Bru-
ner argues that ‘[t]he prosaic character of the reference (what difference does it make what

time it was?) at least gives a certain earthliness, a certain “it happened in time and space”

character, to this very modestly described creation of the first Church.*

2.3. Eyewintess and Authorship
As a considerable number of commentators assert, this precise temporal designation sup-
ports the view that the Evangelist was an eyewitness of the events described (see 4:6.52;
18:28; 19:4; 20:19). As Brooke F. Westcott already noted, ‘the mention of the time is one
of the small traits which mark St John, allowing the reader to perceive the Gospel’s author
as an eyewitness.*

As a corollary to the above thesis, one may posit an additional hypothesis, namely that
the unnamed disciple who remained with Jesus that day was, in fact, the author of the Fourth

Gospel.* Regardless of the question of the Beloved Disciple’s authorship of John’s Gospel,

20  H.Thyen, Das Johannesevangelium, 2 ed. (HNT 6; Tiibingen: Mohr Siebeck 2015) 128.

21 M. Theobald, Das Evangelium nach Jobannes. Kapitel 1-12 (RN'T; Regensburg: Pustet 2009) 181.

2 ED.Bruner, The Gospel of John. A Commentary (Grand Rapids, MI — Cambridge: Eerdmans 2012) 104.

23 B.E Westcott, The Gospel according to St. John. The Authorized Version with Introduction and Notes (Lon-
don: Murray 1882) 24; E Tillmann, Das _Johannesevangelium, 9 ed. (Die Heilige Schrift des Neuen Testa-
ments; Bonn: Hanstein 1916) 56 (‘der Pulsschlag personlicher Erinnerung des Schriftstellers’); J.H. Bernard,
A Critical and Exegetical Commentary on the Gospel according to St. Jobn (ICC; Edinburgh: Clark 1928) I, 57;
R.C.H. Lenski, The Interpretation of St. John'’s Gospel (Lenski’s Commentary on the New Testament; Min-
neapolis, MN: Augsburg 1961) 149 (‘evidence that he himself wrote this Gospel’); H. van den Bussche, Gio-
vanni. Commento del Vangelo spirituale, 3 ed. (Assisi: Cittadella 1974) 139; L. Morris, The Gospel according to
John. Revised Edition (NICNT; Grand Rapids, MI: Eerdmans 1995) 139 (‘John’s habit of noticing the time of
day is one of the small touches that point to an eyewitness [see 4:6, 52; 18:28; 19:14; 20:197); S.A. Panimolle,
Lettura pastorale del Vangelo di Giovanni.1. Gv 14,5 ed. (Lettura pastorale della Bibbia; Bologna: EDB 1999)
174 (as a possibility: ‘probabilmente ¢ un indice che levangelista fu testimone degli eventi’); G.M. Burge, John
(NIV Application Commentary; Grand Rapids, MI: Zondervan 2000) 76; C.L. Blomberg, The Historical
Reliability of John’s Gospel (Downers Grove, IL: InterVarsity 2001) 81 (‘a scemingly unmotivated detail that
could reflect eyewitness recollection’); A J. Kostenberger, John (BECNT; Grand Rapids, MI: Baker Academic
2004) 75 (‘Clearly, by mentioning the time, the evangelist gives evidence of eyewitness testimony’); Bruner,
The Gospel of John, 104; M. Grilli, Il Vangelo secondo Giovanni. Elementi di introduzione e teologia (Bologna:
EDB 2016) 67-68 (as a possibility: ‘forse un ricordo personale’).

24 Hendriksen, Exposition of the Gospel according to Jobn, 1, 104; L. Bouyer, I/ quarto Vangelo (Le idee ¢ la vita 14;
Torino: Borla 1964) 80; E. Bosetti, Vangelo secondo Giovanni (Capitoli 1-11). segni dellAmore (Dabar —
Logos — Parola. Lectio divina popolare; Padova: Messaggero di SantAntonio 2013) 42.

479



480

The Biblical Annals 15/3 (2025)

which is, indeed, a long-debated point within Johannine scholarship, there is one interest-
ing fact associated with the presence of this disciple in the narrative. According to Derek
Tovey, ‘at every point where the beloved disciple appears [...] the narrative includes items of
close detail which suggest “on the spot,” eyewitness report.” This view is also supported by
Richard Bauckham: “The occasions on which the Beloved Disciple appears in the narrative
are marked by observational detail.® However, this thesis has been challenged by Andrew
Lincoln: ‘[v]ivid details are part and parcel of an omniscient narrator’s perspective in good
storytelling and in this narrative are also found at points where the Beloved Disciple does
not appear.” Indeed, as Bauckham himself notes, the presence of narrative detail does not,
in itself, prove that the Gospel’s author was an eyewitness. Nevertheless, Tovey’s point is
more nuanced. As Bauckham explains in defence of Tovey’s argument, the Fourth Gospel

portrays the Beloved Disciple as one qualified to give eyewitness reports of the occasions on which he
was present. Although there is observational detail in other passages of the Gospel, what is notable is how
consistently the appearances of the Beloved Disciple are accompanied by such detail.?

Bauckham continues: ‘On the one hand, in many cases the detail is, of course, signific-
ant detail, with a clear role in the narrative, while, on the other hand, vivid detail is the
stock-in-trade of a skilled storyteller, such as the author of this Gospel most certainly was’?
Bauckham provides the following list of such details: (1) In 1:39, referring to the unnamed
disciple (possibly the Beloved Disciple), there is the specific mention of the tenth hour.
(2) In 13:26, the Beloved Disciple observes Jesus dipping a morsel of bread and handing
it to Judas. (3) In 18:18 — assuming the ‘other disciple’ mentioned in 18:15-16 is to be
identified with the Beloved Disciple — the detail about the fire is ‘considerably more vivid*
than the corresponding element in Mark’s parallel account (14:54). (4) In 19:33-35, the
Beloved Disciple witnesses that Jesus’ legs were not broken, but that his side was pierced,
resulting in the outflow of blood and water. (5) In 20:6-8, the Beloved Disciple sees the
linen wrappings in the tomb and the cloth that had been on Jesus’ head rolled up separately.
In the following two instances, the Beloved Disciple is likewise present: (6) in 21:9, the
narrative records that Jesus had prepared breakfast; and (7) in 21:11, the precise number
of fish is noted.” (8) To Bauckham’s list, one may add an additional detail: in 20:4 and
20:8, the Beloved Disciple is described as running ahead of Peter and arriving first at the
tomb. Richard Bauckham conludes his argument, ‘[a]ll the same, these details do help to

25 D.Tovey, Narrative Art and Act in the Fourth Gospel (JSN'TSup 151; Sheftield: Sheffield Academic Press
1997) 140.

26 R.Bauckham, Jesus and the Eyewitnesses. The Gospels as Eyewitness Testimony, 2 ed. (Grand Rapids, MI: Eerd-
mans 2017) 398.

27 ATT. Lincoln, “The Beloved Disciple as Eyewitness and the Fourth Gospel as Witness,” JSN7'24/3 (2002) S.

28 Bauckham, Jesus and the Eyewitnesses, 398.

29 Bauckham, Jesus and the Eyewitnesses, 399.

30 Bauckham, Jesus and the Eyewitnesses, 398.

3t Bauckham, Jesus and the Eyewitnesses, 398-399.
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give readers the impression that the Gospel portrays the Beloved Disciple as an observant
witness of what happened.**

Naturally, there are sceptical views regarding the thesis presented above.” It should be
noted that the entire argument linking the mention of the tenth hour with the eyewitness
testimony of the Beloved Disciple depends on the identification of the ‘unnamed dis-
ciple’ as the Beloved Disciple — an issue that remains a matter of debate within Johannine

scholarship.**

2.4. The Unforgettable Hour and Day

The precise designation of the hour of the encounter with Jesus suggests that this event —
and the entire day — was truly ‘unforgettable’ for both disciples.> As Michael Theobald
noted, ‘the note — like those in 4:6 and 19:14 — preserves the significance of the encounter:
it is the kind of hour one does not forget.* As several commentators have noted, this mo-
ment left such a lasting impression that it is believed to have remained vivid in the Evangel-
ist’s memory until the end of his life.””

32 Bauckham, Jesus and the Eyewitnesses, 399.

33 G.MacGregor, The Gospel of John (MNTC; New York: Doubleday, Doran & Company 1929) 36 (‘it is un-
likely that “the Witness” was so early a member of Jesus’ company’).

34 This issue of the identity of the unnamed disciple is discussed in depth by B.E. Neirynck, “The Anonymous
Disciple in John 17 ETL 66 (1990) 5-37, reprint in Evangelica. Gospel Studies — Etudes dévangile. Collect-
ed Essays. 1L 1982-1991 (ed. F van Segbroeck) (BETL 99; Leuven: Pecters 1991) 617-649; U. Schnelle,
“Der ungenannte Jiinger in Joh 1:40, The Opening of John’s Narrative (John 1:19-2:22). Historical, Liter-
ary, and Theological Readings from the Colloquivm Ioanneum 2015 in Ephesus (eds. R.A. Culpepper - J. Frey)
(WUNT 385; Tiibingen: Mohr Siebeck 2017) 97-117. There is a compelling theory that identifies the Be-
loved Disciple with the ‘unnamed disciple’ mentioned in John 1:40, based on the inclusio of eyewitness tes-
timony in the Fourth Gospel. The Beloved Disciple is portrayed as the ideal witness, upon whose testimony
the Gospel is founded (John 21:24), while the qualification of a true witness is defined as being with Jesus
‘from the beginning’ (15:27). At both the beginning and end of the narrative, Peter (1:40-42; 21:15-22) and
the Beloved Disciple (1:37-40; 21:20-24) are juxtaposed through lexical parallels, notably the verbs follow’
(1:37-38; 21:20) and ‘stay’ (1:38-39; 21:22). Richard Bauckham (Jesus and the Eyewitnesses, 129) observes,
“The proximity of the two ends of the izclusio of the Beloved Disciple to the two ends of the Petrine inclusio
functions to indicate that this Gospel’s distinctive contribution derives not from Peter’s testimony but from
the Beloved Disciple’s witness.

35 MacGregor, The Gospel of John, 36 (‘the unforgettable moment’); Hendriksen, Exposition of the Gospel accord-
ing to John, 1, 104 (“That day with Jesus changed his whole life! It made such a deep impression upon him that
he never forgot the exact hour when the invitation had been received and the decision to accept it had been
taken’); H.N. Ridderbos, The Gospel according to John. A Theological Commentary (Grand Rapids, MI - Cam-
bridge: Eerdmans 1997) 82 (‘The unforgettable beginning for Jesus’ first followers is precisely dated — down to
the hour’); Bosetti, Fangelo secondo Giovanni, 42 (‘giornata indimenticabile’).

36 Theobald, Das Evangelium nach Johannes, 181.

37 ATT.Robertson, Word Pictures in the New Testament. V. The Fourth Gospel (Nashville, TN: Broadman 1932)
ad locum ("To his latest [sic] day John never forgot the hour when first he met Jesus'); Lenski, 7he Interpretation
of St. John's Gospel, 149 (“That hour shone bright in his memory until his dying day’).
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2.5. The Hour of Becoming a Disciple

Numerous commentators interpret the mention of the specific hour as the moment when
John, the author of the Gospel, became a disciple of Jesus*® — a moment marking the begin-
ning of his Christian life,” the start of a new life,* and his spiritual birth.*' As John Peter
Lange states: “The first hour of his Christian life was indelibly fixed upon the memory of
John, as a great and glorious turning point, as a transition from darkness to light*

2.6. The Importance of the Event

The information about the specific hour of the encounter with Jesus — perhaps given even
unconsciously and spontaneously by the Evangelist® — points to the importance of this
event in the disciples’ lives. In Pierre Moulin’s opinion, ‘[w]hat happened was so import-
ant that they remember all the details.** According to Hermann Strathmann, the mention
of the tenth hour is ‘psychological realism) because important experiences are inextric-
ably linked to external realities that have no meaning in themselves.” Santi Grasso, look-
ing for a common meaning behind all four indications of specific hours in the Gospel of
John (1:39; 4:6, 52; 19:4), notes their common function in emphasising the importance
of a given moment.*

The intensity of the encounter and the quality of the experience. Udo Schnelle believes
that the indication of the time, as well as of the place where the disciples were to stay, em-
phasises the intensity of their first encounter with Jesus.”” According to Jean Zumstein, the
mention of the tenth hour implies ‘the quality of the experience’ (/a gualité de cette expéri-
ence) — the disciples meet Jesus.*

38 R.Schnackenburg, The Gospel according to St John. 1. Introduction and Commentary on. Chapters 1-4 (New
York: Crossroad 1990) 309 (It also suggests the importance of the hour for the disciples — the hour in which
they enter into fellowship with Jesus’).

39 MXR. Vincent, Word Studies in the New Testament. 11. The Writings of John, the Gospel, the Epistles, the Apoca-
lypse (Grand Rapids, MI: Eerdmans 1887) 72 (‘the marking of the specific hour of accompanying Jesus as
the first hour of his Christian life’).

40 G.R.ODay, “The Gospel of John. Introduction, Commentary, and Reflections,” The New Interpreter’s Bible.
General Articles & Introduction, Commentary, & Reflections for Each Book of the Bible Including the Apocryphal/
Deuterocanonical Books in Tivelve Volumes (Nashville, TN: Abingdon 1995) 531 (‘a decisive beginning point
for the disciples’ new life’).

41 Westcott, The Gospel according to St Jobn, 24 (‘He [ John] is here looking back upon the date of his own spir-
itual birth’).

42 J.P.Lange, The Gospel according to John (A Commentary on the Holy Scriptures. New Testament 3; New York:
Scribner 1871) 92.

43 van den Bussche, Giovanni, 139-140 (‘importanza che sembra dare incosciamente e spontanecamente’).

44 P.Dumoulin, Giovanni. Il vangelo dei segni. Il vangelo dellora (Lettura pastorale della Bibbia; Bologna: EDB
2016) 20 (‘Cio che ¢ avvenuto era cost importante che essi ricordano tutti i dettagli’).

45 H. Strathmann, I/ vangelo secondo Giovanni (Nuovo Testamento 4; Brescia: Paideia 1973) 92.

46 S.Grasso, Il Vangelo di Giovanni. Commento esegetico e teologico (Roma: Cittd Nuova 2008) 90 (‘sottolineare
l'importanza).

47 U.Schnelle, Das Evangelium nach Johannes, 4 ed. (THKNT 4; Leipzig: Evangelische Verlagsanstalt 2009) 63
(“Zeitangabe unterstreichen die Intensitit der Begegnung’).

48 J. Zumstein, L'Evangile selon saint Jean (1-12) (CNT IVa. Deuxiéme série; Genéve: Labor et Fides 2014) 87.
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3. Interpretations Referring to the Temporal Significance
of the Tenth Hour

3.1. Passover

Karl Hanhart asserts that the Johannine mention of the tenth hour specifically refers to
the day of the calendar year when the disciples encountered Jesus. In his opinion, it took
place on Nisan 14. The meeting between the two disciples and Jesus would allude to
the celebration of the Passover liturgy by John the Baptist’s community in accordance
with Old Testament law, on the evening of Nisan 14 (a new day was counted from sunset,
thus it was Nisan 15). John’s text would reflect the practices of the Quartodecimians de-
scribed by Eusebius of Caesarea (Hist. eccl. V, 23, 1), who began celebrating the Passover on
the evening of Nisan 14.* According to Hanhart, the whole pericope of 1:35-40 would be
‘a cryptic reference to the Easter experience’ of the community of the Johannine Church.®
The Johannine ‘zbout the tenth hour’ would indicate the end of a three-day fast and the be-
ginning of the Eucharistic Easter liturgy. Therefore, the Evangelist would contrast Jew-
ish Passover’ (2:13) with the Christian Passover, the Passover of Jesus, ‘the Lamb of God’
(1:29, 37), slaughtered on the afternoon of Nisan 14. The chronological references to
the first week of Jesus” ministry, described in the first chapter of the Gospel of John, would
refer to the chronology of Holy Week: Thursday is Nisan 14 (1:29), Friday is Nisan 15
(1:35), followed by Saturday (1:43), and Easter Sunday (2:1). Thus, the encounter between
Andrew and the second disciple and Jesus, and their ‘staying’ with Jesus, took place on
Good Friday, the day of Jesus’ death. Moreover, the expression ‘about the tenth hour would
exactly reflect the chronology in the Gospel of Mark, in which between the sixth and ninth
hour darkness came over the whole land, and after the ninth hour Jesus gave a loud cry and
breathed his last (Mark 15:22-37).%!

Karl Hanhart makes yet another assumption about the meaning of the tenth hour, this
time drawing inspiration from the content of the letter of Irenacus of Lyon (d. 202) cited
by Eusebius (Hist. eccl. V, 24,12), speaking about four groups of believers fasting in the
Asian Churches before Passover: some fasted one day, others two days, others longer than
two days, and still others fasted for 40 hours, day and night. Hanhart presumes that this
last, fourth group referred to Christians who fasted from the sixth hour on the morning
of Nisan 14 till the sixteenth hour of Nisan 15, which would correspond to the tenth hour
in John 1:39. As above, the tenth hour is the hour of Jesus’ death/exaltation and as such
marks the beginning of the Easter celebration of the Eucharist.’* Karl Hanhart argues,

40 K.Hanhart, “About the tenth hour’.. on Nisan 15 (Jn 1,35-40);” L Evangile de Jean. Sources, rédaction, théolo-
gie (ed. M. de Jonge) (BETL 44; Leuven: Leuven University Press — Pecters 1987) 335-346.

50 K.Hanhart, “The Structure of John 1.35 — IV.54," Studies in_John. Presented to Professor Dr. J. N. Sevenster on
the Occasion of his Seventieth Birthday (NovT Sup 24; Leiden: Brill 1970) 28.

51 Hanhart, “About the tenth hour?” 338.

52 Hanhart, “About the tenth hour?” 340.
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[t]o the Johannine community ‘about the tenth hour’ on Nisan 15 was the hinge of time leading from
fasting to rejoicing and from death to life. It was at that time that the celebration of agape and eucharist
began and from then on the unknown disciple and Andrew were bidden to abide with Jesus.>

Atanother place Hanhart adds, Jn 1,29-41 refers to Nisan 15 as the day of the crucifixion/
exaltation of Jesus.>*

The aforementioned proposals have elicited a mix of both favourable reception and de-
cided scepticism from later commentators. Stanistaw Medala, for example, does not exclude
this hypothesis.® On the other hand, Rinaldo Fabris argues that the mention of the tenth
hour is so discreet (¢anto discreo) that it does not allow for formulation of hypotheses re-

garding the religious calendar of the Fourth Gospel ¢

3.2. Remaining with Jesus Throughout the Day

Many authors believe that the mention of the tenth hour indicates the length of time
the disciples spent with Jesus. Robert Kysar speculates that the reference to the tenth hour
may have a symbolic meaning. However, ‘more likely it simply indicates the fact that they
spent some time with their new master.”” According to Gary M. Burge, the mention of
the afternoon hour ‘signals something of Jesus’ intention. This is the end of the day and may
refer to the fact that here Jesus has invited them to spend the entire day with him.*® In turn,
some commentators suggest that the mention emphasises the disciples’ staying with Jesus
for the entirety of the short time they had: between 16:00 and dark, there remained only
two hours. According to Brendan Byrne, the disciples were ‘fascinated with their newly dis-
covered Master and reluctant to leave, [so] the disciples remained with Jesus as long as they
could throughout the day right up till when they had to leave so as to be home before dark”
J. Ramsey Michaels noted that the reference to the tenth hour ‘qualifies or even subverts
the notice that “they stayed with him that day” In Michaels’s opinion, ‘[i]t is possible to
read the subversion as deliberate, as if to say, “Yes, they stayed with him that day, but the day
was practically over!”’*° Hermann Strathmann likewise believes that in the evening the dis-

53 Hanhart, “About the tenth hour} 340-341.

54 Hanhart, “About the tenth hour?” 345.

ss  S.Medala, Ewangelia wedtug swigtego Jana. Rozdzialy 1-12. Witgp, przeklad z oryginatu, komentarz (Nowy
komentarz biblijny. Nowy Testament 4/1; Czestochowa: Edycja Swietego Pawta 2010) 326.

56 Fabris, Giovanni, 162.

57 R.Kysar, John (ACNT; Minneapolis, MN: Augsburg 1986) 39. The same conclusion is reached by Jean-Pierre
Lémonon, Pour live ['Evangile selon saint Jean (Paris: Cerf 2020) 95 (‘Lindication de Iheure [...] laisse entendre
que les deux disciples ont passé un certain temps avec Jésus’).

8 Burge, John, 76.

59 Byrne, Life Abounding, 46.

60 JR.Michaels, The Gospel of Jobn (NICNT; Grand Rapids, MI — Cambridge: Eerdmans 2010) 121. Mi-
chaels (ibidem, 121, note 15) adds, “Yet there is no hint that the writer wants to minimize or make light of
the disciples’ faith [...]. At most it could be argued that he is simply being careful not to overstate his case
for the disciples status as eyewitnesses. Such honesty gains him credibility with his readers’
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ciples returned to their homes in order to — which is obvious — come back to Jesus the next

morning, and remained with him forever.”!

3.3. Staying Overnight
The late afternoon hour of the meeting, practically early evening, suggests to some that stay-
ing with Jesus that day — so short, because it was limited to two hours — was not the Evan-
gelist’s intended emphasis. Charles Kingsley Barrett rightly observes that ‘the incident took
place at 4 p.m. — not a natural point for the beginning of a day’s stay™®” of the disciples with
Jesus. This difficulty may be solved by proposing that the disciples remained with Jesus
throughout the evening hours and through the night. In fact, the tenth hour, a time when
many daily activities start to wind down, may indeed suggest that the disciples stayed with
Jesus overnight. This suggestion, that the late afternoon tenth hour implies the disciples
remained with Jesus overnight, can already be found in commentary by Hugo Grotius
(1583-1645): Eo die inde non discesserunt, ac proinde ibidem pernoctarunt, quia iam serum
erat.® Some modern commentators have also eagerly followed this interpretation. For in-
stance, Leon Morris expressed this view stating, ‘[cJoming to Jesus in the late afternoon and
then having the kind of conversation that the circumstances indicate almost requires us to
understand “spent that day” as “remained overnight”** Another contemporary comment-
ator, Colin G. Kruse, believes that the mention of the hour indicates a late time of day, too
late for the two disciples to return to their homes. Consequently, both were invited to stay
overnight at Jesus” dwelling, with the conversation between them and Jesus probably last-
ing until late night.® In his recent commentary on the Gospel of John, Martinus de Boer
argued similarly that the whole point of introducing the mention of the tenth hour was that
‘there was by this time of the day no turning back [...]. The two new followers of Jesus had
passed the point of no return.®

The famous hospitality of the ancient, biblical world would even have obligated Jesus
to offer accommodation to John’s disciples, especially taking into account a late afternoon
hour for the beginning of their encounter.” As Craig S. Keener noted: “This would prob-

61 Strathmann, I/ vangelo secondo Giovanni, 92.

62 C.K.Barrett, The Gospel according to St John. An Introduction with Commentary and Notes on the Greek Text,
2 ed. (London: SPCK 1978) 181.

63 H. Grotius, Annotationes in Novum Testamentum (Groningae: Zuidema 1828) IV, 27.

64 Morris, The Gospel according to John, 139. See also G.R. Beasley-Murray, John, 2 ed. (WBC 36; Waco, TX:
Word Books 1999) 26 (“The hour suggests a time of conversation, perhaps even that the disciples stayed
overnight with Jesus’); Fabris, Giovanni, 162 (‘tutta la notee’).

65 C.G.Kruse, John. An Introduction and Commentary, 2 ed. (TN'TC 4; Downers Grove, IL: InterVarsity Press
2017) 85.

66 Boer, A Critical and Exegetical Commentary on the Gospel according to John, 332.

61 M.-J. Lagrange, Evangile selon saint Jean, 5 ed. (Erudes Bibliques; Paris: Gabalda 1936) 36; C.S. Keener, Gospel
of John. A Commentary (Peabody, MA: Hendrickson 2003) 470 (‘ancient hospitality would have required him
to have offered for them to spend the night’).
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ably be too late in the afternoon to walk a long way home before dark; a hospitable person
would invite them to spend the night.®®

Edgar Bruns, however, refutes this interpretation about the overnight stay of the disciples.
In his opinion, if the Evangelist wanted to convey such information, he would have done it
explicitly, just as he talks about the night hours in other passages (see John 13:30; 21:3).¢

3.4. Staying the Next Day, the Sabbath

In his most famous work, Horae hebraicae et talmudicae, edited in 1671, the Vice-Chan-
cellor of the University of Cambridge, John Lightfoot (1602-1675) suggested that in ask-
ing Jesus about his dwelling, the disciples were asking him also where he intended to keep

the Sabbath:

ITot péverg; Where dwellest thou? The proper and most immediate sense of this is, Where dwellest,
or, Where lodgest thou? But I could willingly render it as if it had been said, “Where dost thou keep
thy sabbath?” and from thence conjecture that day was the evening of the sabbath. For whereas it is
said, “and they abode with him that day,” it would be a little hard to understand it of the day that was
now almost gone; and therefore we may suppose it meant of the following day, for it is added, dpa %
Sexdry, it was now the tenth hour. It was about the middle of our November when these things fell out
in Bethabara, as will easily appear to any one that will be accurate in calculating the times, and that little
that was left of that day was then the tenth hour. It was then about sunset, and, as it were, the entrance
of a new day: so that it might more properly have been said, “They abode with him that night,” rather
than that day; only the evangelist seems to point out that they remained with him the next day; which
that it was the sabbath I will not so much contend, as (not without some reason) suppose.”

Raymond E. Brown (1928-1998), one of the most esteemed Johannine scholars of the
20th century, also suggests that the day the disciples met Jesus was ‘a Friday, hence Sab-
bath eve; thus, the disciples had to stay on with Jesus from 4 p.m. on Friday until Saturday
evening when Sabbath was over, for they could not move any distance once Sabbath had
begun on Friday evening”" In putting forward his hypothesis, Brown refers to a passage
in the Mishnah (Keruboth 1) which states that virgins’ weddings were held on Wednes-
days. Therefore, the wedding at Cana of Galilee would have taken place on a Wednesday
(John 2:1). This assumption allows for a chronological reconstruction of the preceding
days: Andrew and the unnamed disciple, described in 1:39, encounter Jesus on Friday.
The events depicted in 1:40-42 (including the calling of Peter) take place the following
day - that is, from Saturday evening to Sunday inclusive. Then the events of 1:43-50 (the
calling of Philip and Nathanacel) occur from Sunday evening to Monday. Following in the

68 C.S.Keener, John (ZIBBC 2A; Grand Rapids, MI: Zondervan 2019) 17.

69 J.E.Bruns, “The Use of Time in the Fourth Gospel,” N7§ 13/3 (1967) 286.

70 J. Lightfoot, Horae Hebraicae er Talmudicae. Hebrew and Talmudical Exercitations upon the Gospels, the Acts,
some Chapters of St. Paul’s Epistle to the Romans and the First Epistle to the Corinthians. A New Edition by
R. Gandell (Oxford: Oxford University Press 1859) I11, 244-245.

71 R.E.Brown, The Gospel according to John (i-xii). Introduction, Translation, and Notes (AB 29; Garden City, NY:
Doubleday 1966) 75.
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same vein, from Monday evening till Tuesday Jesus is on his way to Cana, where he arrives
on Tuesday evening or Wednesday morning.”

Brown’s view met with sympathetic reactions from some quarters.”® The interpretations
proposed by both Lightfoot and Brown are indeed noteworthy, as they align with the Sab-
bath theology and creation theology present in John’s Gospel. However, Hartwig Thyen,
considering the above proposal to be a manifestation of exegetical fantasy (‘phantasienvoll’),
notes that the only reason for the disciples’ remaining with Jesus ‘in this highly symbolic
scene is Jesus himself, and not the commandment of the Sabbath.7* In a similar vein, An-
dreas Kostenberger remarks that the reason for the disciples’ intention to remain with Jesus
was motivated by the nature of their ‘desired conversation’ with him. Consequently, their
day with Jesus could have been any day of the week.”

3.5. Conversation with Jesus

Many commentators emphasize the significance of the mention of the hour as drawing
the reader’s attention to the element of the disciples’ ongoing conversation with Jesus. On
that day, the disciples engaged in their first encounter and dialogue with him. The specific
reference to the tenth hour also ‘serves to indicate the length and fruitfulness of the conver-
sation, which went on all the evening.”®

3.6. Moment of the Disciples’ Staying with Jesus or Leaving Him

Thomas L. Brodie notes that the Greek text of John 1:39, despite the use of the numeral
déxatog in the final, climactic position, does not clearly articulate whether the tenth hour
refers to the moment of the disciples’ remaining with Jesus or to the assumed moment
when the disciples left the place Jesus was staying.”” In the first case, the tenth hour sug-
gests the early evening hour, giving a reason for the disciples to remain with Jesus: ‘and they
stayed with him that day, for it was about the tenth hour.”® In the other case, the disciples
remained with Jesus for a short part of that day and then returned to their homes, since

72 Brown, The Gospel according 1o John (i-xii), 98

73 R.Teed, The Gospel of John (Wheaton, IL: Teed 2010) 20 (‘Since Jewish weddings were usually on Wednes-
days, it would make this third day [Jn 1:39] the Sabbath. So on this Sabbath Day Jesus began selecting His
disciples’); A. Marchadour, Venite e vedrete. Commento al Vangelo di Giovanni (Lettura pastorale della Bibbia;
Bologna: EDB 2013) 35 (as a possibility); Grilli, 1/ Vangelo secondo Giovanni, 68.

74 Thyen, Das Johannesevangelinm, 128-129.

75 Kostenberger, John, 76, note 68.

76 Schnackenburg, The Gospel according to St Jobn, 1, 309. See also Beasley-Murray, John, 26 (‘time of conversa-
tion’); Késtenberger, John, 76 (‘the disciples stayed overnight because of the nature of the desired conversation’).

77 Brodie, The Gospel according to John, 160 ("What happened at the tenth hour - did they come or did
they leave?’).

78 This understanding can be found in many contemporary English versions of the Bible which add the word ‘for,
which does not occur in the Greek version — English Standard Version (2016), The New American Standard
Bible (1977, 1995), Revised Standard Version (1952, 1971), English Revised 1833 Webster Update (1995).
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it was growing dark, because they met him at the late tenth hour.”” The second option can
also be understood to mean that the disciples met Jesus quite early that day and stayed with
him for a long time during the same day, until the tenth hour. This latter understanding of
the tenth hour has been preferred by several authors.* Interestingly, the Ethiopic version
of John 1:39 renders it: ‘they remained with him that day unto the tenth hour®

3.7. End of Work and Beginning of Rest

George MacGregor recognises the symbolic significance of the tenth hour as a time of full-
ness and perfection, marking the beginning of the new Christian era. However, in the literal
sense it was just the time when men would leave their work. This is the only interpretation
of “the tenth hour” admissible in the N'T** His interpretation has been shared by others.
According to Silvano Fausti, it was the fourth hour in the afternoon when the hard work
ended and rest began.®

3.8. The Hour of Table Fellowship

The tenth hour was the time of supper, many times the only meal caten that day
(see Luke 17:7-8). Joachim Jeremias, followed by other exegetes, regards the mention of
the tenth hour as the hour when Jesus admits the two disciples of John the Baptist to his
table fellowship.® In turn, John McHugh, who reads the entire text of John 1:38-40 as
an allusion to the Old Testament images of secking wisdom and descriptions of its dwell-
ing places, understands taking note of the tenth hour as an allusion to the feast prepared
by wisdom (Prov 9:5-6). Just as the first day of Jesus’ public ministry ends with an evening

79 According to B.M. Newman and E.A. Nida, the reference to the tenth hour ‘refers to the time when Jesus
invited the two men to visit him, and therefore it is appropriate to introduce it earlier in the verse. Oth-
erwise it could be misunderstood to refer to the time when the two men left Jesus after their visit. Con-
sequently, the authors propose the following translation of the entire verse Jn 1:39: “Come and see,” he
answered. (It was then about four o’clock in the afternoon.) So they went with him and saw where he lived,
and spent the rest of that day with him. B.M. Newman — E.A. Nida, 4 Handbook on the Gospel of John (UBS
Handbook Series; New York: United Bible Societies 1980) 43. This translational suggestion was adopted in
the New Living Translation (1996, 2004, 2007), which renders the verse as follows: ‘It was about four o’clock
in the afternoon when they went with him to the place he was staying, and they remained with him the rest
of the day’

80 E Martin — W.M. Wright IV, The Gospel of John (CCSS; Grand Rapids, MI: Baker Academic 2015) 48 (“The
two disciples stayed with Jesus all that day, until four in the afternoon’); EJ. Moloney, “The First Days of Jesus
and the Role of the Disciples: A Study of John 1:19-51, ABR 65 (2017) 72 (‘They spend the day with him,
leaving late in the afternoon, “about the tenth hour,” matching our 4 pm’).

81 J. Gill, An Exposition of the New Téstament (London: Mathews and Leigh 1809) 1, 752.

82 MacGregor, The Gospel of John, 36.

83 S.Fausti, Rozwazaj i glos Ewangelig. Wspdlnota czyta Ewangelig wedlug sw. Jana (Krakéw: Bratni Zew 2015) 45.

84 J.Jeremias, The Eucharistic Words of Jesus (Philadelphia, PA: Fortress 1977) 45, note 1; J. Becker, Das Evan-
gelium nach Johannes. Kapitel 1-10 (Okumenischer Taschenbuchkommentar zum Neuen Testament 4/1 —
Giitersloher Taschenbiicher. Siebenstern 505; Giitersloh — Whirzburg: Giitersloher Verlagshaus— Echter 1979)
102 (‘hinreichend Zeit zum gemeinsamen Gesprich und zur Abendmahlzeit’); Boer, 4 Critical and Exegetical
Commentary on the Gospel according to John, 332 (‘presumably the tenth hour was the time when the final meal
of the day was taken’).
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meal, Jesus’ last day on earth will end with a meal. Just as during the Last Supper Jesus re-
veals the fullness of his love for his disciples, so for the disciples ‘remaining’ with Jesus on
that evening in 1:39, which brings their first experience of his revelation.®

3.9. The Hour of the Lamb Sacrifice

In light of the Mishnah (Pesah. 5:1), the evening hour of bringing and slaughtering a lamb -
tamid (7nn), the daily burnt offering — at the Jerusalem Temple was approximately eight-
thirty (2:30 p.m.). The lamb was then sacrificed around nine-thirty (3:30 p.m.), meaning
that the burnt offering was completed between the ninth and tenth hours. The Johannine
reference to the tenth hour may be, according to John Gill, an allusion to the death of Jesus,
Lamb of God (John 1:29, 36), an anti-type of the daily Temple sacrifice.® If this interpreta-
tion is combined with the timing of the evening meal, it would suggest that Jesus ate supper
with his disciples in a context imbued with sacramental meaning, serving as a prefiguration
of the Eucharist.”” However, other commentators regard this explanation as speculative, or
even as a figment of exegetical fantasy.*

3.10. Eagerness of Jesus
Thomas Aquinas interprets the mention of the tenth hour in John 1:39 as a reference to
Jesus being studiosus (‘eager’, zealous, keen’, ‘diligent’).

The time is given when he says, it was about the tenth hour. The Evangelist mentions this in order that,
considering the literal sense, he might give credit to Christ and the disciples. For the tenth hour is near
the end of the day. And this praises Christ who was so eager (studiosus) to teach that not even the lateness
of the hour induced him to postpone teaching them; but he taught them at the tenth hour. In the morn-
ing sow your seed, and in the evening do not let your hands be idle (Eccl 11:6).%

Aquinas’ interpretation might have been inspired by the image of John the Baptist as de-
scribed by John Chrysostom in his Homily 18 on John 1:35-41. Referring to this passage in
John’s Gospel, Chrysostom comments on the zeal of John the Baptist in the following way:

Now, the tenth hour may seem to someone too late a time of day to be adapted to a discussion of this
kind (and I say this, for that was then the time, since ‘It was about the tenth hour; the Evangelist says).
Such a man seems to me to be very much in error. In the case of most men, to be sure, and especially those

85 J.E. McHugh, 4 Critical and Exegetical Commentary on John 1-4 (International Critical Commentary on
the Holy Scriptures of the Old and New Testaments; London — New York: Clark 2009) 153.

86 Gill, An Exposition of the New Téstament, 1,752.

87 H.H. Huber, Der Begriff der Offenbarung im Johannes-Evangelium. Ein Beitrag zum Verstindnis der Eigenart
des vierten Evangeliums (Géttingen: Vandenhoeck & Ruprecht 1934) 49; J. Jeremias, Das Evangelium nach
Johannes. Eine urchristiliche Erkliirung fiir die Gegenwart (Chemnitz — Leipzig: Miiller 1931) 90.

88 R.Bultmann, The Gospel of John. A Commentary (Philadelphia, PA: Westminster 1971) 101, note 9 (‘Fant-
astic!’); Thyen, Das Johannesevangelium, 128 (‘phantastisch’).

89 St. Thomas Aquinas, Commentary on the Gospel of John. Chapters 1-21. English Téxt (Latin/English Edition
of the Works of St. Thomas of Aquinas 35 & 36; Green Bay, W1 - Steubenville, OH: Aquinas Institute — Em-
maus Academic 2018) I, 119.
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enslaved to the flesh, probably the time after dining is not very suitable for any serious matters because
of the heart’s being weighted down by food. But here was a man who partook not even of common food,
but spent the evening with as much sobriety as we do the morning, or, rather, with much more (for in
our case, whatever of the evening’s food is still left within us often distracts our soul with imaginations,
but he weighed down his vessel with none of these). And so, it was likely that he might speak about such
matters in the late afternoon (Hom. in Jo. 18.2).”°

3.11. Eagerness of the Disciples

In the same homily, John Chrysostom speaks about the zeal of John the Baptist’s disciples

in the following way:

They did not desert their master, but, rather, desired to learn what Christ had to offer more than he
[John the Baptist]. Further, notice that their eagerness was accompanied by reverence. When they had
approached Jesus, they did not at once question Him about essential and important matters, and they did
not converse with Him publicly, in front of everybody, openly and casually, but they made haste to have
a talk with Him in private. They knew that the words of their teacher proceeded not from false modesty,
but from truth.”!

A bit further Chrysostom continues:

As T have said before, they wished to say something quietly to Him and to hear something from Him,
and thus to learn. Therefore, they did not delay, nor did they say: ‘By all means we shall come tomor-
row, and we shall listen to you speaking in public’, but they proved how eager they were to hear Him by
not being deterred even by the time of day. And I say this for, as it happened, it was near sunset, since
‘It was about the tenth hour, the Evangelist said. This was also the reason why Christ did not tell them
the appearance of His dwelling, or its location, but drew them on to follow Him by showing that He
had accepted them. And for this reason, likewise, He did not say any such thing as: ‘It is not a good time
now for you to come to my dwelling. Be among my listeners tomorrow if you wish something, but now
go home. On the contrary, He spoke as if to friends and those who had been acquainted with Him for
along time (Hom. in Jo. 18.3).

According to Chrysostom, Jesus rewards the disciples’ zeal by not sending them away,

but rather accepting them, inviting them to follow him, and speaking to them as if they

were friends.

This interpretation may also have inspired Thomas Aquinas, who, in continuing his

commentary on John 1:39, gives the same rationale behind the mention of the tenth hour:

90

91
92

The moderation (temperantia) of the disciples is also praised, because even at the tenth hour, when men
usually have eaten and are less self-possessed for receiving wisdom, they were both self-possessed and
prepared (sobrii et apti) to hear wisdom and were not hindered because of food or wine. But this is not

St. John Chrysostom, Commentary on Saint John the Apostle and Evangelist. Homilies 1-47 (trans. T.A. Gog-
gin) (FC 33; Washington, DC: Catholic University of America Press 1957; reprint 2017) 178.

St. John Chrysostom, Commentary on Saint John the Apostle and Evangelist. Homilies 1-47, 180.

St. John Chrysostom, Commentary on Saint John the Apostle and Evangelist. Homilies 1-47, 181-182.
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unexpected, for they had been disciples of John, whose drink was water and whose food was the locust
and wild honey.”®

4. Symbolic Interpretations
4.1.  Critics and Advocates of the Symbolic Interpretation, and the Via Media

A significant number of commentators have attributed symbolic value to the mention of
the tenth hour in John 1:39. Before examining the arguments in support of this symbolic
interpretation, and exploring the various symbolic explanations, it is worth considering sev-
eral dissenting perspectives. Hartwig Thyen argues that the entire scene of the calling of
Jesus’ first two disciples is highly symbolic, and that the nearly formal mention of the tenth
hour functions as a signal of this symbolic mode. At the same time, he also notes that, in
contrast to allegory or metaphor, there exists no hermeneutical key or code by which the
symbolic meaning of the tenth hour might be definitively decoded. In other words, while
the symbolic character of the passage is apparent, the specific meaning of the symbol re-
mains indeterminate.”* In a similar vein, John Lightfoot argued: ‘If, as is likely, the notes of
time in this gospel sometimes carry a significance beyond their surface meaning, in this case
it is lost to us” Also Alexandra R. Brown observes that the tenth hour in John 1:39 rep-
resents ‘a time of no obvious symbolic significance’’® Rudolf Schnackenburg, one of the
foremost German interpreters of the Gospel of John, likewise concludes: “The time men-
tioned (the tenth hour, four in the afternoon) can hardly have a symbolic meaning.”” Jorg
Frey, another leading figure in contemporary Johannine scholarship, also rejects the sym-
bolic reading of the tenth hour, describing such interpretations as wenig iiberzeugend (‘not
very convincing’).” Similarly, Michael Theobald maintains that we simply do not know
whether the reference to the tenth hour is intended to bear any symbolic significance at all.””

One of the most highly regarded English-speaking commentators on the Fourth Gospel,
Francis Moloney, argues that ‘there is no evidence for symbolic reading;'® and therefore
the mention of the tenth hour has ‘no symbolic value’' Similarly, Prosper Grech states

93 St. Thomas Aquinas, Commentary on the Gospel of John. Chapters 1-21,1,119.

94 Thyen, Das Johannesevangelium, 128-129.

95 Lightfoot, St. John’s Gospel, 103.

96 A.R.Brown, “John 1:35-42. Exegetical Perspective] Feasting on the Gospels. John. 1. Chapters 1-9
(eds. C.A. Jarvis — E.E.Johnson) (A Feasting on the Word Commentary; Louisville, KY: Westminster John
Knox 2015) 35.

97 Schnackenburg, The Gospel according to St John, 1, 309.

98 J. Frey, Vo Ende zum Anfang. Studien zum Johannesevangelium. Kleine Schriften IV (WUNT 492; Tiibingen:
Mohr Siebeck 2022) 90. Cf. also Frey, Die johanneische Eschatologie, 11, 189-191.

99 Theobald, Das Evangelium nach Johannes, 181 (‘Ob sich damit en symbolischer Sinn verbindet? [...] wir wis-
sen es nicht’).

100 EJ. Moloney, The Gospel of John (SP 4; Collegeville, MN: Liturgical Press 1998) 54.

101 Moloney, The Gospel of John, 60.
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unequivocally: ‘there is no mention of such numerical symbolism in the Gospel”' The es-
teemed American exegete Leon Morris likewise contends that interpreting John’s temporal
references symbolically ‘seems to be going beyond the evidence and the probabilities. It is
preferable to regard this and other such passages as straightforward notes of time.'®® A com-
parable perspective is expressed by yet another respected American biblical scholar, Donald
A. Carson. In his view, symbolic interpretations cannot be verified in any meaningful way, as
they elude the basic methods of evaluation and critical assessment.!**

Rinaldo Fabris categorically excludes the possibility that the symbolism in question
could be derived from the allegorical exegetical methods of Philo of Alexandria. Accord-
ing to Fabris, the use of the adverbial conjunction ¢ (‘about’) with the tenth hour indic-
ates, in sober and descriptive terms, an approximate time.'” However, Fabris’s objection
concerning the use of ¢ is unconvincing. First, the very use of the numeral ‘ten’ suggests
that the Evangelist intended to draw the reader’s attention to this specific hour, the tenth,
rather than to some generic or vague notion of time. Second, the Evangelist John employs
the same phrase ¢pa 7y ¢ (‘it was about the hour’) in each of the three instances where
he provides a precise time reference (1:39; 4:6; 19:14). Only in 4:52 is the seventh hour
mentioned without the adverbial conjuction 6. It is possible that the use of d¢ indicates
a certain continuity or duration of the event being described. In 1:39, the disciples remain
with Jesus; the process of abiding with Jesus (of faith, of discipleship) is initiated but not
concluded. In 4:6, the conversation with the Samaritan woman likewise unfolds over a pe-
riod of time. In 19:14, Jesus’ trial before Pilate also spans a certain temporal duration and is
not a momentary event. By contrast, in 4:52 the fever leaves the official’s son immediately -
this is a punctiliar, instantaneous event.

On the other side of the debate are many exegetes who indeed discern, or at least allow
for, symbolic meaning in John’s specific reference to the tenth hour. Ulrich Wilckens, for
example, judges the mention of the tenth hour a chronological note that is, without doubrt,
symbolic.'® AntoniPaciorek states: ‘Most probably, the reference hasa symbolic character!””
A similarly affirmative appraisal of the symbolic interpretation can be found in one of the
leading Polish commentaries on the Gospel of John: ‘In general, not only patristic exegesis

but also contemporary scholarship tends to find symbolic meaning in the number ten.'*®

102 P. Grech, “Una giornata presso Gesi: [orario giovanneo,” S#Pa 50/3 (2003) 780 (‘non si trova nessun cenno
aun tale simbolismo numerico nel Vangelo’).

13 Morris, The Gospel according to John, 138.

14 D.A. Carson, The Gospel according to John (PNTC; Grand Rapids, MI — Cambridge: Eerdmans 1990) 157
(‘Symbolic interpretations [...] lack rudimentary controls’).

105 Fabris, Giovanni 162, note 12 (‘La sobria indicazione di Gv 1,39 «era circa lora decima», esclude ogni spec-
ulazione sul valore simbolico del numero «dieci» secondo il modello dell'esegesi allegorica di Filone’).

16 U. Wilckens, Das Evangelium nach Jobannes, 18 ed. (NTD 4; Géttingen: Vandenhoeck & Ruprecht 2000) 47.

107 A. Paciorek, Ewangelia wedfug sw. Jana. Tlumaczenie, wstep i komentarz (Biblia Lubelska; Lublin: Redakcja
Wydawnictw Katolickiego Uniwersytetu Lubelskiego 2000) 67. In the same vein, Salvatore A. Panimolle
(Lettura pastorale, 174) argues: ‘potrebbe [...] avere anche un significato simbolico’

108 Medala, Ewangelia wedtug swigtego Jana. Rozdzialy 1-12, 326.
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Commentators on the Gospel of John often present both literal and symbolic ap-
proaches to interpretation, but typically prioritising one over the other, or showing greater
sympathy toward a particular reading. One illustrative example of such a dual approach is
provided by Adam Sikora in his commentary on the tenth hour in John 1:39. He writes:

Exegetes of the patristic period, as well as many contemporary commentators, interpret it symbolically -
asa perfect number pointing to the ‘hour of fulfillments, the moment of definitively finding the Messiah.
Without denying the validity of such an interpretation, it seems that the primary emphasis here is on
highlighting the actual time - ‘the hour’ - from which the disciples’ association with Jesus began.!”

An alternative approach, however, is also worth considering. Given the two-layered
character of the Gospel itself — where literal and symbolic (or spiritual) levels of meaning
often coexist within the same text — it may be assumed that both meanings were intended
by the Evangelist. Accordingly, the reader or audience is not required to choose between
them, but may instead appreciate the theological richness offered by their interplay.

4.2. Arguments Supporting a Symbolic Interpretation

While acknowledging the legitimacy of the objections outlined above, there remain several
reasons why the symbolic reading of the tenth hour in John 1:39 should still be taken seri-
ously. Taken together, these form a persuasive case suggesting, at minimum, the plausibility
of a symbolic dimension to this temporal reference.

4.2.1. Patristic and Contemporary Tradition

Symbolic interpretations of temporal references in the Fourth Gospel have along tradi-
tion, reaching back to the patristic era. In conducting biblical scholarship in the spirit of
rigorous exegesis — which includes attention to the history of interpretation and reception
(Wirkungsgeschichte, histoire de la réception) — such a longstanding interpretative tradition
ought neither to be ignored nor dismissed.

4.2.2. The Symbolic Character of the Fourth Gospel

Justification for a symbolic reading of the hour might be sought in the symbolic character of
the Gospel itself. Already in antiquity, the Fourth Gospel was described as ‘spiritual’ — a char-
acterisation attributed to Clement of Alexandria (cf. Eusebius, Hist. eccl. 6.14.7). The sym-

bolic nature of John has been thoroughly studied in contemporary exegesis and is rarely

called into question."?

100 A.R. Sikora, “Zobaczyti uwierzyl” (] 20,8). Droga wiary umitowanego ucznia Jezusa w ujecin egzegezy teologicz-
nej (Studia i Materialy — Uniwersytet im. Adama Mickiewicza w Poznaniu. Wydzial Teologiczny 120; Poznari:
Wydawnictwo Wydziatu Teologicznego Uniwersytetu im. Adama Mickiewicza w Poznaniu 2012) 32-33.

110 M.E Wiles, The Spiritual Gospel. The Interpretation of the Fourth Gospelin the Early Church (Cambridge: Cam-
bridge University Press 1960) 22-40 (chapter ‘Historicity and Symbolism’); G. Stemberger, La symbolique du
bien et du mal selon Saint Jean (Parole de Dieu 5; Paris: Seuil 1970); J. Mateos - J. Barreto, E/ Evangelio de Juan.
Andlisis lingtiistico y comentario exegético, 2 ed. (Lectura del Nuevo Testamento 4; Madrid: Cristiandad 1982);
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4.2.3. Symbolic Context of John 1:39

Hartwig Thyen argues that the entire scene of the calling of Jesus’ first two disciples is highly
symbolic (‘hochsymbolischen Szene’)."!! For this reason, the mention of the tenth hour
within this narrative may also carry symbolic meaning. A symbolic context invites symbolic
readings of its constituent narrative elements. Thyen earlier observed that it is the mention
of the tenth hour that signals the symbolic mode of the entire scene (‘deren symbolischen
Modus signalisiert’)."? Thus, in his view, the tenth hour is what renders the scene symbolic.
This may seem circular: the hour is symbolic because the scene is symbolic, and the scene is
symbolic because it includes a symbolic hour. However, as we will argue below, additional
considerations support viewing the entire passage as symbolically charged. Hence, a sym-
bolic context may encourage the symbolic reading of a particular narrative detail.

William C. Weinrich argues that the reference to the tenth hour may not, in isolation,
carry symbolic weight. However, its placement in a theologically dense context in 1:39 -
marked by key terms such as £\8av (‘they went’), €i8av (‘they saw’), mod uéver (‘where he
stays’), and #fjuepa (‘day’) — suggests otherwise."”® The verb pévw (‘to remain’) appears three
times in 1:38-39. Weinrich concludes: ‘It is doubtful, then, that “the tenth hour” is without
symbolic meaning"* Martinus C. de Boer, however, offers a critique, denying a theological
use of pévw in this passage, arguing that it lacks the theological depth seen when the verb is
paired with the preposition év (‘in’), as in ‘abide in’ Jesus:

Many interpreters would also attribute a deeper meaning to the verb péve (“stay”), which occurs three
times in 1:38-39. There are another thirty-seven instances in GJohn, often with a deeper theological
meaning (“abide”). In most of those cases, however, the verb is accompanied by the preposition &v (“in”),
e. g, to “abide in” Jesus or his word (cf. 5:38; 6:56; 15:4-6, 10). But that is not the case in 1:38-39.
Two instances concern Jesus himself staying (lodging) somewhere in an evidently mundane way (for
similar usage, cf. 2:12; 11:6). The third instance, which concerns Andrew and his companion “staying

w

with (o0v)” (rather than “in”) Jesus, has a temporal limitation (“that day”), and that is unlike the notion

of “abiding in” elsewhere in GJohn, where the idea is ongoing union between the believer and Christ.!”

P. Diel - J. Solotareff, Le symbolisme dans [évangile de Jean (Petite Bibliothéque Payot 200; Paris: Editions
Payot & Rivages 1983); D.A. Lee, The Symbolic Narratives of the Fourth Gospel. The Interplay of Form and
Meaning (JSNTSup 95; Sheffield: JSOT 1994); C.R. Koester, Symbolism in the Fourth Gospel. Meaning, Mys-
tery, Community, 2 ed. (Minneapolis, MN: Fortress 2003); R.A. Culpepper, “Symbolism and History in John's
Account of Jesus’ Death,” Anatomies of Narrative Criticism: The Past, Present, and Futures of the Fourth Gospel
as Literature (eds. T. Thatcher — S.D. Moore) (Society of Biblical Literature. Resources for Biblical Study 55;
Atlanta, GA: SBL 2008) 39-54; EW. Mburu, Qumyan and the Origins of Johannine Language and Symbolism
(Jewish and Christian Texts in Contexts and Related Studies 8; London: Clark 2010); J.G. van der Watt, “Sym-
bolism in John’s Gospel. An Evaluation of Dodd’s Contribution,” Engaging with C.H. Dodd on the Gospel of
John. Sixty Years of Tradition and Interpretation (eds. T. Thatcher — C.H. Williams) (Cambridge: Cambridge
University Press 2013) 66-85.

1t Thyen, Das Johannesevangelinm, 129.

112 Thyen, Das Johannesevangelium, 128.

13 W.C. Weinrich, John 1:1-7:1 (ConcC; Saint Louis, MO: Concordia 2015) 259.

14 Weinrich, Jobn 1:1-7:1,259.

115 M.C. de Boer, “Andrew. The First Link in the Chain,” Character Studies in the Fourth Gospel. Narrative Ap-
proaches to Seventy Figures in John (eds. S.A. Hunt — D.E. Tolmie — R. Zimmermann) (Grand Rapids, MI:



Adam Kubis . The Tenth Hour in Jobn 1:39: From Narrative Detail to Eschatological Symbol

For accuracy, it must be noted that the preposition used in 1:39 is mapéd, not obv.
De Boer’s critique does not consider the redactional development of the Gospel. Conse-
quently, the theological use of a term elsewhere in John invites the reader to consider its
theological significance when it appears again, even if the immediate context differs.

4.2.4. The Gospel’s Dual-Layered Text

One must consider the dual-layered nature of the Johannine text, in which literal and
symbolic interpretations are not mutually exclusive. A compelling example is found in
Thomas Aquinas’ commentary: he first offers two literal readings of the tenth hour - as
asign of Jesus zeal in teaching and of the disciples’ eagerness to listen, based on its being
alate afternoon hour. He then presents a third, symbolic interpretation drawn from Au-
gustine.''® A similar pattern is seen in Hartwig Thyen, who views the tenth hour as a nar-
rative device that lends verisimilitude, while simultaneously acknowledging its symbolic
dimension."” John’s Gospel invites this dual approach: it is to be read both literally and
spiritually (i.e., symbolically). For example, when Jesus speaks of his ‘lifting up’ (3:14; 8:28;
12:32, 34), he refers both to his physical crucifixion and to the revelation of his glory, vic-
tory over the ruler of this world, the arrival of his hour, his enthronement, and his messianic
marriage with his people. The tenth hour, in the same way, need not be understood in
a one-dimensional fashion. Literal and symbolic readings are not exclusive alternatives, but
can be mutually enriching.'"®

4.2.5. The Function of ‘that day’ (John 1:39)

Thomas L. Brodie argues that the phrase ‘that day), which immediately precedes the men-
tion of the tenth hour, undermines the function of the reference as a precise time of day.
He writes:

The phrase (‘that day’) which precedes the references to the tenth hour is such that it subverts its possible
function as a reference to a particular hour of the day. The implication is that that is not its function.
To insist that it is means implying that the Evangelist could not tell the time of day. [...] the reference is

primarily symbolic.'”

4.2.6. Narrative Excess and Symbolic Mode

In a similar vein, Hartwig Thyen considers the chronological note of the tenth hour — espe-
cially following the phrase ‘that day’ — as something superfluous. Such narrative excess, or

Eerdmans 2016) 141, note 27.

116 St. Thomas Aquinas, Commentary on the Gospel of John. Chapters 1-21,1,119.

117 Thyen, Das Johannesevangelium, 127-129.

us  R.Infante, Giovanni. Introduzione, traduzione e commento (Nuova versione della Bibbia dai testi antichi 40;
Cinisello Balsamo: Edizioni San Paolo 2015) 68 (‘Risulta difficile dire se le indicazioni dellora di alcuni eventi
(cfr. 4,6) abbiano un significato simbolico o puramente cronologico. Le due possibilita, come ¢ evidente in
19,14, non si autoescludono’).

119 Brodie, The Gospel according to John, 160.
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what Umberto Eco terms a ‘waste of words’ (Wortverschwendung), serves as a narratological

signal that the narrative has entered a symbolic mode (symbolischen Modus).'*

4.2.7. Narrative Redundancy as a Criterion of Symbolism

The detail of the tenth hour serves no clear narrative purpose, nor would its removal disrupt
the narrative logic. This fact corresponds to one criterion for detecting symbolic meaning
in atext.'”! Juan Leal proposes four such criteria for identifying symbolic and historical
meaning in narrative: (1) the presence of seemingly irrelevant details, (2) discourse embed-
ded in a narrative in such a way that both illuminate each other, (3) emphasis on a figure
who otherwise plays no significant role in the context, and (4) the use of later liturgical or
Christian expressions.'” The reference to the tenth hour in John 1:39 fulfils the first of
these criteria.

4.2.8. The Broader Symbolism of ‘hour’ in John

In support of a symbolic meaning for the tenth hour, Brodie points to the clearly symbolic
use of the term ‘hour’ elsewhere in the Gospel, particularly in 13:1 and 17:1.'% In the same
vein, Ramsey J. Michaels noted, “Yet while “tenth” is not symbolic, “hour” may very well be,
for Jesus will soon begin to speak of another decisive “hour” (2:4).'* In fact, symbolic refer-
ences to the hour appear as early as 2:4 and 4:23, where the hour is said to be both coming
and already present — a reference to the saving work of Jesus (cf. 5:25; 12:23,27). Bernadeta
Jojko argued:

There is only one ‘hour’ of Jesus, in the fullest theological sense of the word, which sums up all other
temporal terminologies by looking towards the supreme act of Jesus’ self-revelation on the cross. It is
the hour of fulfillment; his hour par excellence: the hour of his exaltation on the cross when he fulfills
all the prophesies of the Scriptures and accomplishes the salvation of the world.'*

4.2.9. Symbolism of Other Time References in John
Edgar Burns has argued that virtually all four of the Johannine time references (1:39; 4:6;
4:52;19:14) carry symbolic significance.' The symbolic value of the sixth hour in John 4:6

120 Thyen, Das Johannesevangelium, 127.

121 M.L. Coloe, John 1-10 (Wisdom Commentary 44A; Collegeville, MN: Liturgical Press 2021) 49 (“The time
detail, which seems to have no other purpose in the narrative, is one indicator to the reader that the evangelist
may be working with symbolism; that is, the meaning of this detail is to be found beyond the narrative’).

122 J. Leal, “El simbolismo histérico del IV Evangelio,” EstBib 19/4 (1960) 344-346. The above summary of Leal’s
view after Coloe, John 1-10,49.

123 Brodie, The Gospel according to John, 160.

124 Michaels, The Gospel of John, 121.

125 B.Jojko, “The Hour of Jesus and the Wedding Feast at Cana (Jn 2:1-11),” ¥/ 38/1 (2020) 144. See also
PJ. Creevey, “God’s ducouoatvy and Jesus’ ‘Hour’ in John's Gospel. Divine Love in Action;” Bib 104/1 (2023)
93-109; S.C. Amador, The Hour of Justification in the Fourth Gospel (WUNT 11/622; Tiibingen: Mohr Sie-
beck 2025).

126 Bruns, “The Use of Time in the Fourth Gospel,” 285-290.
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and 19:14 has already been noted by several scholars, and their arguments appear com-

pelling to a certain degree.'”

Interestingly enough, Codex Alexandrinus (5th c.) changes
dexdry (‘tenth’) into #xtm (‘sixth’) in John 1:39. The symbolic import of the seventh hour

in 4:52 is less obvious, but Burns explains:

The ‘seventh hour’ of iv. 52 would, merely as seventh, appeal to this evangelist who selects only seven mir-
acles for his gospel and otherwise shows himself disposed to make use of this number. Moreover it may be
that the seventh hour is noted here because it was believed to be the hour of crisis in an illness, or because
seven, the perfect number, is appropriate for a miracle of healing. But perhaps we may go beyond these
significations to see in the first hour after noon the beginning of a decline, a decline which progresses
until it reaches its climax at xiii. 30.'2

If three of the four explicit time references in John are plausibly symbolic, it is difficult to

regard the fourth (1:39) as purely literal.

4.2.10. The Symbolism of the Number Ten
The number ten itself may point to symbolic significance, as it (1) carries considerable
weight in the Old Testament, and (2) was regarded as a perfect number in Pythagorean
philosophy and by Philo of Alexandria.'” In the Old Testament, one finds ten patriarchs
from Adam to Noah (Gen 5), Abraham’s negotiation over ten righteous men (Gen 18:32),
the tithe (Gen 28:22), the Ten Commandments (Exod 20:2-17; Deut 5:6-21), the ten
plagues of Egypt (Exod 7-11), ten curtains of the Tabernacle (Exod 26:1), ten tests in
the wilderness (Num 14:22), ten basins in Solomon’s temple (2 Chr 4:6), ten lampstands
(4:7), ten tables (4:8), the ten servants of Gideon (Judg 6:27), and the ten elders sum-
moned by Boaz (Ruth 4:2). In the New Testament, ten appears in parables of Jesus: ten
virgins (Matt 25:1), ten coins (Luke 15:8), ten talents (Matt 25:28), and ten servants who
receive ten minas (Luke 19:13). In Rev 2:10, ten designates a period of tribulation.

Given the prominence of the number ten in both Scripture and Hellenistic thought, it
is unsurprising that Origen comments on the tenth hour in John 1:39 in the following way:

Now it was reserved for those who asked where Jesus was staying, who followed the teacher, and saw,
to remain with Jesus and to spend that day with the Son of God. And since the tenth number has
been observed to be holy, no few mysteries being recorded to have occurred in the number ten, we
must think that it is not without reason that in the gospel too the tenth hour is recorded as the time
when John’s disciples went down with Jesus. Andrew, Simon Peter’s brother, was one of these. After

127 For an extensive study of the sixth hour in Jn see S. Witetschek, “Die Stunde des Lammes? Christologie und
Chronologic in Joh 19,14 ETL 87/1 (2011) 127-187; S. Witetschek, “The Hour of the Lamb? Some Re-
marks on John 19,14 and the Hour of Jesus's Condemnation and/or Crucufixion,” Jesus, John, and History.
111 Glimpses of Jesus through the Johannine Lens (eds. PN. Anderson — E. Just - T. Thatcher) (ECL 18; Atlanta,
GA: SBL2016) 95-107.

128 Bruns, “The Use of Time in the Fourth Gospel,” 288.

129 This argument is invoked by Brown, The Gospel according to John (i-xii), 75. This exegete, one of the foremost
authorities in modern Johannine studies, does not explicitly advocate any symbolic interpretation of the tenth

hour in John 1:39.
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he had been benefitted because he remained with Jesus, he found his own brother Simon (for perhaps
he had not found him before) and says that he has found the Messiah, which is, translated, ‘Christ’
(Comm. in Jo. 2.220).1%°

Origen does not specify what deeper meaning he believed the Evangelist intended in
referencing the tenth hour, leaving that question open to the reader’s discernment. His
commentary on John 1:39 has not survived.

4.3.  Examples of the Symbolic Interpretation of the Tenth Hour

The following section presents various symbolic interpretations of the tenth hour
in John 1:39. We will begin with those attested in patristic literature and then proceed to
contemporary explanations.

4.3.1. The Torah and the Decalogue
According to Augustine, the tenth hour in John 1:39 symbolises the Torah, as the Torah
contains the Ten Commandments. The Bishop of Hippo writes:

Do we reckon that the evangelist had no reason to tell us what the time was? Can it be that he did not
want us to notice anything, to ask ourselves what it might mean? It was the tenth hour. This number
stands for the law, because the law was given in ten commandments. But the time had come for the law to
be fulfilled through love, seeing that the Jews were unable to fulfill it through fear. That is why the Lord
says, | have not come to undo the law, but to fulfill it (Mt 5:17). So it was entirely suitable that it was
the tenth hour when these two followed him, on hearing the testimony of the bridegroom’s friend, and
that it was the tenth hour when he heard “rabbi,” which is translated “teacher.” If the Lord heard “rabbi”
at the tenth hour, and the number ten belongs to the law, the master of the law is nobody else but the law-
giver. Let nobody say that one gave the law, and someone else teaches the law; the one who gave it teaches
it; he is the master of his own law and teaches it. Mercy is on his tongue, and that is why he teaches the law
mercifully, as it says about Wisdom, She carries the law and mercy on her tongue (Pr 31:26). Do not be
afraid that you are unable to keep the law, take refuge in mercy. If keeping the law is too much for you,
make use of that agreement, make use of that signed document, make use of the prayers which the heav-
enly jurist has set out and composed for you.'!

Augustine’s interpretation is adopted by Bede the Venerable (I sanctum Johannem
evangelistam expositio 1,39, PL 92, 652), who wrote: Ex lege veniebant ad Evangelium,
ad fidem Christi mittebat illos legis Decalogus (‘From the Law they came to the Gospel;
the Decalogue of the Law sent them to faith in Christ’). The same explanation was also
embraced by Thomas Aquinas, who states:

130 Origen, Commentary on the Gospel according to John. Books 1-10 (trans. R.E. Heine) (FC 80; Washington,
DC: Catholic University of America Press 1989) 154.

131 Augustine, Homilies on the Gospel of John 1-40 (trans. E. Hill) (Works of Saint Augustine. A Translation for
the 21st Century I11/12; Hyde Park, NY: New City Press 2009) 153-154.
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According to Augustine, however, the tenth hour signifies the law, which was given in ten precepts. And
so the disciples came to Christ at the tenth hour and remained with him to be taught so that the law
might be fulfilled by Christ, since it could not be fulfilled by the Jews. And so at that hour he is called
Rabbi, that is, Teacher.!*

This interpretation of the tenth hour, based on the ten words of the Decalogue,
is echoed by some contemporary commentators, who consider it a plausible symbolic

explanation.'®

4.3.2. Lateness of Christ’s Coming

For Cyril of Alexandria the tenth hour in John 1:39 is ‘a symbol of the lateness of Christ’s
coming.** In all probability, he was alluding to the idea that the twelve hours of the day
reflect twelve ages of human history, or the world’s history. Cyril comments:

When it says, “It was about the tenth hour,” on this very point we make an application that is beneficial
and appropriate to everyone. We say that the one who compiles the divine sayings subtly teaches us again
that the great mystery of our Savior was not made known at the beginning of the present age but now,
as the time draws to a close. As it is written, in the last days, we are all shown to be “taught by God”
[Is 54:13]. Take as another image of what I am saying about the tenth hour the disciples who are at
the Savior’s side. The Evangelist says that once they stayed with him, they clung to him so that those who
enter God’s house by faith and run to Christ may learn that they must remain with him and not desire to
be estranged again either by departing to sin or by rushing back to unbelief.!*

It is worth noting that while commenting on John 7:30, Cyril gives a long excursus at-
tacking heretical notions of the power of hours. He offers one particularly pointed example,
in which in the very same hour one person is prosperingand someone else dies miserably. He
concludes: “Will not this teaching about the hours, then, be exposed as an ignorant myth
and an invention of demonic madness? I think that everyone will agree to this without
hesitation and will condemn those who think this way.’*

4.3.3. The Time of Salvation, the Time of the Church, the Christian Era

Based on the information found in John 11:9, where a day is described as consisting of
twelve hours, some have proposed the thesis that these twelve hours symbolize the span
of all history — the entire course of the world’s events. Within this framework, the tenth
hour would represent the moment of Christ’s entry into history and the beginning of
the Christian era. In this vein, George H.C. MacGregor argues:

132 St. Thomas Aquinas, Commentary on the Gospel of John. Chapters 1-21,1,119.

133 Thyen, Das Johannesevangelium, 128.

134 Wiles, The Spiritual Gospel, 33.

135 Cyril of Alexandria, Commentary on_John (trans. D.R. Maxwell) (Ancient Christian Texts; Downers Grove,
IL: InterVarsity 2013) [, 87.

136 Cyril of Alexandria, Commentary on John,1,298.
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if any particular significance is to be attached to ‘the tenth hour” it is probably symbolical; thus in 11:9
the twelve hours of the day perhaps represent the duration of the universe, ‘the last hour” (1 Jn. 2:18)
would be the Evangelist’s own day, while ‘the tenth hour, the number of perfection, would mark the be-
ginning of the Christian era.'”’

However, Rudolf Bultmann rejects such an interpretation, emphasising the actual
meaning of the ‘day’ and its ‘twelve hours’ in John 11:9. In that context, they refer specific-
ally to the period of Jesus’ earthly ministry (cf. John 9:4-5; 12:35).!3%

4.3.4. The Hour of Fulfilment

Philo of Alexandria argued that the sin of the Egyptians, brought to its full measure, cor-
responded to the ‘perfect number’ (téhetog &piuds) of punishments inflicted in the form of
the ten plagues: Aéxa O émdyovran Tf] xhpa Tiwwpint, kotTé T@V TEEl HUAPTNKOTWY TEAELOG
apBuds kohdoews — “The punishments inflicted on the land were ten - a perfect number
for the chastisement of those who brought sin to perfection’” (Mos. 1.96)."* For Philo,
therefore, the number ten represents perfection.’® This same meaning was attributed to
the number by both Pythagoreans and Gnostics. These considerations led Rudolf Bult-
mann, and subsequently other commentators, to regard this symbolic value of the num-
ber ten as the proper key for understanding the Johannine reference to the tenth hour
in John 1:39. In this reading, the tenth hour becomes the hour of fulfilment,'"!
completion and perfection.'” When reading the previously cited commentary by St. Au-

an hour of

gustine, we also encounter this theme of fulfilment - specifically, the fulfilment of the Law
and the Decalogue.

Among some commentators, however, Bultmann’s interpretation has been met with
scepticism.'® Craig Koester, for example, observes that other hours could also signify com-
pletion or perfection. A notable case is the seventh hour, the time at which Jesus heals
the royal official’s son (John 4:52). Koester speculates that had Jesus met his disciples at

137 MacGregor, The Gospel of John, 36.

133 R. Bultmann, Das Evangelium des Jobannes, 21 ed. (KEK 2; Géttingen: Vandenhoeck & Ruprecht 1986) 70.

139 Philo, On Abrabam. On Joseph. On Moses (trans. EH. Colson) (LCL 289; Cambridge, MA: Harvard Univer-
sity Press 1935) 324 (Greek text), 325 (English text).

140 F Hauck, “Séxe,” TDNTIL, 37. See also other works of Philo, Spec. 2.201; 4.105; Congr: 109.

141 Bultmann, Das Evangelium des Johannes, 70 (‘die zehnte Stunde ist die Stunde der Erfiillung’).

142 J. Gnilka, Johannesevangelium (NEchtB 4; Wiirzburg: Echter 1983) 21 (‘Die zehne Stunde has als Seudne der
Erfiillung symbolischen Sinn’); Léon-Dufour, Lecture de [ ’Evangile selon Jean, 190 (‘elle évoque une heure par-
ticuli¢re, celle de l'accomplissement’); Panimolle, Lettura pastorale, 174 (as a possibility: ‘Ora il numero dieci
potrebbe indicare la pienezaa, il compimento ¢ la perfezione, come presso Filone alessandrino. Quindi lora
decima sarebbe il tempo di compimento’); G. Zevini, Vangelo secondo Giovanni, 8 ed. (Commenti spirituali
del Nuovo Testamento; Roma: Cittd Nuova 2009) 96 (‘'ora del compimento in cui si conclude la ricerca dei
discepoli: I'incontro con Gesir); W. Kleiber, Das johannesevangelium. 1. Job 1,1 — 10,42 (Die Botschaft des
Neuen Testaments; Gottingen: Vandenhoeck & Ruprecht 2017) 59 (as one possible explanation).

143 Késtenberger, John, 76, note 68 (‘very questionable’).
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the seventh hour and healed the boy at the tenth hour, the meaning of these Johannine texts
would remain essentially unchanged.'*

4.3.5. The Ten Creative Words of God

Hartwig Thyen has noted the possibility of a symbolic interpretation of the tenth hour as
an allusion to the tenfold occurrence of the phrase ‘And God said (277§ 1¥°1) in Gen 1:3,
6-7,11, 14, 20, 24, 26, 28-29."5 According to later Jewish tradition, ‘the world is created
by ten divine words’ (6. Meg. 21b)."* Thus, the Evangelist may be making a subtle reference
to the idea of new creation, a concept synonymous with salvation, into which the two dis-

ciples enter as they remain with Jesus.'

4.3.6. The Most Perfect Hour in the History of the World

Marie-Emile Boismard, the French exegete from the Ecole biblique et archéologique
francaise de Jérusalem, argued that the tenth hour mentioned in John 1:39 should be un-
derstood symbolically, much like the sixth hour in John 4:6 and 19:14. Drawing on the an-
cient understanding of the number ten as a symbol of perfection, Boismard maintained
that it represents the perfect hour in the history of the world. This hour is the moment
of the coming of the Kingdom of God, when Jesus calls his disciples and allows them to
remain with him. The fulfilment of this tenth hour is the act of dwelling with Jesus in
the Father’s house, where there are many dwelling places (John 14:2-3).14

4.3.7. The Twelve Hours of the Day: The Time of Jesus” and the Disciples’ Activity

Rinaldo Fabris suggests that the tenth hour may be read symbolically within the frame-
work of the Johannine symbolism of the twelve hours of the day, which represent
the period of Jesus activity (cf. John 9:4; 11:9-10; 12:35-36). The mission of Jesus, ‘the
light of the world’ (8:12), is also the mission of the disciples, ‘the children of light’ (12:36).
Thus, the twelve hours of the day signify not only the time of Jesus’ activity, but also that

of his disciples.'*

4.3.8. Messianic Wedding

According to Mary L. Coloe, the mention of the tenth hour is also symbolic, as the late af-
ternoon and the approach of sunset were traditionally associated with the time of wedding
celebrations. At the very moment when the disciples — identified with the bride — encounter

144 Koester, Symbolism in the Fourth Gospel, 314.

145 Thyen, Das Johannesevangelium, 128.

146 Hauck, “O¢xa” TDNT'1], 36.

147 A. Kubi, “The Creation Theme in the Gospel of John,” Co/7'90/5 (2020) 375-414.

148 M.-E. Boismard — A. Lamouille, Lévangile de Jean. Commentaire, 2 ed. (Synopse des quatre Evangiles en fran-
cais 3; Paris: Cerf 1987) 98.

149 Fabris, Giovanni, 162.
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Jesus, the bridegroom, John the Baptist exits the scene.”™ The Australian exegete interprets
the first three chapters of John as thoroughly structured around allusions to nuptial im-
agery."™!

In the context of nuptial symbolism, one textual issue concerning the tenth hour
in John 1:39 merits attention. A single manuscript, Codex Alexandrinus (5th ¢.), currently
held at the British Library, reads #cty (‘sixth’) in John 1:39. However, this reading is dif-
ficult to accept, especially in the absence of broader textual support. The alteration from
the original dexdtn (‘tenth’) to éxty (‘sixth’) may plausibly be explained as a copyist’s in-
tentional change — a harmonisation with two other Johannine passages (4:6 and 19:14),
both of which feature the phrase dpa v @¢ &ty (it was about the sixth hour’). Codex
Alexandyinus preserves identical phrasing in all three cases: QPAHNQXEKTH (1:39;
4:6; 19:14). If this was in fact a deliberate emendation, it may reflect a scribal theological
agenda: to associate the calling of the first disciples (1:39) explicitly with the hour of Jesus’
meeting with the Samaritan woman (4:6) and the moment of Pilate’s pronouncement of
the death sentence (19:14). In this case, the sixth hour would frame each of these events as
a revelatory moment in the messianic mission. Jesus would thus be portrayed as the Mes-
sianic Bridegroom who meets his bride — symbolised by the nascent messianic community,
represented by Andrew and the unnamed disciple — at a significant eschatological hour.

Edgar Bruns also links these three occurrences of the sixth hour in Codex Alexandyi-
nus, arguing for the presence of ‘a clearly discernible symbolism’. In an interpretation largely
consistent with the one presented here, he writes:

Jesus has won his first disciples, the work of forming the Christian community has begun; the Incarnate
Word has, for the first time, given ‘to those who received him, power to become children of God’ (i. 12).
For this reason it is noon, with the sun in the high heavens. Moreover, if John wrote ‘sixth hour” here,
we can detect a real progression in his three uses of this hour in the gospel. At this point it symbolizes
the light which breaks upon the small group of disciples; at iv. 6 it symbolizes the light breaking upon
amuch larger group of believers; at iv. 6 it symbolizes the light breaking upon a much larger group of be-
lievers outside the circle of disciples, a group itself symbolic of the masses to be enlightened by the gospel;
and at xix. 14 it symbolizes the light which shines over the entire world, over all men for whom the true
light is made available by the Lord’s saying death: and I, if I am lifted up from the earth, shall draw all

men to myself” (xii. 32)."

4.3.9. The Beginning of the New Humanity

Two Spanish commentators, Juan Mateos and Juan Barreto, observe that the tenth hour
is close to the beginning of a new day, which, for the Jews of antiquity, commenced in
the evening with the setting of the sun — at the twelfth hour, or 6:00 p.m. This new day

150  M.L. Coloe, “Witness and Friend. Symbolism Associated with John the Baptizer,” Immagery in the Gospel of
John: Terms, Forms, Themes, and Theology of Johannine Figurative Language (eds. J. Frey et al.) (WUN'T 200;
Tiibingen: Mohr Siebeck 2006) 327; Coloe, John 1-10,49.

151 Coloe, “Witness and Friend,” 330.

152 Bruns, “The Use of Time in the Fourth Gospel,” 290.



Adam Kubis . The Tenth Hour in Jobn 1:39: From Narrative Detail to Eschatological Symbol

signifies the emergence of a new people and simultaneously the end of the old one: the old
Israel, once the people of God, is to be replaced by a new humanity. In a symbolic reading of
the chronology of the entire Johannine Gospel, the end of this day corresponds to the ‘great
sabbath’ mentioned in John 19:31 (v y&p peydhn 7 fuépa éxetvov Tob oafBdrov), which
marks the conclusion of one era and the beginning of another. This transition is further
symbolised by the first day of the week (20:1), inaugurated by the Paschal event of Jesus.
The tenth hour thus signifies the beginning of the end of the epoch of the old people. Jesus
initiates a community of believers that constitutes the foundation of a new humanity. As
it turns out, the Savior arrives precisely on time — to redeem and rescue his people, Israel,
from total ruin.!>

4.3.10. Dwelling in God

Thomas L. Brodie affirmed Rudolf Bultmann’s interpretation of the number ‘ten’ as sym-
bolically significant. At the same time, he observed that the use of the term ‘hour’ in the Gos-
pel of John is also symbolic (cf. 13:1; 17:1). As Brodie notes, the ‘hour’ ‘refers, among other
things, to a time of intimacy between Jesus and the disciples, and between Jesus and the Fa-
ther. It is used in the context of the foot-washing and the final prayer (chaps. 13 and 17).
Thus “ten” and “hour” both have symbolic meaning in themselves. Placed together, as they
are here, they connote a perfect indwelling of the disciples with Jesus.’>*

The phrase ‘that day’ (t0y fiuépay éxetvpy — 1:39), which shifts the expression ‘the tenth
hour’ from a strictly chronological to a symbolic meaning, is used in the Farewell Discours-
es to refer to the time of shared dwelling — ‘abiding with’ and ‘being in” — among Jesus, the
Father, and the disciples: ‘On that day [&v &xetvy 17 fuépa] you will know that Iam in my
Father, and you in me, and Iin you (14:20); ‘On that day [v &xefvy t7] Auépe] you will
ask nothing of me [...] whatever you ask of the Father in my name, he will give it to you’
(16:23); ‘On that day [év éxelvy t7] fuépa] you will ask in my name. I do not say to you that
I will ask the Father on your behalf; for the Father himselfloves you, because you have loved
me and have believed that I came from the Father’ (16:26-27). Thus, ‘that day’ becomes
a symbolic expression of deep communion and mutual indwelling between God and the
community of believers, anticipated already in the symbolic meaning of the ‘tenth hour’

4.3.11. Disobedience

Martin Hengel drew attention to rabbinic texts in which Adam is portrayed as having been
created on the sixth day and breaking God’s commandment on that same day at the tenth
hour. For instance, according to the Babylonian Talmud (Sanh. 38b), the day of Adam’s
creation is divided into twelve hours, each marking a significant event. In the tenth hour,
both Adam and Eve transgressed the divine commandment not to eat from the Tree of
Knowledge. In Pesig. Rab. 46:6, one reads, ‘in the ninth hour, God commanded him: Eat of

153 J. Mateos — J. Barreto, I/ vangelo di Giovanni. Analisi linguistica e commento esegetico, 5 ed. (Commenti e studi
biblici; Asisi: Cittadella 2016) 111.
154 Brodie, The Gospel according ro John, 160.
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this tree, but do not eat of that one; in the tenth hour, [Adam] sinned; in the eleventh hour,
he was judged; in the twelfth hour, the verdict was pronounced against him.'>> As the dat-
ing of these sources is relatively late (e.g., Pesig. Rab. was compiled in the ninth century),
the conclusions drawn from them should be approached with caution. The calling of Jesus’
first two disciples — one of whom remains unnamed and may, as some scholars suggest,
be the anonymous Beloved Disciple mentioned in John 19:26 — takes place precisely at
the tenth hour (John 1:39). This narrative detail may therefore be interpreted as a deliber-
ate reversal of the situation in the Garden of Eden, effected through the person and work of
Jesus. A striking contrast emerges between the obedience of Jesus, the new Adam, and that
of his disciples, who choose to remain with him, and the disobedience of the first Adam,
who was banished from Eden.!>

4.3.12. The Apocalyptic Hour of the End Times

Some commentators interpret the Johannine ‘tenth hour’ in light of Jewish apocalyptic
literature. In the Ethiopic First Book of Enoch, we read that during the tenth week (or Sab-
bath), the angels will carry out a great and eternal judgement (91:15). The first heaven will
pass away, and a new one will appear (91:16). This will usher in an unending era of good-
ness and righteousness, in which sin will no longer exist (91:17).

In the Sibylline Oracles, the history of the world is divided into ten periods, referred
to as generations (see 2:15; 4:20-21; 4:86; 7:97; 8:199) or kingdoms. As we read in the
Fourth Oracle, in the tenth generation (4:47), judgement will come upon the world (4:41).
God Himself will carry out this judgement upon both the wicked and the righteous (4:42).
The wicked will be cast into fiery darkness (4:43), where they will become fully aware of
their acts of impiety (4:44). The righteous, by contrast, will remain upon a fertile land
(4:45), and God will grant them spirit, life, and grace (4:46). Similar signs — catastrophic
for the wicked but filled with peace and prosperity for the righteous — are found in the
description of the final, tenth generation in Sibylline Oracles 2:6-38. In the Eighth Oracle,
the era of the tenth generation (8:199) is marked by the resurrection of the dead and the
healing of the infirm: the lame will walk, the deaf will hear, the blind will see, and the mute
will speak (8:205-207). All will receive life, wealth, and land (8:208-209).

155 R. Ulmer, 4 Bilingual Edition of Pesiqta Rabbati. 11. Chapters 23-52 (Studia Judaica. Forschungen zur Wist
senschaft des Judentums 105; Berlin — Boston, MA: De Gruyter 2022) 570. See also Pesigq. Rab. 46:2 (‘Adam
sinned [on Friday towards the end of the day] and was expelled [from the Garden of Eden] during the day’ —
ibidem, 567). The idea of Adam’s sin being committed in the tenth hour, within a narrative framework that de-
scribes his creation in twelve stages marked by twelve hours, is also found in Pesig. Rab. Kah. 23:1 (‘in the tenth,
he [Adam] transgressed the command’); Midr. Ps. 92 §2 (‘In the tenth hour, he sinned’); and Lev. Rab. 29:1
(‘in the tenth he transgressed’). Cf. M. Hengel, “Die Schriftauslegung des 4. Evangeliums auf dem Hintergrund
der urchristlichen Exegese;” Jahrbuch fiir Biblische Theologie 4 (1989) 249-288.

156 For more on the theme of the new creation in John, see Kubis, “The Creation Theme in the Gospel of John,”
375-414.

157 Walter Klaiber (Das Jobannesevangelium, 1, 59) identifies the concept of the ‘ten weeks found in 1 Enoch 93
and 91:12-17 as a possible interpretative framework for understanding John 1:39.
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Our own analysis would also adduce here Targum Sheni to Esther 1:1, which lists ten

kings/kingdoms:

Now these are the ten kings. The first kingdom that ruled is that of the Lord of Hosts — may it be
speedily revealed to us. The second kingdom is that of Nimrod, the third is that of the Pharaoh,
the fourth kingdom is that of Isracl, the fifth that of Nebukhadnezzar, king of Babylonia, the sixth
that of Xerxes, the seventh that of Rome, the cighth that of Greece, the ninth that of the son of David,

the Messiah, the tenth that of the Lord of Hosts again, may it be speedily revealed to all the inhabitants
of the earth.'*®

A fifteenth-century manuscript of this Targum (Heb. 110, Biblioth¢que Nationale,
Paris, 1455-56) expands the notice concerning the tenth kingdom: ‘Finally the tenth king-
dom, that of the King of Kings, the Lord of Hosts, may His name be blessed, and His king-
dom be speedily revealed to all inhabitants of the earth.>’

Then in the Fourth Book of Ezra (4 Ezra 4:12), in the Ethiopic version, the course of
world history is likewise divided into ten parts. At the time the book was written (at the
turn of the first and second centuries CE), the final, tenth period was said to have just
reached its midpoint: ‘For the world is divided into ten parts, and has come to the tenth,
and half of the tenth remains.'*

Ulrich Wilckens has noted that, from the perspective of such apocalyptic writings — he
refers specifically to I Enoch 91:15-17; Sibylline Oracles 4:47; and 4 Ezra 14:11-12 — the
Johannine ‘tenth hour’ signifies a universal hour (Weltstunde) marking the beginning of
the final events associated with the advent of the messianic age. In other words, with the
moment of discovering Jesus” dwelling place, the beginning of the end of world history is
set in motion (see John 4:23-26; 5:25).¢! For Wilckens, the phrase tiv fjuépay éxelvyy (‘on
that day; John 1:39) is symbolic: it is the ‘day of Jesus’ (der Tag Jesu), the day which Abraham
already anticipated with joy and which he indeed saw, rejoicing because of the salvation
it signified (John 8:56).* Building on the same apocalyptic background, Jean Zumstein
argues that seeing the place where Jesus dwells marks the beginning of eschatological fulfil-
ment (Taccomplissement eschatologique’).'®® Yves Simoens likewise notes that the apoca-
lyptic connotation of the tenth hour is positively confirmed by the use of the term ‘hour’

158 B. Grossfeld, The Two Targums to Esther. Translated, with Apparatus and Notes (ArBib 18; Collegeville, MN:
Liturgical Press 1991) 96-97. A late rabbinic work, Pirke Rabbi Eliezer 11 — generally dated between the sev-
enth and ninth centuries CE - lists the following ten kings of ten kingdoms: God, Nimrod, Joseph, Solomon,
Ahab, Nebuchadnezzar, Cyrus, Alexander, Messiah, and God.

159 Grossfeld, The Tiwo Targums to Esther, 97.

160 B.M. Metzger, “The Fourth Book of Ezra) The Old Testament Pseudepigrapha. 1. Apocabyptic Literature and
Testaments (ed. ] H. Charlesworth) (Garden City, NY: Doubleday 1983) 553.

161 Wilckens, Das Evangelium nach Johannes, 47.

162 William C. Weinrich (John 1:1-7:1,280) asserts that Abraham saw the sacrifice of his son Isaac (cf. Gen 22).

163 Zumstein, L'Evangile selon saint Jean (1-12), 87, footnote 89.
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in the broader Johannine narrative.'® Clearly, the Johannine meaning of the term ‘hour” is
connected to its apocalyptic usage in the Book of Daniel (8:17-19; 11:35, 40, 45; 12:1).'

4.3.13. The Hour of Truth, the Cross, and the Revelation of the Disciple’s Destiny

William Weinrich agrees with the symbolic readings of Rudolf Bultmann (the hour of per-
fection) and Ulrich Wilckens (the hour initiating the messianic era), yet offers his own in-
terpretation. He sees the ‘tenth hour’ as ‘the hour of truth, of consummation, of the revela-
tion of the destiny of discipleship.’* Since Weinrich interprets the phrase ‘that day’ in light
of the day Abraham saw (Jn 8:56) — understood as the moment of the sacrifice of his son
Isaac (Gen 22) — the phrase ‘they remained with him that day’ (Jn 1:39) signifies the cross
as the place where the disciple abides with Jesus. As he explains: ‘the cross, the perfectingact

of divine love, is the place where the true disciple remains with Jesus.'”

5. Broadening the Interpretative Horizons: Toward New Proposals

To the wide range of interpretive proposals discussed above regarding the mention of the
‘tenth hour’ in John 1:39, I would like to add a further line of inquiry by drawing attention
to several apocryphal texts and the works of Philo. These texts may offer new perspectives
and open additional avenues for exploring the meaning of this cryptic Johannine detail,
potentially providing an even deeper understanding than those interpretations presented
thus far.

5.1. The Healing by the Descent of the Spirit
In Testament of Adam (2:10), one reads:

The tenth hour is the visitation of the waters when the spirit descends and broods upon the waters and
upon the fountains. And if the spirit of the Lord did not descend and brood upon the waters and upon
the fountains, human beings would be injured, and everyone the demons saw they would injure. And at
that hour the waters (are) taken up and the priest of God mixes them with consecrated oil and anoints
those who are afflicted and they are restored and healed.'®

In light of this passage, the Johannine ‘tenth hour’ may symbolise the hour of the
Spirit’s descent and restoration of human health. Within the broader literary context of

164 Y.Simoens, Secondo Giovanni. Una traduzione e un'interpretazione (Testi e commenti; Bologna: EDB
2000) 189.

165 S.Mihalios, The Danielic Eschatological Hour in the Johannine Literature (LN'TS 436; London — New York:
Clark 2011).

166 Weinrich, Jobn 1:1-7:1,280.

167 Weinrich, Jobn 1:1-7:1,280.

168 S.E.Robinson, “Testament of Adam,” The Old Testament Pseudepigrapha. 1. Apocalyptic, Literature and Tésta-
ments (ed. J.H. Charlesworth) (Garden City, NY: Doubleday 1983) 993.
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John’s Gospel, the descent of the Spirit (John 7:37-39) is associated with the image of
‘rivers of living water, which in turn recalls Ezek 47 and Zech 14:8. In Ezekiel’s vision, the
river flowing from the temple nourishes trees on both banks whose leaves bring healing
(47:12), and its waters flow into the Dead Sea, transforming it into a source of life teeming
with creatures: ‘everything will live where the river goes’ (47:9). This imagery reappears
in Rev 22:1-2, where on either side of ‘the river of the water of life’ stands ‘the tree of life,
whose leaves are ‘for the healing of the nations. In the Gospel of John, water — associated
with the gift of the Spirit — also plays a crucial role in the healing of the man born blind
(John 9), a paradigmatic figure of one who comes to faith through healing.

One concern about drawing upon the Testament of Adam is its relatively late dating,
traditionally placed between the second and fifth centuries AD. Nevertheless, this is not so
far removed from the composition of the Gospel of John (late first century AD) that the
text’s ideas must be dismissed outright. It is plausible that some of the traditions and themes
reflected in the Testament of Adam were already circulating among Jewish and Christian
communities in the first century and may have influenced, or at least paralleled, elements
within the Johannine narrative.

5.2. Seeing the Face of God

A particularly promising parallel for interpreting the ‘tenth hour” is found in 2 Henoch 22:1,
an apocalyptic text that, according to EI Andersen, may date to the late first century
AD. Chapter 22 opens with a striking scene: ‘In the 10th heaven the archangel Michael
brought Enoch in front of the face of the Lord.” The passage continues:

' And on the 10th heaven, Aravoth, I saw the view of the face of the Lord, like iron made burning hot
in a fire and brought out, and it emits sparks and is incandescent. Thus even I saw the face of the Lord.
But the face of the Lord is not to be talked about, it is so very marvelous and supremely awesome and
supremely frightening. > And who am I to give an account of the incomprehensible being of the Lord,

and of his face, so extremely strange and indescribable?'®

Already in the seventh heaven, Enoch had been granted a distant vision of the Lord
seated on His exalted throne in the tenth heaven:

And they showed (me) the Lord, from a distance, sitting on his exceedingly high throne. For what is
on the 10th heaven, since the Lord is present there? And on the 10th heaven is God, and it is called in
the Hebrew language Aravoth. And all the heavenly armies came and stood on the ten steps, correspond-
ing to their ranks, and they did obeisance to the Lord (2 En 20:3)."7°

169 EIL Andersen, “2 (Slavonic Apocalypse of ) Enoch,” The Old Testament Pseudepigrapha. 1. Apocalyptic Literature
and Téstaments (ed. JH. Charlesworth) (Garden City, NY: Doubleday 1983) 136. According to Andersen
(ibidem, 95), scholarly proposals for dating this work range from pre-Christian times to the late Middle Ages.
For example, R.H. Charles argued that 2 Enoch was written by a Hellenized Jew in Alexandria in the first cen-
tury BCE, whereas J.T. Milik maintained that it was composed by a Christian monk in Byzantium in the ninth
century CE.

170 Andersen, “2 (Slavonic Apocalypse of ) Enoch;” 134.
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In 2 Enoch, the tenth heaven is the locus of God’s direct presence and the place where Enoch
is granted a vision of His face. Similarly, in the Gospel of John, Jesus disciples are granted
the opportunity to behold God’s face. Philip requests: ‘Lord, show us the Father, and it is
enough for us’ (14:8), to which Jesus replies: ‘Have I been with you so long, and you still do
not know me, Philip? Whoever has seen me has seen the Father. How can you say, “Show
us the Father”?” (14:9). The very first encounter with Jesus, when the disciples saw his face,
took place ‘about the tenth hour” (1:39).

The surrounding context in John further reinforces the theme of seeing God. Jesus
promises the disciples that they will see ‘heaven opened and the angels of God ascend-
ing and descending upon the Son of Man’ (John 1:51), echoing Jacob’s dream of a ladder
reaching to heaven with angels ascending and descending (Gen 28:12). Nathanael - ‘an
Israclite indeed, in whom there is no guile (86kog)’ (John 1:47; see the description of Jacob
as acting with 88hog in Gen 27:35) — will witness something greater than Jacob did: not
angels on aladder, but angels surrounding the Son of Man. In Jewish tradition, Jacob is
portrayed as one who has seen God: ‘T have seen God face to face’ (eldov yép 6edv mpdowmov
mpd¢ mpéowmoy — Gen 32:31 LXX). According to the apocryphal work The Ladder of Jacob
(1:1-6), Jacob saw in a dream the fiery face of God at the top of the ladder, while angels of
God were ascending and descending upon it."”! Similarly, in John’s Gospel, it is Nathanael
and the other disciples who behold the divine face in the person of Jesus. It is also signific-
ant that, even in the etymology of the name Israel’ popular in the first century AD, the
new name of Jacob (and by extension ‘Israclite’ as applied to Nathanael) reflects the idea of
divine vision: 7% 787 WX — ‘the one who sees God.'7

Another point of contact between Jacob’s narrative and John’s Gospel is the expression
‘come and see), which appears in John 1:39 (‘¢pyeofe kol 8yeae’) and in the rendition in
1z. Neof. of Gen 28:12 (111 1\0R). The targumic passage elaborates:

And behold, the angels that had accompanied him from the house of his father ascended to bear good
tidings to the angels on high, saying: ‘Come, see the pious man whose image is engraved in the throne of
Glory, whom you desired to see. And behold, the angels before the Lord ascended and descended and
observed him.'”

This invitation to ‘come and see’ refers to the face of Jacob, whose image is believed to
be engraved upon the heavenly throne. The angels, familiar with Jacob’s heavenly image,

171 According to H.G. Lunt, the date and provenance of the document are unknown, although he tentative-
ly places it in the first century CE. Cf. H.G. Lunt, “Ladder of Jacob. A New Translation and Introduction,”
The Old Testament Pseudepigrapha. 1. Expansions of the “Old Testament” and Legends, Wisdom and Philosophi-
cal Literature, Prayers, Psalms, and Odes, Fragments of Lost Judeo-Hellenistic Works (ed. J.H. Charlesworth)
(Garden City, NY: Doubleday 1985) 404, 407.

172 See Philo, Congr. S1 (Iopeuh yirp Spisv Bedv épunvebetan — for [the name] Israel is interpreted [as] ‘the one see-
ing God); Mut. 81 (6 0t lopesih bp@v Tov Bedv ahetran — for Lrael is called ‘the one seeing God); Fug. 208;
Somn. 2,173; Abr. 57; Praem. 44; Legat. 4.

173 M. McNamara, Targum Neofiti 1: Genesis. Translated, with Apparatus and Notes (ArBib 1A; Collegeville, MN:
Liturgical Press 1992) 139.



Adam Kubis . The Tenth Hour in Jobn 1:39: From Narrative Detail to Eschatological Symbol

desire to compare it with his earthly appearance. This concept is richly attested in rabbinic
literature, which often represents Jacob’s likeness as engraved on the throne of glory." Let
us remember that Jacob was synonymous with Israel (cf. Gen. Rab. 68:12). According to
Hekbalot Rabbati, God lovingly embraces and kisses Jacob’s countenance upon hearing the
Israclites chant the Kedushah."”> Tomasz Mazurek explains that this exalted portrayal of
Jacob in the Targums stems from an emphasis on divine election: despite Jacob’s deceitful-
ness, he is God’s chosen patriarch.”” In this light, Jesus invitation to the disciples to ‘come
and see’ may echo the angelic invitation in the Targum: Jesus, like the heavenly messengers,
invites the disciples — representatives of Israel — to enter into communion with God. Their
abiding with him marks the beginning of their transformation into God’s chosen people.
The term ‘true Israelite) as applied to Nathanael, thus signifies the disciples’ identity as
arenewed Israel — new Jacobs who behold the face of God.

Is is also worth noting that Jacob received a promise of divine presence: ‘T in my Memra
am with you’ (7z Neof' Gen 28:15), a rendering of the Masoretic ‘T am with you. In John’s
Gospel, Jesus, identified with the divine Word (Memra), is present with his people, as he
took up residence among them (Jn 1:14).

Further, just as Jacob’s vision took place at Bethel, ‘the house of God’ and ‘the gate of
heaven’ (Gen 28:17.19), so too in John Jesus becomes the new Bethel - the dwelling place
of divine glory and the true temple (John 1:14; 2:19-21; 4:21-24). Early Jewish sources
likewise shift Bethel-traditions to the Jerusalem temple (7 Ps.-J. Gen 28:11; 28:16-17;
1z. Neof' Gen 28:17; Gen. Rab. 69:7; Pirge R. EL § 35). In John’s Gospel, however, is it Jesus
himself who becomes the locus of divine glory (see John 2:11): to see Jesus is to see God."””

A serious weakness in the hypothesis linking the ‘tenth hour’ to 2 Enoch is the possibil-
ity that the entire passage about seeing God’s face in the tenth heaven is a later interpola-
tion. Andersen notes that 2 Ezoch 20:3 and 22:1 are absent from manuscript R, and that

174 Cf. Tg. 1 Chron 21:15; Gen. Rab. 78:3; 82:2; Num. Rabba 43; Lam. Rabba 2:2; Targumic Tosefta to Ezek 1:16,
Hekbalor Rabbati. Broad rabbinic tradition concerning the motif of Jacob’s image engraved on the divine
throne is presented by A. Damsma, The Targumic Toseflot to Ezekiel (Studies in the Aramaic Interpretation
of Scripture 13; Leiden: Brill 2012) 125-128. Cf. also E.R. Wolfson, “The Image of Jacob Engraved Upon
the Throne: Further Reflection on the Esoteric Doctrine of the German Pietists,” Along the Path. Studies in
Kabbalistic Myth, Symbolism, and Hermeneutics (ed. E.R. Wolfson) (Albany, NY: State University of New
York Press 1995) 1-62.

175 Damsma, The Targumic Toseftot to Ezekiel, 127.

176 'T. Mazurek, “The Formula ‘come, se¢’” in the Palestinian Targums, /7" 42/4 (2024) 1030-1031 (‘From
the narrative point of view, the targumic revelation provided by the angels aims to change the not entirely
positive image of Jacob. The one who will become the founder of twelve tribes of Isracl has to be not only a man
accepted by God, but even more, he has to be the chosen one. Thus, the invitation to observe the patriarch
encourages the reader to see Jacob in a new light — in the light of the God’s choice. The angels who used to
reveal the mysteries of the Lord now disclose this one: that despite Jacob’s dishonesty, God chooses him, gives
him a blessing even greater than those give to Abraham and Isaac, and keeps his image engraved on his divine
throne. [...] It is not the deceit and the stolen blessing of Issac which make from Jacob one of the greatest patri-
archs of Isracl. What makes him great is the free will of God to choose him despite his complicated life story?)

177 JH. Neyrey, “The Jacob Allusions in John 1:51 CBQ 44/4 (1983) 586-605; M. Morgen, “La promesse de
Jésus  Nathanaél (Jn 1,51) éclairée par la hagaddah de Jacob-Israél;” RevScRel 67/3 (1993) 3-22.
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several shorter manuscripts omit both the Hebrew term Aravoth and any reference to the
tenth heaven. He concludes that these passages are ‘clearly interpolations’'”® Nevertheless,
the presence of Hebrew terminology such as Aravoth suggest an origin much earlier than the
Middle Ages — possibly compatible with a first-century Jewish apocalyptic context.

5.3. Philo of Alexandria

The third new avenue of research into the meaning of the mysterious mention of the tenth
hour in John 1:39 is the symbolism of the number ten found in the works of Philo. As
already mentioned, following the insights of Greek philosophy, he sees ten as the number
of perfection.'”” Most importantly, however, Philo applies this meaning for the number ten
to his theological and allegorical expositions of the Scriptures. For instance, referring to
Gen 14, Abraham is seen as the tenth king, who made an end of all nine previous govern-
ments (Congr. 92). The figure of Moses is entirely read by Philo through this number:

Now the lore of the decad has been carefully discussed in detail in the schools of the musicians, and
is extolled in no ordinary degree by the holiest of men, Moses, who connects with it things of special
excellence, governments, the first-fruits, the recurrent gifts of the priests, the observation of the pas-
sover, the atonement, the liberation and return to the old possessions in the fiftieth year, the furnishing
of the permanent tabernacle, and others without number (Congr 89,503; LCL 261).'%

The priests ‘are commanded to offer always the tenth of the ephah of fine flour, for
they have learned to rise above the ninth, the seeming deity, the world of sense, and to
worship Him who is in very truth God, who stands alone as the tenth’ (Congr. 103,509;
LCL 261). The Greek phrase here 6edv tov déxatov xal uévov évta dlevdag can also be
translated as ‘Him who is tenth and alone truly exists’ or ‘Him who is truly tenth and
alone’ (Congr. 103,508-509; LCL 261). The idea of God being the tenth is repeated in
the same work a few more times: ‘maker God, who is the tenth’, ‘the priest offers recurrently
a tenth to Him who is tenth and alone and eternal (76 dexdte xal péve xal aiwviw)’ (Congr.
105,511; LCL 261), ‘beginning with the tenth day we shall sanctify to Him that is tenth,
and ‘the soul is suppliant to God the tenth’ (Congr. 107,511; LCL 261). Philo, following
Solon, divided the span of the human life into ten stages: ‘during the tenth comes the desir-
able end of life’ (Opif. 103,85; LCL 226)."*!

In conclusion, interpreting the Johannine ‘tenth hour’ through Philo’s numerology sug-
gests a transformative moment marking the disciples spiritual rebirth as true children of

178 Andersen, “2 (Slavonic Apocalypse of ) Enoch;” 135, 137.

179 Abr. 244; Congr: 89, Decal. 20 (‘the supremely perfect, Ten. Ten contains all different kinds of numbers’ - Philo,
On the Decalogue. On the Special Laws, Books 1-3 [trans. EH. Colson] [LCL 320; Cambridge, MA: Harvard
University Press 1937] 15).

180 Philo, O the Confusion of Tongues. On the Migration of Abraham. Who Is the Heir of Divine Things? On Mat-
ing with the Preliminary Studies (trans. EH. Colson — G.H. Whitaker) (LCL 261; Cambridge, MA: Harvard
University Press 1932) 503.

181 Philo, On the Creation. Allegorical Interpretation of Genesis 2 and 3 (trans. EH. Colson — G.H. Whitaker)
(LCL226; Cambridge, MA: Harvard University Press 1929) 85.
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Abraham (cf. John 8:33-57), embodying the tenth generation — the faithful of the mes-
sianic era. If Jesus represents the tenth, then abiding with him transforms disciples into
representatives of this eschatological tenth generation, fully participating in the fulfilment
initiated at that hour.

Conclusions

This article has offered a thorough, multi-layered exegetical analysis of the reference to the

‘tenth hour’ in John 1:39. The lack of scholarly consensus on this detail — ranging from

historical to theological to symbolic interpretations — reflects the complexity and richness

of the text. The study identified three major interpretative approaches:

(1) Narrative/Descriptive: this approach views the mention of the hour as a narrative
device that adds realism, signals narrative progression, enhances credibility, or serves as
a memory cue possibly linked to eyewitness testimony.

(2) Temporal/Practical: the tenth hour is understood in its literal temporal context — as late
afternoon or early evening — potentially implying an overnight stay, a Sabbath setting,
or a setting for shared meal or conversation.

(3) Symbolic: the number ten and the hour itself are interpreted as bearing theological sig-
nificance, symbolising, for instance, the fulfilment of the Law, the inauguration of the
eschatological age, or the birth of a new humanity.

Contemporary scholarship increasingly supports the symbolic character of the Fourth
Gospel, encouraging interpretations that transcend merely literal readings. Apocalyptic
and eschatological motifs drawn from I Enoch, 4 Ezra, and the Sibylline Oracles reinforce
the view of the tenth hour as an ‘eschatological hinge a pivotal moment in salvation his-
tory. Thus, the ‘tenth hour” emerges as a theologically charged moment that initiates the
disciples’ intimate fellowship with Jesus — the one who embodies the divine presence and
glory. It marks the beginning of a transformative process: the dawn of a new creation, the
vision of God’s face in Christ, and the inauguration of the messianic age.

The symbolism of the number ten — rich with connotations of completeness, divine
order, and perfection, in both biblical and Hellenistic traditions — amplifies this theological
reading. Parallels with Testament of Adam, 2 Enoch, and the writings of Philo further align
this moment with a broader apocalyptic and mystical tradition in which the tenth hour
signifies access to divine mysteries, visionary encounter, and covenantal communion.

In conclusion, the most compelling interpretation recognises that the reference to the
tenth hour functions both literally (as a chronological marker) and symbolically (as a theo-
logical signal). The Evangelist likely intended both levels to be appreciated, inviting the
reader to enter into a layered experience of narrative, memory, and revelation.
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ABSTRACT: The article deals with the problem of critical assessment of the negative behaviour of wealthy
people, taken up in two different works: the Epistle of Enoch (1 En. 92-105) and the Epistle of James. Due
to the incomplete surviving Aramaic and Greek versions of the Epistle of Enoch, which could be a potential
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The issue of the parallels between the apocalyptic literature of the Second Temple period,
particularly the First Book of Enoch, or 1 Enoch, and the texts of the New Testament is
the subject of many studies, focusing mainly on understanding the concept of the Son
of Man, the Parousia and the concept of judgement on the world.! I Enoch is an impor-
tant link between Jewish theological thought and early Christian concepts of eschatology
and how to address eschatological reality.” The eschatological vision of history, present in
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apocalyptic texts and Jewish paraenesis, was transferred to Christian ground. It can be seen
in the texts of the New Testament, including epistolography, where we often encounter
a combination of motifs of Christ’s Parousia and judgement on the world, as well as instruc-
tions on morality. Reminding about judgement in didactic texts is a motivating factor and
draws attention to the fundamental goal of Christian life.’

The theme of judgement on the rich, present in the New Testament texts, expressed in
Gospel parables, instructive exhortations or warnings, has not yet been examined in detail
in the context of the analogy to I Enoch. A relevant work in this area is an article by George
W. E. Nickelsburg concerning the texts of the Gospel of Luke.*

The subject of this paper is a comparative synchronic analysis of two texts of the
Epistle of James (4:13-17 and 5:1-6), containing an assessment of the conduct of the
rich and selected texts of the criticism of the mighty contained in the Epistle of Enoch
(1 En. 94:6-11; 1 En. 96:4-8; 1 En. 97:8-10), to verify whether the assessment of the
conduct of the rich in the Epistle of Enoch can be considered a source shaping the teach-
ing of the author of the Epistle of James, and, the potential influence of the Epistle of
Enoch on the alleged addressees of the Epistle of James and on their interpretations of
the teaching concerning the rich in the Epistle of James.> We are particularly interested
in the problem of whether the adoption of an eschatological perspective results in analo-
gous evaluations of the rich, and whether the theological teaching represented by these
authors is the same.

1. Warnings to the Rich in the Epistle of Enoch

The composition of the Epistle of Enoch is unclear, and previous critical studies of this
text indicate that this work may consist of texts from different periods and with different
provenance. Identification of the historical circumstances and potential addressees of the
various calls and warnings is also unclear. Several hypotheses have been put forward, but
none has gained support among most scholars, making the issue open. One theory suggests
the addressees as the Pharisees (identified with the righteous and persecuted mentioned in

3 For more on this topic, see J.C. VanderKam — W. Adler (eds.), The Jewish Apocalyptic Heritage in Early Chris-
tianity (CRINT 4; Assen — Minneapolis, MN: Van Gorcum — Fortress 1996); J. Starr — T. Engberg-Pedersen
(eds.), Early Christian Paraenesis in Context (BZN'W 125; Berlin — New York: De Gruyter 2004); B.E. Reyn-
olds — LT. Stuckenbruck (eds.), The Jewish Apocalyptic Tradition and the Shaping of New Testament Thought
(Minneapolis, MN: Fortress 2017).

4 GW.E. Nickelsburg, “Riches, the Rich, and God’s Judgment in 1 Enoch 92-105 and the Gospel according to
Luke” NTS25 (1978-79) 324-344.

5 Cf. PH.Davids, “Tradition and Citation in the Epistle of James, Scripture, Tradition, and Interpretation
(eds. WW. Gasque — W.S. LaSor) (Grand Rapids, MI: Eerdmans 1978) 113-126.

6  Cf. LT Stuckenbruck, I Enoch 91-108 (CEJL; Berlin — New York: De Gruyter 2007) 187, 191-192;
D. Iwariski, “Ksigga Henocha — starozytny apokryf w $wictle wspotczesnej wiedzy,” Teologia i Czlowick 21/1
(2013) 123-139; G. Boccaccini, “Enochians, Urban Essenes, Qumranites: Three Social Groups, One Intellecs
tual Movement;” The Early Enoch Literature (eds. G. Boccaccini - J.J. Collins) (Leiden: Brill 2007) 301-328.
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the Epistle) and the Sadducees (identified with the powerful, wealthy, persecuting the poor
mentioned in the Epistle). Others propose to interpret these two opposing groups as con-
flicted circles within the Essene movement, between the representatives of urban Essenism
and the radical community residing at Qumran, or between the group referred to as Eno-
chians and the privileged group within Judaism.” Contrary to the consensus regarding the
dating of the oldest parts of the Enochic corpus (between the third and second centuries
BC),® there is no such consensus among scholars regarding the Epistle of Enoch. However,
despite the many possible historical identifications, it is generally assumed that the work
was written at the beginning of the second century BC or at the end of the second or be-
ginning of the first century BC." This indicates a long enough tradition of functioning by
the time of its reception by the author and recipients of the Epistle of James.

Regardless of the possible historical addressees of the various consolatory and condem-
natory speeches in the Epistle of Enoch, they carry a specific message in a synchronic ap-
proach. It is in this view that they could also be interpreted, both by the primary and later
recipients.

7 R.H. Charles considered the conflict between the Sadducees and Pharisees under Alexander Jannai, from
the period between 95-79 B.C.,, as the relevant historical situation (“Book of Enoch,” The Apocrypha and
Pseudepigrapha of the Old Testament in English. 11 Pseudepigrapha [ed. R.H. Charles] [Oxford: Clarendon
1913] liii-liv). This hypothesis was challenged by J.C. VanderKam, seeing rather the historical background in
the period of the rise of the Maccabees (Enoch and the Growth of Apocabyptic Tradition [CBQMS 16; Washing-
ton, DC: Catholic Biblical Association of America 1984] 144). An even different identification of the poten-
tial audience was made by G. Boccaccini in “Enoch, Qumran, and the Essenes: The Rediscovery of a Forgot-
ten Connection: A Response to “The Epistle of Enoch and the Qumran Literature™ (George W/E. Nickelsburg
in Perspective: An Ongoing Dialogue of Learning [eds. J. Neusner — AJ. Avery-Peck] [JSJSup 80; Leiden:
Brill 2003] 127-132) and in “Qumran and the Enoch Groups: Revisiting the Enochic-Essene Hypothesis”
(The Bible and the Dead Sea Scrolls. The Princeton Symposium on the Dead Sea Scrolls. 1L Scripture and
the Scrolls [ed. J.H. Charlesworth] [Waco, TX: Baylor University Press 2006] 51-53), considering the letter
as an expression of the conflict between the Enochians and the community at Qumran, which was a reaction
to what the Qumranites claimed. GW.E. Nickelsburg, “The Epistle of Enoch and the Qumran Literature;
JJS33/1-2(1982) 333-348.

8 See]H. Charlesworth, “A Rare Consensus among Enoch Specialists: The Date of the Earliest Enoch Books,”
The Origins of Enochic Judaism: Proceedings of the First Enoch Seminar, University Michigan, Sesto Fiorentino,
Italy (June 19-23, 2001) (ed. G. Boccaccini) (Torino: Zamorani 2002) 243.

9 GW.E. Nickelsburg, I Enoch 1. A Commentary on the Book of Enoch, Chapters 1-36, 81-108 (Minneapo-
lis, MN: Fortress 2001) 440-441; VanderKam, Enoch, 142-149; M. Black, The Book of Enoch or 1 Enoch:
A New English Edition with Commentary and Textual Notes in Consultation with James C. VanderKam (Studia
in Veteris Testamenti Pscudepigraha 7; Leiden: Brill 1985) 288; Stuckenbruck, 1 Enoch 91-108, 60-62.

10 This coincides with the hypothesis put forward by J.T. Milik, who, based on comparative analyses with the Ara-
maic fragments found at Qumran and the problems of structural affiliation of the Apocalypse of Weeks to
the Epistle of Enoch, suggested that the most likely date of the composition of the Epistle of Enoch is the end of
the second or beginning of the first century BC. Cf. J.T. Milik [with collaboration of M. Black], 7he Books of
Enoch: Aramaic Fragments of Qumran Cave 4 (Oxford: Clarendon 1976) 255-256.
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1.1.  The Persuasive Function of Warnings to the Rich in the Epistle of Enoch

In the Epistle of Enoch, we find several passages where the author addresses exhortations and
instructions to the rich directly, for example, 94:6-11; 96:4-8; 97:8-10; 102:9-103:8,
and indirectly, in 98:1-3, 11. In the structure of the Epistle of Enoch, all these passages are
found in the main body of the work."' Regardless of the differences in the proposals for the
structural division of the work, the passages of interest to us, located in the main part, are
independent of each other. As a result, the individual statements do not constitute a unified
sequence of argumentation regarding the rich and their conduct; they do not continuously
describe the thought taken up, and there is no indication that they refer each time to a spe-
cific and the same group of addressees.

G. Nickelsburg believes that the text of the work was composed in observance of the
general principles of epistolography that operated in ancient Mediterranean civilisation.
He also thinks it is possible to show it has typical compositional elements, such as the ad-
dress, introductory greetings and prayers, an introduction to the letter’s subject (revealing
its purpose), the body of the letter and the final encouragements and wishes.”> However,
this author does not attribute a specific epistolographic genre to the Epistle of Enoch. Con-
sidering the much later Greek theoretical elaborations of the principles of epistolography,™
this work most closely corresponds to the category of consoling letters,'* but with elements
of a threatening letter. Indeed, adopting the epistolary structure, one can clearly see that the
author of the Epistle of Enoch separates the addressees of the letter mentioned in the address,
to whom he mainly directs words of comfort, support, encouragement to persevere, from
the group of those to whom he directs words of warning and promises of punishment. This
tone of speech corresponds most closely to the category of threatening letters, in which the

11 In the literature, the most widely accepted proposals for the structure of the Epistle of Enoch are those put for-

ward by translators and commentators on the I Eroch: GW.E. Nickelsburg or LT. Stuckenbruck. Nickelsburg
distinguishes six thematic discourses in the body of the Epistle of Enoch (94:6-104:8), while Stuckenbruck
divides the main part of the work (94:6-104:8) into three thematic discourses.

12 See GW.E. Nickelsburg, I Enoch 1,416,420-421.

13 There are no known ancient theoretical studies on the principles of writing and composing letters in the Ara-
maic tradition that would be analogous to the letter patterns of Pseudo Demetrius or Libanius, created in
the tradition of Greek epistolography and rhetoric. Preserved artefacts of Aramaic letters, especially those writ-
ten on parchment and papyrus and dated between 200 BC to AD 200, as well as literary letters and letters
transmitted in literary texts (in historiographic, propaganda and sapiential texts), confirm that these traditions
are not distant from each other, and most of the phenomena regarding the composition of the letter, its ar-
rangement, style and epistolary genres are related. It also applies to letters written in Jewish circles, which show
features of both epistolographic traditions. Aramaic epistolographic traditions are assumed to be as import-
ant as Greek traditions in terms of their influence on the authors of New Testament epistolography. There-
fore, it can be assumed that the Lezter of Enoch also reflects Aramaic epistolary traditions, provided that it is
awork composed after the model of the addressed text. For more on Aramaic epistolography; see, for example,
J.A. Fitzmyer, “Some Notes on Aramaic Epistolography, JBL 93/2 (1974) 201-225; L. Doering, Ancient Jew-
ish Letters and the Beginnings of Christian Epistolography (WUNT 1/298; Tiibingen: Mohr Siebeck 2012).

14 In the handbook of Pseudo Demetrius Tjpoi epistolikoi 5, a consoling letter is provided for situations when
something bad, unpleasant, difficult has befallen the addressee. The letter is intended to give comfort to
the addressee, to assure that the sender sympathises with his pain, to give the addressee hope and to improve
his mood.
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sender writes to the addressee because of what the addressee has done wrong or intends to
do, to show that the addressee will not escape accountability, judgement or punishment for
such actions, and the addressee’s guilt will be revealed.”

The author of the Epistle of Enoch strongly encourages his primary recipients to rejoice,
the reason for which is supposed to be the conviction that a just judgement will take place,
that all injustice and sin will be removed, and that the righteous will receive mercy and ex-
perience peace, goodness, and a share in wisdom. In such a context, all the announcements
of eschatological judgement on the world, which run continuously through the content of
the letter, for the addressees are first and foremost announcements of freedom, justice and
peace and not of punishment, anguish and destruction, which will be inextricably linked to
the judgement. However, these will not affect the primary addressees of this letter, but sin-
ners, whom the author of the letter warns, reminding them of the judgement to come and
retribution appropriate to their deeds. In this way, indirectly, the sinners criticised in the
letter also become the addressees of this work. The author of the Letter of Enoch provides,
as it were, instructions in the tone of threats, warnings and announcements of punishment
to sinners. However, they are not mentioned in the address of the letter.'¢

A similar proposal for the structural division of the Epistle of Enoch was made by Loren
Stuckenbruck.'” However, he differs from Nickelsburg on several fundamental points. He
notes that considering this text in terms of genres of epistolography is not obvious, and, in
his opinion, it is doubtful that the work was originally a letter. He shows that calling this
work a etter’ is an anachronism. However, he does not rule out that in the process of com-
position, this text was given the characteristics of an ‘addressed’ work, which is confirmed by
the presence of epistolary formulas in the compositional frame of the text."® The work, how-
ever, also comes close to sapiential texts, although it would also be difficult to classify it into
a specific wisdom genre. It is considered most often as an example of a testament, a genre
that combines sapiential and apocalyptic traditions, or an instructive prophetic speech."”

15 Cf. Pseudo Demetrius, Typos epistolikoi 8.

16 In the letters, especially the so-called open letters, you can notice the presence of a hidden addressee] who is
not mentioned directly in the address formula but to whom the sender often addresses the letter’s content.
It does not have to be a direct phrase. It may appear, for example, in the form of veiled criticism or a reference to
the views of this ‘hidden addressee’ So, it is a kind of secondary addressce.

17 See Stuckenbruck, I Enoch 91-108, 193-196.

18 Stuckenbruck disagrees with the opinion of Nickelsburg and Boccaccini that the absence of content from
the corpus of the Epistle of Enoch (94:6-104:8) among the Dead Sea texts is sufficient argument to consider
this part of the Epistle of Enoch as alater composition, also later incorporated into the epistolary framework
of the Epistle, already as a compositional element of I Enoch (“The ‘Epistle of Enoch’ Genre and Authorial
Presentation,” DSD. Rethinking Genre: Essays in Honor of Jobn J. Collins 17/3 [2010] 373, n. 26; contra Boc-
caccini, “Enoch, Qumran, and the Essenes,” 123-132).

19 See R.A. Argall, “Competing Wisdoms: 1 Enoch and Sirach]” Hen 24/1-2 (2002) 169-178; J.C. Collins,
“An Enochic Testament? Comments on George Nickelsburg’s Hermeneia Commentary,” George WE. Nick-
elsburg in Perspective, 373-378; M.A. Knibb, “Enoch Literature and Wisdom Literature,” Hen 24/1-2 (2002)
197-203; Stuckenbruck, “The ‘Epistle of Enoch?’ 359-361; M.A. Knibb, “The Book of Enoch in the Light of
the Qumran Wisdom Literature,” Wisdom and Apocabypticism in the Dead Sea Scrolls and in the Biblical Tradj-
tion (ed. F. Garcia Martinez) (Leuven: Peeters 2003) 193-210.
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The structure of the Epistle of Enoch, as seen by Stuckenbruck, draws attention to sev-
eral essential features of the work, important for the issues of interest in this article. Putting
aside that the text has features of a letter and focusing on its apocalyptic aspects allows us to
better explain the work’s persuasive strategy, surprising to the modern reader, in which criti-
cism and warnings against sinners dominate over words of consolation to the addressees.
Indeed, such an overload of antithetical content can rightly be considered a risky move for
a typical consolation letter.

In this apocalyptic reflection, the author of the Epistle of Enoch presents the recipients
with a picture of two realities. The first one appears grossly unjust, in which those who act
wickedly are successtul, prosper, and enjoy privileges and riches they possess even though
they acquired them in a wicked manner, often enjoying impunity and rarely facing punish-
ment during their lifetime for their iniquitous conduct. Those who are righteous, on the
other hand, endure persecution, suffer poverty and experience sorrow from tribulations.
The second reality is that which will come in the future, referred to by the author with
a number of expressions (‘in those days, ‘on that day, ‘on the day of judgment, ‘on the day of
great judgment, ‘on the day of tribulation and dishonour of spirits, ‘on the day of destruction;
‘on the day of fulfilment’). The expected reality is related to the completion of judgement on
the world, after which the existing unjust order will be destroyed, all sins annihilated, and
righteousness rewarded. The texts against the rich in the Epistle of Enoch thus belong to a set
of instructions related to the eschatological perspective of the history of creation.

These types of rhetoric, both the one obtained by giving the work epistolary features
and the one that is inscribed in the apocalyptic-sapiential goals of the work, integrally con-
tribute to the persuasion of the Epistle of Enoch. They do not contradict each other but
complement its reading.

1.2.  Analysis of Exhortations Addressed to the Rich in the Epistle of Enoch

As mentioned above, in the corpus of the work, we can find several texts in which people
associated with material wealth are addressed, and their conduct is criticised. Three of them
are particularly close in content to the exhortations in the Epistle of James.

6 Woe to those who build iniquity and violence, and lay deceit as a foundation; for quickly they will be
overthrown, and they will have no peace. 7 Woe to those who build their houses with sin; for from all
the foundations they will be overthrown, and by the sword they will fall. And those who require gold and
silver in judgment will quickly perish. 8 Woe to you, rich, for in your riches you have trusted; from your
riches you will depart, because you have not remembered the Most High in the days in your riches. 9 You
have committed blasphemy and iniquity; and you have been prepared for the day of bloodshed and the
day of darkness and the day of great judgment. 10 Thus I say and make known to you: He who created
you will overturn you; and for your fall there will be no compassion, and your Creator will rejoice at your
destruction. 11 And your righteous ones in those days will be a reproach to the sinners and the wicked.

(1 En. 94:6-11)
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The above passage is part of the first speech against the wicked (94:6-95:2). It draws
particular attention to naming the guilt of the rich. Although the direct naming of the ad-
dressees as rich appears only in verse 8, the earlier verses (94:6-7) may also refer to the same
group of addressees. The semantics of the sense of the guilt of the rich is made precise by
these two preceding warnings. The rich thus appear here as the same or analogous group
of sinners, or a specific subgroup of them, whose faults are of the same nature as those to
whom the warnings are directed earlier. The actions, therefore, attributed to these address-
ees, such as laying foundations out of wickedness and violence and erecting houses out of
sin, can also be seen as describing the actions of the rich.?* Verse 94:7b (where the coveters
of gold and silver are mentioned) may be the keystone of this group of sinners with the rich
(94:8-9), to whom the warning is already given directly (“Woe to you, rich..”).?! The mean-
ing of verse 94:7b is uncertain.”* Indeed, it could be either about the coveting and accumu-
lating gold and silver per se or about the specific conditions for demanding gold and silver
in a court situation. In that case, it would be tantamount to wicked judgements rendered in
accordance with, gained or not, profit.” This corresponds well with the earlier warnings,
explaining what the iniquity mentioned there, the wickedness on which the houses were
built, would include.” The metaphor of building, used in verses 94:6-7, suggests the mean-
ing that the reference is to those who earned their position by wicked means.”> However,
regardless of which meaning we take, broader or narrowed to court cases, the phrase covet-
ing gold and silver in 94:7b is semantically related to some extent to the second warning
(94:8-9), where the author is already explicitly addressing the rich.

Noteworthy, this semantic connection of the phrase ‘lusting after gold and silver’ with
the word ‘rich’ in 94:8 (mhobaior in Greek manuscripts) indicates in the first place that what

20 Thelater term ‘coveting gold and silver; semantically referring to material wealth, can be seen as a synonymous
parallel to the earlier descriptions due to the absence of the formula ‘woe’ Cf. M.M. Dewayne, Riches, Pov-
erty, and the Faithful: Perspectives on Wealth in the Second Temple Period and the Apocalypse of John (Ph.D. Diss.
Durham University; Durham 2010) 61.

21 In the earlier verses (6 and 7) the third person form is used, in verse 8 there is a change to the second person.
Thus, the author directly addresses the rich with the warning ‘woe’. Cf. Stuckenbruck, 7 Enoch 91-108, 262.

22 Some researchers consider 7b to be a later interpolation, Cf. Black, The Book of Enoch, 296.

23 The problematic word here is ‘in judgment’ (waBaKwennané in the Ethiopian manuscript Lake Tana 9),
which can refer both to the action of requesting, demanding, and to the moment of eschatological judgement.
A possible twofold understanding is advocated in his translation by Nickelsburg, 1 Enoch 1,461. The meaning
of the earlier verses, which may refer to bribed judgements, may be indicated by another passage, parallel to this
one, from 1 Ez. 99:12—13, where social injustice or slave labour is exposed. Rather, Stuckenbruck (And [woe to]
those who acquire gold and silver: in the judgment they will be quickly destroyed; 1 Enoch 91-108, 263) is in
favour of associating the word with the term eschatological judgement, in which the destruction of these covet-
ous ones will occur ‘quickly’. In his opinion, this corresponds with such expressions in the canonical proph-
€tic texts.

24 In biblical tradition, ‘building houses’ often refers to the erection of the Temple, the building of residences,
palaces, cities, families, dynasties, including metaphorically. See e.g. Deut 25:9; Ruth 4:11; 1 Sam 2:35;
28am 7:27; 1 Kgs 11:38; 1 Chron 17:10, 25; Ps 127:1; Prov 24:3; Job 22:23; Jer 18:9; 31:28.

25 Perhaps in this passage, we are dealing with conscious allusions to Jer 17:11, where reference is made to the dis-
honest acquisition of silver and gold, and Jer 22:13, where there is a picture of building a house on injustice,
which is, among other things, labour without pay.
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is meant is those possessing material wealth, but also the power or social position from
riches resulting from or allowing enrichment at the expense of justice. The definition of the
guilt of the rich in this warning suggests that the author need not be concerned only with
riches in the material sense (although in Greek, the word usually occurred in such con-
texts). For the accusation portrays them as sinners against the Most High, and their riches
as the cause of their disregard for Him (1 En. 94:8b-9). Thus, it does not relate only to the
dimension of material wealth, in which the rich put their trust (1 Ex. 94:8a). That wealth
(the Greek versions use the noun mhottog) of which they will be deprived also seems to be
everything that the ‘rich’ consider most important, which gives them a sense of independ-
ence, power, superiority over others, and does not necessarily imply a direct connection
to the possession of material goods. However, this is not explicitly mentioned in the text.
This could be an analogy: just as material wealth, in possession of which one places one’s
trust, becomes an obstacle to giving the Most High his due honour and is no different from
an attitude of idolatry and depriving the rich of their material possessions is a legitimate
punishment, so too, placing trust in all other goods, including immaterial ones (e.g. power,
fame), instead of trusting God, demands adequate action.

The author does not explain what he means by blasphemy, insults to God and forget-
ting God in a state of wealth (1 En. 94:8b-9). These charges are not directly equated with
idolatry, although, in essence, it can be seen in this accusation. Understanding them be-
comes clearer by elaborating on the description of the punishment due in 7 En. 94:10. God
is called the Creator (‘He who created you, ‘your Creator’), who will be pleased by the
fall and destruction of the rich. The rich are thus nothing more than creatures dependent
on the Creator. Even more so, their riches vis-4-vis the Creator are nothing and belong to
Him just as much as the people who possess them. Blasphemy and insults to God can thus
be understood as denying this truth through one’s actions and words, i.c. in effect, falsify-
ing the image of God and denying Him the status of Creator and ascribing to oneself the
causal power to acquire and multiply wealth.” In the charges of lawlessness, disregard, and
forgetfulness of the Most High, one can see echoes of the practical interpretation of the To-
rah’s injunctions related to the obligation to pay tithes due (Deut 14:22-29), which these
wealthy did not fulfil. The generality of these accusations, however, suggests that it is not
just a matter of narrowing down to cultic duties but a parallel with the attitude of ignor-
ing God and even following other gods in the experience of abundance, success, wealth
(cf. Deut 32:15-18), which are apparently considered factors not conducive to remember-
ing dependence on the Creator.

It is also significant, however, that it is not clear from the text of 1 En. 94:8 that the
author considers the mere possession of wealth a fault. It is reasonable to assume that he
remains consistent with the belief, clearly evident in the canonical texts, that wealth can be
one of the signs of God’s endowment and blessing.”” In another part of the Epistle of Enoch,

26 Cf. Nickelsburg, 1 Enoch 1,463.
27 Similarly, Stuckenbruck, 1 Enoch 91-108, 264.
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in the complaint of the righteous experiencing suffering and persecution, this mindset also
makes itself known: ‘Blessed are the sinners all their days that they have seen. And now they
have died with goods and wealth, and affliction and murder they have not seen in their lives’
(103:5b—6). From this, we can see that the second warning deals with a different situation
of wealth from that which the author called for in the warning of 94:6-7. Here, the author
makes it clear that the guilt of the rich is their attitude towards the Most High, and there is
no question of an unrighteous way of acquiring wealth.

So, we can speak of akind of development of thought in these juxtaposed warnings.
This is highlighted by the composition’s construction of parallelisms, which dynamise
the message. One level of parallelism is, of course, formed by juxtapositions of the guilt-
punishment type. It is present in both warnings: 6a—6b; 7a-72"; 7b-7b’; 8a—8b; 9a-9b.
The second level of parallelism is formed by synthetic parallelism, present in both the de-
scription of the guilt of rich people and the anticipated punishment. The first element of
parallelism in the presentation of the charges is the statement of building on lawlessness,
violence, lies and sin; the second is the coveting of gold and silver and placing trust in
wealth; and the third is ignoring God in the experience of wealth, blasphemy and wicked-
ness. In this way, the author gives a more complete description of the guilt of the rich.
When speaking of punishment, the synthetic parallelism has four elements, and the last
element is a synthesis of the earlier announcements of punishment. First, there is a predic-
tion of the overthrow, lack of peace, annihilation by the sword; then, swift annihilation at
the time of judgement, deprivation of riches that are the delusion of power; further, a state-
ment of being prepared (in the sense of a judgement that cannot be avoided) for the day of
blood, the day of darkness and the day of great judgement. Therefore, in 1 En. 94:10-11,
a sentence of judgement is given, introduced with the formula ‘I say and make known to
you. This judgement foreshadows being brought to destruction by the Creator, lacking
mercy and suffering reproach from the righteous,” and the Creator’s joy at the accom-
plished judgement of destruction.

Akind of progressive intensification can be seen in these parallelisms. This effect is
influenced by the vocabulary used concerning punishment, revolving around deprivation,
fall and destruction but also expressing the certainty of the pending judgement by God
(1 En. 94:10).” The author of the Epistle of Enoch reminds us that God, making judge-
ment, will not deliberate in the future whether these deeds of the rich deserve punishment.
They are already judged. In the future, this judgement will become a reality through the

28 The translation of verse 94:11 is uncertain since the records of the Ethiopian manuscripts convey a text that is
inconsistent with the context, for the reference of the phrase translated as ‘your righteous ones’ is unclear when
we are dealing with a formula of judgement on the wickedly acting rich. It is likely that the Ethiopian versions
reflect a mistranslation into Greek of the Semitic dative. See Nickelsburg, I Enoch 1,463.

29 Theidea of God preparing those who act wickedly for the judgement and sentence to be carried out over them
frequently appears elsewhere in the Epistle of Enoch, e.g. 98:10; 99:6, and is also known from canonical texts,
e.g. Isa 30:33. In the Epistle of Enoch, a contrasting image is that of preparing the righteous for the reward of
their deeds, e.g. 103:3. Cf. Stuckenbruck, I Enoch 98-108,265.
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fulfilment of judgement. The author thus indicates to the addressees of this judgement that
knowing God’s ‘view’ of the rich’s conduct compounds their guilt. They understand how
God sees their actions (they have not been deprived of the ability to know what pleases God
and what does not), but they ignore it. Therefore, the presence at the time of the judgement
of the righteous people, whose conduct is contrasted with the deeds of the rich, will addi-
tionally speak against them.

This statement is further intensified by the motif of God’s rejoicing at the judgement
made and its fulfilment, which in I Ez. also appears in the Animal Apocalypse (89:58) and
can be recognised in Deut 28:63. In the Epistle of Enoch, reference is made to the angels’
rejoicing at the destruction of the wicked (97:2).%°

A similar amplification can be seen in the parallelism in the description of guilt.
The guilt of those who acquired wealth in a wicked manner and in opposition to the law
of God is undoubtedly tremendous since it prepares them for the judgement of destruc-
tion. However, the guilt of those who have been enriched by God, who have experienced
His blessing, who have been blessed with many goods, and who have turned this abund-
ance into wickedness and turned away from the Giver of these goods is seen by the author
of the Epistle of Enoch as terrible, for whom a highly harsh judgement of lack of mercy is
prescribed.

4 Woe to you, sinners, for your riches make you appear to be righteous, but your heart convicts you of
being sinners; and this word will be testimony against you, a reminder of (your) evil deeds. 5 Woe to you
who devour the finest of the wheat, and drink wine from the krater, while you tread on the lowly with
your might. 6 Woe to you who drink water from every fountain, for quickly you will be repaid, and cease
and dry up, because you have forsaken the fountain of life. 7 Woe to you who commit iniquity and deceit
and blasphemy; it will be reminder against you for evil. 8 Woe to you, mighty, who with might oppress
the righteous one; for the day of your destruction will come. In those days, many good days will come for
the righteous — in the day of your judgment. (1 En. 96:4-8)

The above passage is another speech against the wicked in the Epistle of Enoch. In it,
the author combines the issue of having wealth and power, which he stigmatises as repre-
hensible. From the point of view of our topic, it is most relevant to develop the description
of the guilt of the rich, whom the author also addresses directly in this speech. The author
outlines specific situations that he considers despicable. As stated earlier, the individual
passages with warnings against the wicked are not given in a logical/contextual sequence.
Thus, the situation presented here is not a continuation of the previous speech nor a typ-
ical development of one. However, it does not mean that it fails to explain what the author
considers wicked in the conduct of the rich. It is difficult to assume that this speech defines
in more detail the faults of the same group previously subjected (in I En. 94:6-11) to criti-
cism of the rich. It may, in some part, also characterise their guilt. Still, one should rather
see in this subsequent series of ‘woe’ warnings also for the rich, whose guilt is different from

30 Cf. Stuckenbruck, 7 Enoch 98-108, 268.
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those the author addressed earlier. Here, the addressees are not identified as in the previous
speech. Still, this speech covers the same issue of the guilt of the rich. Hence, it certainly
adds new categories to the definition of the misconduct of the rich.*

In this discourse, we do not have such contrasting juxtapositions of the guilt-punish-
ment type; however, the author does not limit himself to criticising the recipients of this
warning. Indeed, he repeats the characteristic phrase announcing that this warning will be
areminder of their evil deeds (1 En. 96:4b, 7b) and finishes the speech by stating that ‘in
those days, which he understands as days of righteous retribution, will be a day of judge-
ment for those who act wickedly.

The thing that draws the reader’s attention is the demonstration of the duplicity of the
rich, who pretend to be righteous and pious (I En. 96:4). It is difficult to answer what spe-
cifically makes up this picture. It may simply be about enjoying wealth, success, prosperity,
and social position, which bear the mark of God’s blessing. Other people may consider the
rich, to whom the warning is addressed, as those who enjoy God’s special favour because
of their righteousness. Perhaps what is meant is a situation in which the rich come across
as righteous in the eyes of others, as admirable, through the actions they take due to their
wealth. Their achievements may be seen as virtuous or useful, but their motivation is not
the true good, and their actions are actually calculated for their own gain. Before God, they
are unable to stand as righteous and upright, and their riches will not change their image
before God as sinners. The addressees of this warning can thus be equated with hypocrites.
The phrase about accusing through the heart (1 En. 96:4b) indicates that such rich peo-
ple are aware of their sinful behaviour or motivations for their actions but stand in truth
neither before God nor before those who believe them righteous. Moreover, they behave
as if they choose to create their image before others at the expense of the truth. Continued
living a lie can be considered a manifestation of their pride. Therefore, the author of the
Epistle of Enoch considers ‘this word’ as a testimony against their evil deeds. This most likely
refers to the very word spoken in the hearts, being the accuser of the rich.*?

From the subsequent warnings, in 1 En. 96:5-6, new categories of guilt of the rich can
be read. It is reasonable to treat these two warnings as a whole since the announcement
of judgement appears only in verse six.*> Here, we have two more specific expressions of
guilt, which are not entirely easy to decode. These are metaphorical images, showing the
consumerist lifestyle of the rich, the social injustice they commit and their abandonment
of the source of life.

31 Inaslighdy different view, Stuckenbruck, 1 Enoch 91-108, 296. In his opinion, this speech is a detailed elabo-
ration of what was mentioned in 94:7-8, showing what sin is, which is the foundation of the buildings erected
by the rich.

32 Cf. Nickelsburg, 1 Enoch 1, 471. Stuckenbruck, 1 Enoch 91-108, 297, sees in the word that will bear witness
to the reminder of sin a reference to what the author of the Epistle of Enoch conveys, giving instruction about
judgement in the end times.

33 Stuckenbruck, I Enoch 91-108,298.
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The first warning indicates that the guilt of the rich is experiencing wealth, described
metaphorically as access to the best food and drink while exploiting the poor.** Many com-
mentators have attempted to explain the expressions of this passage and their possible se-
mantic connotations in canonical texts.”> It is plausible that I En. 96:5 is an echo of the
criticism in Am 5:11, where the prophet denounces the exploitation of the poor through
excessive tributes in grain, and also in Am 6:6, where there is a picture of those living in
splendour and drinking pitchers of wine, or in Am 4:1, where the prophet criticises the
rich women of Samaria. They oppress the poor to fulfill their whims, encouraging their
husbands to act wickedly until they get what they want. Alternatively, it could echo the
criticism of the wicked shepherds of Israel in Ezek 34:2-4, 18-19, who primarily cater to
their own needs and, instead of caring for those under their care, exploit them for their
own gain. This supports the interpretation of verse 1 Ez. 96:5 that the phrase ‘you tread
on the lowly with your might’ refers to the immoderate use of wealth, including exploiting
the poor and those of lower social status, which means abusing their position by the rich in
social relations and contributing to social injustice.

The translation of L. Stuckenbruck, taking into account the different versions trans-
mitted by the manuscripts in the Ethiopian and Greek versions, should be considered con-
vincing.* He retained the recurring word zage’ in v. 5 and v. 6, which can be translated
as ‘fountain’ or ‘spring), thus bringing out the tension built up in the passage; namely, the
image of the rich who drink from the spring without restraint is presented first. This lit-
eralism allows us to recreate potential situations of what this source is. In the most basic
sense, it can refer to a physical source of water to which they always have access, consider
themselves privileged to use it, satisfy their needs first without regard for the needs of
others, and perhaps control the source of water. The word can also have a metaphorical
sense, like wheat, symbolising abundance, affluence, not experiencing lack and depend-
ence or uncertainty. Then, another image is outlined with the formulation of guilt and
the justification for punishment. The rich are accused of abandoning the fountain of life
(‘because you have forsaken the fountain of life’). This metaphor is made easier to under-
stand by the foreboding announcement that these sources from which the rich have drawn
are temporary, transient, illusory. There is a shift here from object to subject. It is not the
sources that will cease, but those who draw from them will become exhausted and shriv-
elled. Unequivocally, this shift indicates that what the rich draw from and feed on does not
give them life; on the contrary, it leads to destruction. The juxtaposition of the noun Hayl,
‘strength’ (in Nickelsburg’s translation ‘might’) of the rich and the verbs describing their

34 Many commentators have attempted to explain the expressions that appear in this passage.

35 The discussion, translation solutions adopted by R.H. Charles, M. Knibb, M. Black, GW.E. Nickelsburg,
among others, and their critical evaluation are presented by Stuckenbruck, 1 Enoch 91-108,298-300.

36 96:5-6 “Woe to you, who devour the best of the wheat and drink the strength of the root of the fountain and
trample upon the lowly with your strength. Woe to you who drink water all the time, for quickly you will
become exhausted and dry up because you have forsaken the fountain of life. Stuckenbruck, 1 Enoch 91-108,
294-295, 300.
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later ‘exhausted’ state (in Nickelsburg’s translation ‘cease’), as well as the contrast with the
metaphorical ‘fountain of life’ emphasises the drama of their actual situation. The meta-
phor is familiar from canonical texts in which the term refers to God, e.g. Jer 2:13 and
17:13, God is called the fountain of living water’ (LXX: ‘fountain of life’), in Ps. 36:9
in God is the source of life. The image of drying up could no doubt also be reinforced by
the memory of events known from the history of the chosen people. For example, 1 Kgs
describes a prolonged drought that prevailed during the times of the prophet Elijah, pre-
ceded by the Israelites’ sin of idolatry — the worship of Baal as the deity of fertility, crops
and rain, and the gift of abundant rain given by God only after the judgement on the
prophets of Baal and the punishment of depriving them of life. The conduct of the rich
can, therefore, be seen in terms of the sin of idolatry. Consequently, the eschatological
judgement foretold will reveal the tragic situation of these rich: the lack of hope for salva-
tion because they have consistently cut themselves off from God, who is the source of life,
choosing what will not provide life for them.”

This corresponds well with the falsity of the righteousness and uprightness of the rich
in 1 En. 96:4 and the lack of mercy during judgement. Although the addressees need not be
the same category of people, the similarity of the sin of the two groups makes it possible to
juxtapose the warnings addressed to them in a single speech. The first and second are those
whose wealth leads them to a life of lies and delusion.

The last two warnings in this condemnatory speech (I En. 96:7-8) are not directly
addressed to the rich. The addressees that appear here as those who ‘commit iniquity and
deceit and blasphemy’ and ‘mighty, [...] who oppress the righteous one’ can be considered
superior to those that were detailed in the first two warnings. Tying these warnings together
is, in particular, an accusation against the mighty, the powerful, who persecute the right-
cous (1 En. 96:8). The rich who exploit the poor (in I Ez 96:5) can be recognised in this
group. The guilt of the rich is treated as belonging to the category of sins of wickedness and
blasphemy against God, so the punishment for their actions is also appropriate. The rich
who, because of their wealth, have abandoned the source of life in I En. 96:6 face destruc-
tion, as do those guilty of blasphemy, deceit and wickedness.

7 Woe to you, sinners, who are in the midst of the sea and upon the dry land; the reminder against you is
evil. 8 Woe to you who acquire gold and silver unjustly and say, “We have become very wealthy, and we
have gotten possessions, and we have acquired all that we have wished. 9 And now let us do what we have
wished, for silver we have treasured up in our treasuries, and many goods in our houses; and as water they
are poured out”. 10 You err! For your wealth will not remain, but will quickly ascend from you; for you
have acquired everything unjustly, and you will delivered to a great curse. (1 En. 97:8-10)

37 Similarly Stuckenbruck, 1 Enoch 91-108, 301.
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Translation from Greek versions?®:

(7) Woe to you, O sinners, who are in the midst of the sea and upon the dry land; there is an evil reminder
against you. (8) Woe to you, who gain gold and silver without righteousness, and you will say, “We have
become rich with riches and we have acquired possessions. (9) And let us do everything what we wish,
for we have treasured up silver in our treasuries and many goods in our houses, and they are poured out
like water” (10) You are in error, for your wealth will not remain, but quickly (it will go away) from you
because you have acquired everything unjustly, and you will be delivered over to a great curse.

Reading the next speech with the condemnation of the rich allows us to see many ele-
ments present in the earlier two speeches addressing this issue. However, this does not mean
that we are dealing with mere repetitions.

As in the previous speeches, the addressees are defined in general terms at the beginning
as sinners who are at sea and on land, which may imply the universality of the attitude,
which the speech will describe in detail in a moment.* It is possible, however, that despite
the generality of the statement, it might be a clue concerning the identity of its addressees.
It could be about a particular group of the wealthy involved in commerce, for whom sea and
land travel was part of their lives, or the wealthy often travelling for entertainment.®

What draws attention in this speech is the difference in expressing criticism. The au-
thor of the Epistle of Enoch enlivens the description of guilt, introducing elements of narra-
tion and showing the criticised in the role of an active speaking protagonist of the outlined
scenes. From a rhetorical point of view, we can see here a combination of two figures: evi-
dentia and imitation (mimesis, also known as ethopoeia, sermocinatio, dialogos).*' Rhetorical

38 This fragment is also preserved in a Greek version, in the Chester Beatty — Michigan Papyrus collection, in
amanuscript marked CB 185. See EG. Kenyon, The Chester Beatty Biblical Papyri. Descriptions and Texts of
Tiwelve Manuscript on Papyrus of the Greek Bible. VIIL. Enoch and Melito (London: Walker 1949). Translation
into English by Stuckenbruck, 1 Enoch 91-108,316.

39 Thisis the understanding of Nickelsburg, 1 Enoch 1,473.

40 Archacological research confirms that during the Hellenistic period in the Palestinian territories, especially in
the cities of the Mediterranean coast, there was an increase in the occurrence, including in Israclite homes, of
gold and silverware, often imported from outside, with designs other than the native ones. See D. Strong, Greek
and Roman Gold and Silver Plate (Ithaca, NY: Cornell University Press 1960) 90-120. This may go some way
to explaining the distinctive phraseology of ‘gold and silver’ found in the speech, but it also indicates the intens-
ity of contacts and trade trips.

41 These rhetorical figures and techniques were described in ancient Greco-Roman rhetorical theories as phe-
nomena present in narratives and characterised by their persuasiveness. We do not mean here that the author
of the Epistle of Enoch used Greek patterns of figures of speech, transposing them from rhetoric manuals into
his text, written in a Semitic language. In these theoretical descriptions of methods of rhetorical expression,
one can find universal phenomena of utterance construction that go beyond the features of a given language.
It applies to a large part of the so-called thought figures but also to tropes that do not depend on the language’s
grammar. Phenomena such as metonymy, metaphor, irony, hyperbole and others are features of linguistic com-
munication. They are not assigned to the Greek language, although the first theoretical descriptions of these
phenomena were described in this language in ancient times in rhetoric theory. The same applies to specific
ways of talking about something. Creating a hero in a narrative and using direct speech, quoting the characters’
statements, creating live’ dialogues and thus reflecting the characters’ behaviour can also be considered a uni-
versal means of storytelling. It can be observed in the literature of various languages, including Hebrew texts of
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and literary devices are used to present the issues at hand to the readers more fully and
provide a better opportunity to involve them in the message, stimulating evaluation and
change of views or attitudes. Typically, evidentia is used to make the readers more familiar
with the situation being described, putting them, for example, in the role of an eyewitness,
direct viewer or participant, through an appropriate way of describing or telling so that
they can, as it were, participate in what is presented. The visualisation is perfectly served by
such devices as the creation of characters, into whose mouths appropriate words are put so
that they express the essence of their views, attitudes, behaviour, and character (ezhopoeia).
Through their own expressions, the characters present themselves at the narrative level.
Thus, the readers get to know the character directly and discover an independently related
problem with the character. The author or narrator is hidden, so the author’s point of view
or evaluation does not influence the readers. In this way, the recipients can form their opin-
ions based on their assessment of the words, views, and manner of speaking of the character
of the situation they are getting to know.

In the case of the text of interest here, we have direct speech in 1 En. 97:8-9, quoting the
words of the rich. This device is interesting in that the author makes the narrative’s protagon-
ists the very recipients of the criticism to whom he speaks directly earlier (1 En. 97:8a: “Woe
to you'). They win the gold and silver in an unrighteous manner and are the main recipients
of this statement. This would suggest that the author wants the wealthy under criticism to see
themselves better in their behaviour. This introduces an element of hope that, with a change
in conduct, the announced judgement of the court will not affect them. The author further
confirms this by pointing out to the rich that they are stuck in error (1 En. 97:10a) and that
their riches will not stand because they have achieved everything wickedly. This supposes
that the addressees of this warning did not necessarily view their conduct as reprehensible.
It is, therefore, impossible to clearly identify the addressees of this criticism with the ad-
dressees of 1 En. 96:4-8, who are shown as being aware of their sinful behaviour. By far,
the characterisation brings its addressees closer to the rich of 1 En. 94:7b—9a, coveting gold
and silver, who were accused of departing from God and putting their trust in their riches.
The purpose of such stylisation is also to enable all audiences of the work to recognise the
guilt of the criticised rich from their proper modes of expression.

We have two repetitions in this passage with the content of the determination of guilt,
which was also presented in the earlier warning, in 7 En. 94:7b. One is the designation of
the addressees as ‘gainers of gold and silver” (1 En. 97:8). The other is the prediction of the
swift deprivation of these possessed riches in 1 En. 97:10 (transl. from Gr. ‘quickly it will
go away from you’; transl. from Eth. ‘will quickly go up from you’),** analogous to the an-
nouncement in I En. 94:7b. However, we also have a thought that does not appear there
explicitly. In the criticism of 1 En. 94:7, wealth is not expressly linked to the wicked manner

biblical narratives. Using the concept of ezbopoeia here, we want to draw attention to the persuasive features of
this method of storytelling, so named because of the use of rthetoric behind the created ethos of the characters
who are the heroes of this way of storytelling.

42 The following is translated here from the Ethiopian version after Stuckenbruck, 1 Enoch 91-108, 316.
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in which it was acquired. It is possible to derive such a conclusion from earlier statements in
this condemnation speech. Still, such a correlation is not expressed explicitly. In this case,
on the other hand, in the speech of 1 En. 97:7-10, both in the Greek and Ethiopic versions,
the message is unambiguous. The author repeats twice that the wealth of the rich is unright-
cous and achieved unjustly (1 Ez. 97:8, 10).

The criticised characteristics of the rich in this warning (I En. 97:7-10) are not ad-
dressed so explicitly in the preceding speeches (1 En. 94:6-11 and 96:4-8). However, the
connotation of possessed wealth with wickedness is implicitly written into the meaning of
both preceding speeches.

How the author of the Epistle of Enoch understands the iniquity of the rich in this con-
text is made clear by the rhetorical figure (ezhopoeia) used in the quoted speech of the rich.
What emerges unequivocally from it is a picture of wealth in the material sense, evident in
both versions of the message (estates, houses, treasuries, silver and possessions). However,
since the author previously did not consider it reprehensible to be wealthy per se, it would
be unreasonable to assume such a sense here.” If these rich had acquired their wealth while
maintaining integrity and handling it decently, it would be difficult to condemn their at-
titude (a positive picture of wealth is shown in Sir 10:30-31; 11:14; 40:25, for example).

Note that the Ethiopian version, more than the Greek text, exposes (by doubling the
statement™ of the rich having achieved everything they wanted and an expression of en-
couragement to continue such a course of action) the issue of the rich actively acquiring
everything they wanted (I En. 97:8b ‘and we have acquired all that we have wished’).
The subtext carries the understanding that the rich did not have to reckon with anyone or
anything in acquiring their wealth. Thus, their actions could often involve harming and ex-
ploiting others (an echo of the allegations in 1 En. 96:8 can be noticed here). Moreover, the
rich present themselves as proud of their deeds and see sense in continuing their conduct
(1 En. 97:9a ‘And now let us do what we have planned). It is these words that carry content
indicating the hidden wickedness behind the actions of the rich.®

The Greek version, on the other hand, while also indicating a kind of self-indulgence
in pursuits, through the absence of this repetition concerning the will of the rich, provides
more of a description of wealth, i.e. the pride of the rich, and particularly the excess of the
wealthy’s possessions or the extravagance in their use (‘they are poured out like water’).
This allows us to infer that it is not the possession itself but this excess, the immoderation

43 Nickelsburg believes that the author of the Epistle of Enoch undertakes an interpretation of a theme not often
shown, especially in the pages of canonical wisdom literature, concerning wealth, the possession of possessions,
which is treated as an expression of divine blessing, which includes the enjoyment of possessions. Although
wealth is a fleeting, transient good (Sir 11:18-19; Prov 23:4-5), the inability to enjoy it is considered a misfor-
tune (Eccl 6:1-2). At the same time, however, wealth in this literature is shown as leading to neglect in religious
life and distancing one from the worship of God. GW.E. Nickelsburg, “Revisiting the Rich and the Poor in
1 Enoch 92-105 and the Gospel According to Luke,” George WE. Nickelsburg in Perspective, 550-551.

44 On the repetition of the phrase ‘what we want’ in the Ethiopian version or its absence in the Greek version, see
the discussion in Stuckenbruck, I Enoch 91-108,318-319.

45 Similarly, Nickelsburg, I Enoch 1,474.
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of wealth accumulation, or squandering it on useless, often immoral, things that are the
criticised iniquity.*

The iniquity and injustice that the author accuses the rich of (I En. 97:8a, 10a) are
even more vividly described by other elements of the quoted statement of the rich
(1 En. 97:8b-9). First, it is striking to note their boasting about their wealth and the ar-
rogance associated with it. This statement shows them as people who think they can do
whatever they want, satisfying their desires regardless of circumstances. There is not the
slightest mention in this statement, for example, of the difficulties they have to overcome,
the hard work involved in acquiring wealth, and the help they have received. The statement
conveys a disordered attitude to the riches they have acquired and their relationships with
other people, who are shown to be treated as objects in this characteristic passivity. In at-
taining everything they want, the rich regard themselves as more important than others.
The wealth they accumulate is clearly for themselves. There is no indication of bringing any
good for others in their desires. This shows immorality regarding others and an inappropri-
ate attitude towards the objects and properties they own.

But this iniquity, which appalls the author of the Epistle of Enoch, is exposed even more
strongly when we look at this statement of the rich from the perspective of the rich’s rela-
tionship to God. He is seen as superfluous, and His existence is completely ignored. This is
most evident in the Greek version of the message, in the expression, “We have become rich
with riches” (mhobte Temhovtiapey). It emphasises that they consider their possessions to
be their wealth, their desire and the goal of their pursuits, and, at the same time, the means
to satisfy their desires. In this utterance, it is impossible to see God at all, neither as the
Giver of gifts, nor as the greatest Treasure, only worthy of all pursuits, nor as the Lawgiver
who sets the measure of deeds, nor as the Judge who accounts for conduct. This statement,
therefore, expresses the godlessness of the rich. Although the author does not say so ex-
plicitly, it is not difficult to perceive. To the alleged addressees of the Epistle of Enoch, this
ethopoeia helped them see the true picture of the criticised rich, who could be regarded as
ungodly, as to whom there was a conviction of punishment appropriate to their attitude
(cf. Sir 41:8-11). We have already seen similar charges in 1 En. 94:8 (‘you have not re-
membered the Most High in the days in your riches’) and in I En. 96:7 (‘you have forsaken
the fountain of life’). Their punishment was deprivation of wealth, destruction on the day
of judgement, and lack of mercy. Here, too, the author announces the deprivation of their
wealth and a ‘great curse) which is the antonym of blessing. It thus implies everything that is

46 Occurringin the CB 185 manuscript, the word exaiote is not easy to interpret in this form and in this context;
it is unclear from which verb it is derived and how it relates to the following verb memhévnofe. For example,
R. Charles, “The Book of Enoch’, understands it as deceptions and translates the phrase: kel dg 18wp exoyioote
memhavoBe as “Yea and like water your lies shall flow away. C. Bonner understands them as an immoral, deprav-
ing possession in which they went astray (7he Last Chapters of Enoch in Greek [Darmstade: Wissenschaftlische
Buchgesellschaft 1968] 33). M. Black associates the whole expression with corruption, demoralization (Apoca-
bypsis Henochi Graece [PVTG 4; Leiden: Brill 1970] 37). However, it can also be taken in the sense of excess,
in a negative colouring of the word. This is the option taken by L. Stuckenbruck, which he expresses in his
translation from the Greek version. See Stuckenbruck, I Enoch 91-108,316.
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opposed to the bestowal resulting from God’s blessing. In the Greek version, the expression
used, xatdpory peydhy Tapadobioeade, has a juridical origin, meaning an irrevocable judge-
ment and punishment pronounced in a court of law.*” Thus, the announced punishment is
very severe, analogous to the punishment of destruction and lack of mercy.

1.3. Concluding Remarks

What emerges from the above speeches condemning the rich in the Epistle of Enoch is
abroadly drawn picture of the reality being criticised and subject to future punishment.
Although the rich are the addressees of these speeches, the various orations reveal other
aspects of their guilt.

One plane on which the author shows the sins of the rich is the sphere of human rela-
tions. In this sphere, the behaviours of the rich that involve mistreating another person are
stigmatised. Although not always directly named by the author of the Epistle of Enoch, the
sins of the rich include exploiting the poor through injustice, slave labour, treating others
as objects, persecuting the poor, using their dominant social position, power or possessed
talents against another person, acting unjustly towards the weak, using deception and living
alie, selfishness and disregard for the needs of others.

Another tier is marked by guilt resulting from the rich’s attitude towards wealth. In this
group, we can mention focusing on wealth and ways of amassing it, greed, stinginess, plac-
ing trust in possessions, immoderate and improper use of acquired wealth at the expense of
the welfare of others and one’s own moral good, prioritising material goods over other ones.

Among the guilt of the rich, the author of the Epistle of Enoch also includes behaviours
that directly undermine one’s relationship with God. This group, of course, encompasses all
of the above trespasses, which are treated as sins of wickedness that God does not condone.
Above all, the references to the blasphemy and pride of the rich, who lose their sense of
dependence on the Creator, who disregard God and His authority over them, who see in
their actions the source of their success, that is, who put themselves and their riches above
God, and who forget God in the days of their prosperity and live a lie, should be considered

most significant.

2. Exhortations to the Rich in the Epistle of James

The theme of relating to rich people recurs several times in the Epistle of James (it is in-
troduced in 1:9-11 and is developed in various contexts, 2:1-9, 2:14-17, 4:13-17 and
5:1-6). All of these texts are part of the rhetoric of the letter’s author’s teaching focused on
building a community of believers characterised by friendship with God.

47 One can see the connection of the expression used here with the terminology also present in the Book of Watch-
ers (e.g. 5:5-7), in Codex Panapolitanus I, where the ultimate ‘great curse’ (xatdipo peyéihn) is upon the ungodly
(8oePeic).
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In the Epistle of James, the behaviour of rich people and the threat of complicity with
evil that stems from wealth and power is a manifestation of the attitude of ‘friendship with
the world’ criticised by the author, which he warns his addressees against because it ex-
cludes friendship with God (Jas 4:4). Two exhortations, concerning wealthy people found
in Jas 4:13-17 and 5:1-6, can be considered a warning against behaviour that ruins friend-
ship with God, both of which are very harsh in their expression. The first is an unabashedly
ironic, strong criticism of the addressees’ boastful hubris linked to their business plans.
The second, on the other hand, is related to the announcement to the rich of the torments
their riches will bring upon them, including the torments of fire consuming their bodies in
the Last Days.

2.1.  Semantic Relationship of the Exhortations in James 4:13-17 and 5:1-6

Not all commentators on the Epistle of James agree on the consistency of these two
exhortations. First, because the author himself distinguishes the addressees into Aéyovteg,
‘speaking’ (Jas 4:13), and whodatol, ‘rich’ (Jas 5:1 of mhodatior). Second, because there are no
clear parallels in the composition of these invocations, where the constant would be the
guilt-punishment scheme. In the case of the first one, there is no explicit announcement of
judgement or punishment in the end times, as there is in Jas 5:1, 3. On the contrary, there
is a call to repentance missing in the second exhortation.*

Despite these apparent differences, however, it would be misguided to consider these
exhortations entirely independent. Both of these passages, although they have different ad-
dressees, share the same formula of &yz viv, which opens the exhortation addressed to them.
This form of an attention-getting call was popular in literary and conversational Greek.”
Not only within the Epistle of James but throughout the New Testament, it is found only in
these two places (Jas 4:13; 5:1), which can be considered sufficient reason for the consist-
ent distinction of these two exhortations. Despite the dissimilarity of the represented situ-
ations in which it was used, these statements can be treated as a semantic whole. Thus, the
announcement of judgement in Jas 5:1, 3 can be considered a form of instructive warning
for the first group of addressees as well.*°

In addition, although the addressees are described with different designators, these
groups are linked by the author treating them as wealthy and acting inappropriately, even if
the type of guilt incumbent on them is not the same. In social classification, these addressees
may have constituted separate groups, such as merchants and landowners, and, in practice,

48 Cf.R.P. Martin, James (WBC 48; Waco, TX: Word Books 1988) 175-176.

49 We meet it, for example, in its various modifications (¢ye and &yete plus another element), in the diatribe texts
of Epictetus (Dissertationes 1.2.20, 25; 1.6.37; 3.1.37), but also in Homer ({/iad 3.441), in Aeschylus (Aeschy-
lus, The Persian 140). The imperative form (imperative of éyw) was used as an adverb, in the sense of calling
out, attracting attention, so it is most often translated as ‘watch out, listen; look’, ‘come; or more literally ‘hey!,
‘beware!’

5o Cf. P.H. Davids, The Epistle of James. A Commentary on the Greek Text (NIGTC; Exeter: Paternoster 1982)
171; LT. Johnson, The Letter of James. A New Translation with Introduction and Commentary (AB 37a; New
Haven, CT: Doubleday 1995) 291-292.
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they differed in behaviour and wealth.>' However, having the same foundation, they were
characterised by erroneous conduct, mainly in relation to God, which places them in the
group of enemies of God, living in friendship with the world.

2.2. Comparative Analysis of Exhortations to the Rich in the Epistle of James
with Those in the Epistle of Enoch

The first exhortation of interest, from Jas 4:13-17, is an ironic criticism of the attitude of
unrestrained multiplication of one’s wealth in the sense of power and independence in plot-
ting such schemes. It resembles the ironic criticism or warnings against foolishness found in
sapiential instructions (cf., e.g. Prov 27:1; Prov 27:22-23; Eccl 8:7; 9:12; Luke 12:16-21)
and prophetic speeches (cf,, e.g. Isa 5:13; 15:34).

Undoubtedly, parallels with 7 £7. 97:8-10 can also be noticed in the passage. The sim-
ilarity is striking. For it relates to the type of addressees of the exhortation (focus on ac-
quiring and amassing wealth), the problem taken up (pride associated with possession),
the stylisation of the composition of the statement (ethopoeia), and the assessment of the
problem (wickedness) expressed by the authors of both statements.™

Let us note the analogies of composition style. The author of the Epistle of James uses
the same convention of the rhetorical figure of ethopoeia. Those directly addressed in the
passage are defined by the author of the letter as Aéyovreg (‘speakers’) and, through the
author’s use of independent speech, become the ‘authors’ of their own speech. This choice
of words should be considered symbolic, characterising the attitude of those whom the
letter’s author thus distinguishes from other addressees. As in the case of the warning in
1 En. 97:8-10, those subjected to criticism are, as it were, describing themselves, their ac-
tions and attitude. However, the author of the Epistle of James, through the continuation
of the ethopoeia, introduces an important element that can be considered a reinterpretation
of the concept contained in the condemnatory oration of 1 Ez. 97:8-10. The author of the
Epistle of James definitely aims to make the addressees change their behaviour and gives
them a clear indication of what must change. To do so, he uses the sophisticated procedure
of continuing the ethopoeia. He further assigns to the ‘speakers’ a specific statement in in-
direct speech (Jas 4:15). This time, the author indicates what kind of utterance we should
hear from them. These words ‘spoken’ by the addressees are the opposite of their earlier ones
and contain content that, by indicating what kind of thinking they should have, exposes the
total lack of such an attitude in the criticised addressees. Such correcting statements within
the framework of ethopoeia, on the one hand, intensify the effect of irony from these busi-
ness people (the author expresses irony directly in his own commentary in Jas 4:14). On the
other hand, and more importantly, this unambiguously reveals the essence of the criticism,

st Cf. PU.Maynard-Reid, Poverty and Wealth in_James (Maryknoll: Orbis Books 1987) 68-98.
52 Of course, in the case of both authors, this may be a derivative of the use of this way of building expression in
the narrative and does not have to indicate the technique of imitating the statements of the author of the Episdle

of Enoch by the author of the Epistle of James.
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which is not levelled at business plans and efforts made and the desire to accumulate wealth
but at the boastfulness, hubris and belief in the self-determination of the addressees.>

The criticised addressees are thus similar to the rich of 1 En. 97:8—10, convinced that
they can achieve anything they desire because it depends only on them and who boast about
their wealth. These recipients are accused by the author of the Epistle of Enoch of having
gained their wealth through exploitation and injustice, which is one of the reasons for the
punishment foretold for them. In James’ critique, no such ground of the problem can be
seen in the words of this ezhopoeia.

The addressees of the exhortation in Jas 4:13—17 are also similar to the rich in 1 En. 94:8,
putting their trust in their riches, forgetting the Most High because, like them, they dis-
regard His will. The author of the Epistle of James shares the conviction, evident in many
canonical texts, as well as in the Epistle of Enoch, that the problem is not wealth itself, the
possession and multiplication of wealth, but the thinking and behaviour that can accom-
pany those who are rich or who focus their lives, actions and wills on amassing wealth.

Unlike the author of the Epistle of Enoch, however, the author of the Epistle of James
strongly emphasises the possibility and necessity of changing one’s behaviour and relegates
the aspect of punishment for wicked behaviour to the background in this exhortation.
He adopts a different way of speaking to the addressees. At the beginning of the exhorta-
tion, he draws their attention differently, avoiding the word ‘woe’ (odat), which we have in
the Greek version of 1 En. 97:7,8, and which is semantically associated with the announce-
ment of punishment. The author of the Epistle of James, like the author of the Epistle of
Enoch, is unequivocally negative about the attitude of the addressees of his statement,
recognising the wickedness (Jas 4:16) and sinfulness of this type of behaviour (Jas 4:17).>*
However, he does not make a judgement on their conduct. It thus remains in harmony
with the pre-emptive exhortation in 4:13-17 with the instruction not to judge your neigh-
bour (Jas 4:11-12). In the case of the passage in I En. 97:8-10, by contrast, the message
of punishment is dominant. The picture outlined there exposes the guilt of injustice and
wickedness associated with acquiring and using wealth, reminding us of the inevitable pun-
ishment of the curse on the Day of Judgement for such conduct. In contrast, the author of
the Epistle of James does not aim to show the addressees the punishment. He has a different
persuasive strategy: by demonstrating the absurdity and even ridiculousness of such a way
of thinking and behaving, he wants to get the addressees to change their attitude, pointing
out what they should change — the rich should be constantly aware of their dependence on
God’s will and be submissive to it, grateful to Him for everything they achieve (Jas 4:15).
The fact that the author does not directly address the subject of judgement and due punish-
ment for boastfulness, pride, or sins of the tongue in this exhortation, however, does not

53 Cf. DJ. Moo, The Letter of James (Grand Rapids, MI: Eerdmans 2000) 202.

54 “To the “speakers” of 4:13, he accuses them of boastfulness, also expressed in boasting in speech, includes them
among the sinners in the tongue mentioned earlier in the letter, and shows them, above all, an attitude of
lack of wisdom “from above”, which is characteristic of “friendship with the world” Cf. Davids, The Epistle of
James, 174.
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mean that he omits such a cause-and-effect relationship. He repeatedly draws the address-
ees; attention to the reality of God’s judgement (Jas 2:12; 3:1; 4:12; 5:7-9, 12). But this is
more forcefully expressed in the gnosis (Jas 4:17), in which the letter’s author sums up the
entirety of the exhortation. He leaves no doubt that failure to change the addressees’ think-
ing and behaviour will bring them punishment because the current conduct is sinful. Pre-
cisely, what earlier in the statement could have been perceived as a criticism of foolishness is
here explicitly defined as sin (auaptia), that is, deliberately wrong in thinking and acting.”
With this, the author of the Epistle of James expresses his conviction that the addressees of
the call do not really lack awareness of the need to submit to God’s will and do good. They
are the ones who ignore it.”® This sentence thus shows that the author of the Epistle of
James interprets the situation of the addressees of this exhortation analogously to how the
author of the Epistle of Enoch understood the guilt of the rich in one of his condemnatory
speeches when he called the attention of the rich to their awareness of their wrongdoing but
nonetheless persisting with their attitude (I En. 96:4) and to whom he foretold destruction
on the day of judgement (1 En. 96:8).

The second exhortation of interest, in Jas 5:1-6, is a prediction of end-time punish-
ment for the rich. As in the previous exhortation, here, the author also makes the problem
evident (evidentia) to the audience, but this time he uses a description (ekphrasis).”” This
description (Jas 5:2-3) includes the basic elements symbolising affluence in ancient times,
such as wealth (land and food), robes, gold and silver.® It illustrates the wealth of address-
ees through a paradox. It is a thoroughly pejorative description, showing rot, tears made by
vermin, and rust on bullion that is known not to rust. To be sure, this image is not what the
recipients would expect when hearing about wealth and imagining accumulated wealth and
luxury. However, it defines the actual value in a remarkably appropriate way, which is appar-
ently perceived differently by the addressees of the call. This ekphrasis is further reinforced
by irony (¢9noavpioate), used for amplification purposes, as it emphasises both the futility
of what the rich consider their treasures and the futility of their efforts (Jas 5:3: “You have
laid up treasure for the last days’).

In this ekphrasis, the author simultaneously reveals the truth about the fate awaiting the
rich. He begins by calling on the rich to weep, wailing over themselves (Jas 5:1) because of
what is to come. There is an element of contrast to the picture of the addressees’ situation
that emerges from the contents of the Epistle of James: the addressees are experiencing tri-
als and tribulations (Jas 1:2-3, 12-13), and the admonished rich, as if they did not belong
to this group, on the suffering and tribulations are yet to come. Their ‘treasures’ providing
them with abundance and good fortune are now apparent. Therefore, the author goes on

ss  Cf. Davids, The Epistle of James, 174.

s6  Cf.Johnson, The Letter of James, 298.

57 Ekphrasis, especially in the second sophists, was an important speech factor and, as such, was one of the pre-
paratory elements for persuasive speeches in the progymnasmata. This is because accurate description (both
prose and poetic) was considered a useful tool for building arguments.

s8  Cf. Martin, James, 176.
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to foretell to the rich that these ‘treasures’ will testify against them, like material evidence of
guilt demanding an adequate judgement, which the author shows here as fire devouring the

bodies of the rich (we also have an analogous punishment for those who sin in words and

deeds, for example, 1 En. 100:9). The treasures of the rich are thus like the fire of the end

times, they are what will lead them in the final judgement to total destruction (Jas 5:3).”

This image leaves no hope or margin for negotiation. It is powerful and emphatic in its

message. In this style of speech, one can see a similarity to how the author of the Epistle of
Enoch builds his speeches, announcing harsh judgement and sentences to the rich and relief
and comfort to the righteous.

One element of the guilt of the rich is also clearly seen in this description. Their guilt is
to live a life of splendour, but above all, to lose themselves in wealth and focus on material
possessions, the possession and use of which becomes the principle and point of reference in
their lives, which can be understood as idolatry. Although the author does not use the term,
the description of the punishment in the end times points to such an understanding of their
sin, analogous to that in 1 En. 96:6. The outlined picture of the rich criticised in Jas 5:1-6
and the punishment awaiting them is very reminiscent of the charged in the Epistle of Enoch
and the harsh judgement foretold. Sinful splendour is condemned in I En. 97:9-10a, and
putting one’s trust in one’s riches and forgetting God in 1 En. 94:8. But we can see a much
stronger degree of analogy in the juxtaposition of the text in Jas 5:1-6 with the passage in
1 En. 96:4-8. The similarity is noticeable in the compositional and thematic layers.

1En. 96:4-8 Jas5:1-6
96:4 foreshadowing of punishment (accusation of the 5:1 announcement of punishment (coming torment,
heart will bear witness to evil deeds) suffering)

96:5-8a description of guilt (splendour, violence against | 5:2-3 description of guilt (splendour, zeal for riches,

the weak, rejection of God, wickedness, blasphemy) ‘rejection’ of God)

96:7-8 description of judgement and punishment 5:2-3 description of punishment (destruction,

(destruction on judgement day) loss of riches, punishment of fire consuming the bodies
of the rich)

5:4—6 continuation of description of guilt (wickedness,
injustice, debauchery and superfluity feeding the hearts
of the rich, unjust judgement, violence, murder of the

righteous)

The author of the Epistle of Enoch begins by foreshadowing what awaits the recipients
and declares that their actions will testify against them (96:4). He then describes the actions

59 The comparison ‘like fire’ (6 70p) can be semantically and syntactically attributed to the verb ‘will devour’
(¢06iw) and then the comparison would show an image of bodies being eaten by fire, just as rust consumed
their possessions. It could also be a reference to hoarding and securing treasures’ (8noewpt{n) and then it could
be taken as an ironic image showing that their accumulated wealth is like fire in the Last Days. The scholars’
discussion is presented, for example, by Johnson, The Letter of James, 300-301.
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of the rich, depicting the splendour in which they live and the violence they use against the
poor (96:5), formulates an accusation (abandonment of the source of life, wickedness and
blasphemy 96:6-7) and crowns the speech by announcing to the rich their total destruc-
tion on the day of judgement (96:8). The author of the Epistle of James almost replicates
this structural pattern (although we have a break in the pattern of ‘announcement of pun-
ishment — description of guilt — description of punishment’” with the additional develop-
ment of the description of guilt) and the problem of the sin of the rich taken up. After the
announcement of the punishment by fire, the author of the Epistle of James continues to
criticise the conduct of the rich, which reveals to the reader further proof of their guilt.
These are the wicked ways of getting rich by exploiting workers and depriving them of their
payment (Jas 5:4), taking pleasure in splendour, intentional superfluity, and debauchery
in the face of the poverty of others (Jas 5:5)% and the unjust judgement and murder of the
righteous one (Jas 5:6).

The last accusation and the crowning statement of the entire exhortation about the lack
of opposition on the part of the righteous one (Jas 5:6: xoredicaoare, Epoveonte TV dlxatoy
ol GvTiTdooeTal HUiv) causes exegetes considerable problems.®! The reference to the Enoch-
ic tradition helps to understand this Jamesian formulation adequately to the universal sense
assumed in the diatribes. In the first place, it can be related to the phrase in the analogous
passage in I En. 96:8a, where there is an identical charge of violence by the powerful against
the righteous. This motif also appears in I En. 95:7; 99:15. “The righteous’ (dixouog) judged
and killed (Jas 5:6a) is thus an icon of any human being treated unjustly, including the tak-
ing of life, and that too in situations like a trial, which especially demand justice.®*

The statement about not opposing this type of persecution (Jas 5:6b) can also be under-
stood in the context of the entire Epistle of Enoch, whose author, as shown earlier, repeat-
edly comforts the addressees in light of the persecution they suffer while looking to the
success of their persecutors, reminding them of God’s judgement in the end times when
justice will be meted out. The wicked will suffer adequate punishment, and the persecuted
will be rewarded. The rich, who are the addressees of this exhortation in the Epistle of
James, can be certain of the response from God to their wicked conduct. God’s silence and

60 The author of the Epistle of James uses the word ‘heart’” in a biblical sense, as a symbol of the human will
(Jas 1:26; 3:14; 4:18; 5:8). The juxtaposition of ‘feed the heart’ and ‘for the day of slaughter’ expands this mean-
ing — for it brings in the context of the sacrificial ritual but also of the eschatological end, similar to this type of
expression found in prophetic speech, for example Isa 34:2; Jer 12:3). Here we have an analogy to the earlier
construction of Jas 5:3, where with riches the rich prepared themselves for the sentence of being executed in
the fire on the day of judgement, in the same way here they prepare themselves with their choices and aspira-
tions to be delivered to the slaughter, which expresses the deprivation of life.

61 Already, carly tradition and later many commentators on the Epistle of James have historically identified
the person of the righteous in 5:6 with Jesus or James. Most convincing, however, is the adoption of a more
general sense, pointing to the violence and iniquity that also occurs in courts in which the rich take advantage
of their privileged social position. Cf. Johnson, The Letter of James, 304.

62 The vocabulary used in James 5:6a, especially the term used xortadicdw, ‘T convict, has formal legal connota-
tions, which is a strong indicator that this may not be about general judgement and figuratively sentencing
someone to something, but precisely the formal situation of a pending trial before a court of law.
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lack of response are only apparent. The author of the Epistle of James leaves this fact with-
out elaborate commentary because of the obviousness of the judgement and punishment
of fire, which he had already mentioned (Jas 5:3), and because he already explained that
friendship with the world is enmity with God (Jas 4:4), reminding us that God opposes
the proud and gives grace to the humble (Jas 4:6: 60ed¢ depnddvorg dvtitdooeTar Tamevolg
8¢ Stdway yépw). Thus, the criticised attitude of the rich can be seen as one of pride and
enmity with God.®®

This whole sequence of guilt (Jas 5:4-6) also corresponds very well with the speech in
1 En. 94:6-11, where we have a discourse on violence, on the acquisition of wealth through
injustice, on exploitation, on the fact that accumulated wealth is made the source and cause
of trust, on the wickedness and blasphemy of the rich, and on the fact that all this will be
subjected on the day of judgement to the punishment of deprivation of wealth, destruction
and lack of mercy.** Breaking the announcement of punishment — description of guilt -
description of punishment pattern by adding an element that broadens the description of
the guilt of the rich can be considered a conscious reference to the two accusatory speeches
of the rich in the Epistle of Enoch (96:4-8 and 94:6-7) due to the depiction of the full
spectrum of sin of the rich criticised by the author of the Epistle of James, which cannot be
reduced to the possession and use of wealth.

The way adopted by the author of the Epistle of James to present the problem of the rich
leaves the audience in no doubt as to what the future holds for those who lose themselves
in their wealth to the point of ignoring God, defying Him, as best evidenced by their use of
violence and injustice against the poor and the weak. This is a form of instruction inherent
in many apocalyptic texts when directing the audience’s attention to the eschatological di-
mension of their existence and revealing what is somehow veiled serves to assess the actual
value of present actions and ways of thinking.

2.3. Concluding Remarks

In the passages of interest, Jas 4:13—17 and 5:1-6, the author directly addresses people set
on acquiring wealth and already possessing it, drawing their attention to them. This means
that they are indeed the addressees of his words. However, the manner of addressing the
recipients is not identical to that prevalent in the Epistle of James (‘my beloved brothers,
éoehdol pov dyamyrot). In fact, it is not apparent that those whom the author calls brothers,
also in the exhortations immediately adjacent to the two passages (that is, in Jas 4:11 and
again in Jas 5:7), are the same addressees to whom he directs the instructions concerning

63 The connection of the term ‘opposing) ‘opposition’ between James 4:6 and 5:6 (in the text in the form
avritdooeton) is pointed out by L.A. Schokel, “James 5:2 and 4:6,” Bib 54/1 (1973) 7376 (verse 5:2 s cited
in the title of the article, but in the body of the text the author considers the issue of verse 5:6). The author of
the objection is therefore God, as is the giver of the reward. Such an idea in the author of the Epistle of James
is confirmed, as the author of the article rightly notes, by the following further (James 5:7) exhortation to
the brethren to be patient for the coming of the Lord, supposing righteous judgement.

64 Cf.D.G. McCartney, James (BECNT; Grand Rapids, MI: Baker Academic 2009) 237.
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the attitude to wealth, namely, to the ‘speaking’ (Aéyovtes in Jas 4:13) and to the ‘rich’
(mhobotot in Jas 5:6). Treating them as someone other than the addressees has no logical
justification. This is because it is difficult to explain, apart from using the rhetorical figure
of apostrophe (apostrophe), the legitimacy of a direct turn in the argument being made to
someone who has no connection with the letter’s circle of addressees. If we assume that it is
arhetorical figure, then the actual addressees of the letter should treat these calls as a warn-
ing, as pathetically expressed examples of an attitude with which the addressees should have
nothing to do.® However, it is more reasonable to consider that the letter’s author found
the addressees of these specific statements (Aéyovtes and whototol) in the community of
believers. By addressing the statements in this way, the intention was to draw attention
to reprehensible behaviour among the brethren, whom the author wishes to encourage to
make an unequivocal, radical change of conduct, showing them and other members of the
community of believers that the real danger is not so much material affluence, but a par-
ticular attitude of pride behind the behaviour of both the ‘talkers, spinning boastful plans,
and the ‘rich’ focused on the acquisition and use of material goods.* The failure to call the
addressees brothers is intentional and underscores that with such an attitude, they exclude
themselves from this group, denying friendship with God.

The eschatological context of these exhortation warnings is of particular importance
here. The statements in both passages (Jas 4:13-17 and 5:1-6) are not in a tone of good ad-
vice or multi-faceted deliberation, as one might expect given the advisory rhetoric prevalent
in the Epistle of James. Nor are they a typical paraenesis explaining to the addressees the
problem of having wealth, the proper attitude towards it and its potential moral dangers.’
Thus, the eschatological feature of the speech associated with these exhortations should not

65 Forexample, S. Laws, while not recognising here a typical rhetorical device in communicating with the address-
ees, considers that the addressees of this statement are not Christians, whom the author addresses in the Epistle,
but are unbelievers whose conduct is wrong and will be punished, that is, by implication: the believing ad-
dressees should not imitate such behaviour (4 Commentary on the Epistle of James [London: Black 1980] 190).
Thus, this would be an identification similar to that if we assume that we are dealing with a typical apostrophe
figure, in which the addressces are exemplary, antithetical, in order to show the contrast and at the same time
to encourage an unambiguous choice of the right attitude, by pointing to a negative example. From a different
point of view, this issue is considered by R.P. Martin (James, 159-160) recognising, among other things, that
the historical background of the Epistle of James makes it possible to identify the addressees of 4:13 and 5:6
as violators of the idea of brotherhood: they may be referring either to Jews opposed to faith in Christ, or to
those Judeo-Christians who, for the sake of business benefits, maintained contacts that were risky for the com-
munity of believers, exposing the communities of Christ’s followers to persecution by the Jews. P.H. Davids on
the other hand, believes that both groups of addressees, and Aéyovteg and mhovatot are members of the com-
munity of Christians addressed by the letter’s author (7%he Epistle of James, 171). C.E. Sleeper, expresses the be-
lief that the addressees of these warnings are primarily unbelievers, but that some of the community of Chris-
tians addressed by the letter’s author, because of their adoption of analogous behaviour, may have identified
themselves with these unbelievers (Jamzes [ANTS; Nashville, TN: Abingdon 1998] 117).

66 Cf. Moo, The Letter of James, 200.

67 Most of the instructions contained in the Epistle of James are typical of genres growing out of deliberative rhet-
oric, where advice is the main means of persuasion. Cf. S.K. Stowers, Letter Writing in Greco-Roman Antiquity
(LEC; Philadelphia, PA: Westminster 1986) 91-152.



Dorota Muszytowska - The Rich in the Epistle of Enoch and the Epistle of James

be regarded merely as a rhetorically successful way of arguing, using the emotive, amplify-
ing functions of the judgement motif, to provide more effective forms of persuasion. How-
ever, undoubtedly, the style in these passages bears such characteristics. The eschatological
perspective should be considered a skeleton on which the entire teaching in the Epistle of
James is grounded.® The methods of transmitting wisdom chosen by the author of the
Epistle of James seem natural to him. He is an author who grew up in this way of teaching
and transmitting information. It also appears to be an ideally suited way of reaching the
letter’s original recipients. It is difficult to reconstruct the exact paths of distribution of this
teaching method or to indicate specific environments of Judaism from the beginning of the
first century because, in the Epistle of James, there are parallels not only to the texts of the
Old Testament, but also to the literature of the Qumran community, to the Enochic tradi-
tion, and Hellenistic patterns of paraenesis, considering and transmitting ethical patterns.”’

Both of these passages express the thinking the letter’s author shares with the author
of the Epistle of Enoch. From this perspective, the problem of the rich and their conduct is
not elaborated in detail in Jas 4:13-5:6 but is condensed into short, essentially cautionary
indications, whose form and the perspective of eschatological judgement adopted therein
were sufficiently clear to the primary recipients of the Epistle of James.”

Final Conclusion

This analysis of selected texts from the Epistle of Enoch and the Epistle of James concerning
the rich and their conduct leads to several conclusions.

First, both authors evaluate the conduct of the rich, taking the criterion of God’s pending
judgement in the end times as important. Although similar, the persuasive goals of both au-
thors in the criticism expressed are not the same. The author of the Epistle of Enoch first and
foremost criticises the rich and their conduct by exposing their sinfulness to remind both
them and, in the first instance, the primary addressees, that in the eschatological reality, the

68 On the importance of eschatological thought for the structure and unity of the Epistle of James, which is, along
with the wisdom concept, essential for a proper understanding of the letter’s message, see T.C. Penner, The Epis-
tle of James and Eschatology. Re-reading an Ancient Christian Letter (JSN'TSup 121; Sheffield: Sheffield Aca-
demic Press 1996) 121-211; also: R W. Wall, “James as Apocalyptic Paraenesis,” ResQ 32 (1990) 11-22.

6 On the relationship to the teachings of the Qumran literature, see: D. Lockett, “The Spectrum of Wisdom
and Eschatology in the Epistle of James and 4QInstruction;” 7y»Bul 56/2 (2005) 131-148; D. Muszytowska,
“Relacje migdzytekstowe Listu Jakuba i qumranskich 4QPouczen,” StBob 2 (2015) 59-70. In more detail on
the possible patterns and features of parenesis in the Epistle of James, see L.G. Perdue, “Paraenesis and the Epistle
of James” ZNW 72 (1981) 3-4,241-256; M. Kamell Kovalishyn, “James and Apocalyptic Wisdom,” 7he Jew-
ish Apocalyptic Heritage, 293-306; B. Wold, “James in the Context of Jewish Wisdom Literature,” Reading
the Epistle of James (eds. E.E. Mason — D.R. Lockett) (RBS; Atlanta, GA: SBL 2019) 73-86.

70 More on the reception of Enochic traditions in New Testament texts is presented, for example, in M.A. Knibb,
“Christian Adoption and Transmission of Jewish Pscudepigrapha: The Case of 1 Enoch” JS§J 32 (2001)
396-415. Regarding the presence of apocalyptic motifs having their potential source in 1 Enoch: M. Kamell
Kovalishyn, James and Apocalyptic Wisdom, 294.
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wicked await punishment and destruction and the righteous await reward. The universal
didacticism of his teaching is thus geared towards giving hope to those who are persecuted,
who suffer, and who endure injustice. The author of the Epistle of James also uses the theme
of God’s judgement in the letter to encourage his addressees to persevere and be patient in
the face of afflictions suffered (Jas 1:2-4, 12-16; 5:7-11), but in the exhortations to the
rich themselves this is not prominently displayed. Here, the author, focused on indications
of building a community of believers to abide in friendship with God, shows the addressees
those attitudes that contradict this. The motif of judgement on the world and the punish-
ment of destruction show the truth about the purpose of human life and, above all, make
the addressees of the statement change their wrong behaviour and build a relationship of
friendship with God.

Second, it can be noted that despite the different persuasive purposes of these works, the
adoption of the criterion of the truth about God’s judgement awaiting every person in both
cases, in criticising the conduct of rich people, brings analogous criticism. Such a criterion
is an effective tool to show the transient value of material riches, but neither author limits
himself to delivering a sapient lecture about the futility of this world’s goods and their use-
lessness in the life to come. By invoking God’s judgement, the authors of both works show
their audiences that all people will be judged not by richness, but by how they acquired
wealth, how and for what purpose they used it, how they treated other people, what wealth
meant to them, and how they understood themselves before God. What is striking about
both texts is the convergence on what pleases God, what arouses His wrath and the effect
of judgement. The very perspective of eschatological judgement and its concept is certainly
not the only element determining this convergence. It is also comprised of shared ideas of
the understanding of human beings and their place in the work of creation, the conception
of God as Creator and Lord of creation, and a similar vision of the ‘end’ of history.

Third, the perceived parallels between the Epistle of James and the Epistle of Enoch sug-
gest that the author of the former not only referred to the same terms, similar theological
concepts and traditions of their understanding as the author of the latter but referred spe-
cifically to the text of the Epistle of Enoch, sharing the opinion of its author on essential mat-
ters when it comes to evaluating the wickedness associated with wealth. However, it is dif-
ficult to conclude from these similarities that the author of the Epistle of James deliberately
referenced the speeches in the Epistle of Enoch to evaluate them. Indeed, no explicit polemic
is undertaken in the Epistle of James, no elaboration, no deliberate re-interpretive travesty,
no semantic change in terms, etc. The differences, such as the change regarding the use of
a different formula than ‘woe) are certainly not a sufficient argument to infer a deliberate
reinterpretation. We also do not have a quotation from the Epistle of Enoch in the Epistle of
James, which, if there were one, would indicate a high degree of conscious reference to the
text of the former. It is difficult, even based on the incomplete surviving textual versions of
the Epistle of Enoch in Aramaic and Greek, to decide which of these versions was known to
the author of the Epistle of James, which one he used, and whether they differed. The Greek

version seems to be a more reliable source because of its shared language with the Epistle



Dorota Muszytowska - The Rich in the Epistle of Enoch and the Epistle of James

of James. However, such a statement is arbitrary, and it is difficult to support it with argu-
ments from textual evidence. The author of the Epistle of James may have known the text of
the Epistle of Enoch in the Aramaic version. The similarities in constructing criticism of the
rich and the ways of presenting it, such as showing through example or building a narrative
through direct statements of the characters in this narrative, are not only a feature of Greek
literature and the domain of the Greek language. It is most appropriate to consider, based
on the analyses carried out, that the Epistle of Enoch, with its harsh criticism of the rich, was
an inspiration for the author of the Epistle of James on how to speak to the addressees about
the sins associated with wealth. One can easily see that the author of the Epistle of James re-
fers to several speeches from the Epistle of Enoch, mixes references to them, combines some
of the content and draws on what was useful to him, adapting the content to his persuasive
purposes. This is somewhat reminiscent of the procedure of pesher reading, with its decon-
textualisation and recontextualisation. It is challenging, however, to assess unequivocally
whether the author of the Epistle of James wanted the recipients of his letter to refer to
the Epistle of Enoch and interpret the instructions given to them in such a broadening key.
However, excluding such a mechanism of dependence in the reading would be a mistake,
especially among the letter’s alleged addressees.

Fourth, a first comparison of the two works shows a much more sparse catalogue of the
rich’s guilt in the Epistle of James relative to what we can find in the Epistle of Enoch. In fact,
things are similar when we consider the spectrum of coverage of the rich’s sins. This could
suggest that the author of the Epistle of James, among the dangers of wealth to the address-
ees of his letter, recognised only some of those described in the Epistle of Enoch. However,
amore careful comparative reading of the two works leads to the conclusion that these
catalogues of guilt and their scope are very similar in substance. In the short two exhorta-
tions in the Epistle of James, we can see that the key faults of the rich are pride, idolatry and
lying. That is because the most important sphere for making judgements about the conduct
of the rich is the relationship to and with God. It is through this prism that the author of
the Epistle of James shows the sins of the rich against other people, such as wickedness,
injustice, exploitation, splendour and boasting, analogous to the Epistle of Enoch. Perhaps
despite the generality of the style of expression in the Epistle of Enoch, we are dealing with
criticism concerning specific audiences. In the Epistle of James, on the other hand, at the
root of these exhortations are not necessarily specific groups of addressees but a kind of
universalisation intended to cover in a short form the essence of the many abuses associated
with wealth in general perceived by the author and considered extremely dangerous for
the addressees if they persist in this kind of behaviour. The image of judgement becomes
a means for the author of the Epistle of James to show the extent to which the criticised rich
are hurting themselves, which is also evident in the Epistle of Enoch in all the warnings of
deprivation and destruction on the day of retribution.
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The aim of this paper is to discuss select itineraries known from the Gospels using the tools
of Geographic Information Systems (hereinafter GIS) and satellite archacology. In this
context, it should be noted that this paper is part of an interdisciplinary research project
which aims, among other things, to discover actual roads or suggest potential routes be-
tween chosen ancient settlements in the kingdom of Herod the Great.

For along time, it was widely held in scholarship that no remains of ancient interurban
roads older than Roman imperial roads had been preserved, neither in the ancient Near
East' nor in the southern Levant in particular.” However, research in recent decades has
brought about fundamental changes to our knowledge in this regard. Through both satel-
lite archacology and fieldwork, many remains of ancient roads known as hollow ways have
been discovered, especially in northeastern Syria and Iraq.’ The hollow ways (also known
as sunken lanes or linear hollows) can be defined as ‘broad and shallow linear depressions
in the landscape, thought to be formed by the continuous passage of human and animal
traffic’* Hollow ways can usually be first detected on satellite imagery as linear concentra-
tions of vegetation or moisture; they can also be verified on the ground, although often
with some difficulty. Second, remnants of several pre-Roman roads were revealed in recent
decades in the southern Levant (modern Israel, the Palestinian territories, and Jordan), es-
pecially the Wadi Zarqa-Main Road, the Callirrhoe—Machaerus Road, the Aroer Ascent,
‘Glueck’s Road, Nagab Dahal and the Masada—Hebron Road.’ In this context, a new re-
search project entitled “Travel and Mobility in Hellenistic and Early Roman Palestine]
financed by the National Science Centre in Poland, was launched in 2021. An important

I BJ.Beitzel, “Roads and Highways (Pre-Roman),” ABD'V, 776.

2 D.A.Dorsey, The Roads and Highways of Ancient Israel (ASOR Library of Biblical and Near Eastern Archaeol-
ogy; London: John Hopkins University Press 1991) 28.

3 J.Ur “CORONA Satellite Photography and Ancient Road Networks: A Northern Mesopotamian Case
Study” Antiquity 77/295 (2003) 102-115; TJ. Wilkinson — C. French - J. Ur, “The Geoarchacology of
Route Systems in Northern Syria,” Geoarchaeology 25/6 (2010) 745-771;M. de Gruchy - E. Cunliffe, “How
the Hollow Ways Got Their Form (and Kept It): 5000 Years of Hollow Ways at Tell al-Hawa,” New Agen-
das in Remote Sensing and Landscape Archacology in the Near East: Studies in Honour of Tony J. Wilkinson
(eds. D. Lawrence — M. Altaweel — G. Philip) (Oxford: Archacopress 2020) 124-143.

4 Ur,“CORONA; 102.

5 A.Strobel, “Ancient Roads in the Roman District of South Peraea: Routes of communication in the East-
ern area of the Dead Sea,” Studies 6 (1997) 271-280; A. Kloner — C. Ben-David, “Mesillot on the Arnon:
An Iron Age (pre-Roman) Road in Moab,” Bulletin of the American Society of Overseas Research 330 (2003)
65-81; C. Ben-David, “Iron Age Roads in Moab and Edom - the Archeological Evidence;” SHAJ 10 (2009)
723-730; C. Ben-David, “The Ancient Road from Callirhoe on the Dead Sea to Machaerus — a Built Wide
Road of the Second Temple Period;” Erlsr 31 (2015) 20-29; C.C. Ji, “The Ancient Road in Wadi Zarqa —
Main, North of Khirbat Ataruz,” SHAJ 13 (2019) 143-157; S. Bar ez al., “An Archaeological Survey and a Test
Pitin the Ceremonial Path at the Southern Slope of the Sartaba,” Jordan Valley Research Studies 6 (2021) 7-17;
U. Davidovich — C. Ben-David - R. Porat, “The Roman-period Road Network in Southern Moab: A Geo-
graphic and Historical Enquiry, PEQ 154/2 (2022) 141-159. Furthermore, leaving the category of the city
streets aside, the roads directly ascending the ancient cities could be seen as another category. Some of these
roads were also identified in literature, e.g., at Masada (a snake path), Tell Medeyne, and Khirbet Ataruz.
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part of the project is a large-scale attempt to discover more ancient pre-Roman roads. This
attempt, realised through GIS simulations, satellite archacology, and fieldwork, is mainly
focused on searching for ancient roads between chosen settlements — the toparchies (low-
est administrative centres) in the kingdom of Herod the Great at its largest extent (thus,
roughly speaking, in the last quarter of the first century BCE). At the same time, another
potential source of interest for this project may be the itineraries indicated by ancient writ-
ten sources. Accordingly, in this paper, we set out to showcase our working methodology
for select itineraries mentioned in the Gospels.”

Upon a preliminary reading of the geographic data in the Gospels (Mark, Matthew,
Luke, and John), the following itineraries have been chosen: (1) from Jericho to Jerusalem;
(2) from Cana to Capernaum; (3) from the baptism site to Cana (Fig. 1). Given the well-
established tradition of New Testament exegesis, including problems of sources and edit-
orial compilation, dating, and historicity,® it should be stressed that we focus on the chosen
itineraries as geographical and socio-historical phenomena regardless of historicity or the
accuracy of episodes narrated in the Gospels.”

1. GIS Sources and Methodology

In the past, scholars sporadically touched on the topic of how the courses of ancient roads
could be reconstructed.” In short, it has been concluded that the following clues may
be indicative of the existence of ancient roads: information in written sources (ancient
sources including ancient itineraries or the Madaba Map as well as travelogue literature
from the 19th and early 20th centuries and old maps), existence of settlement along the
potential route, topography, and later analogies (Roman imperial roads, Ottoman roads,

6 M. Marciak — B. Szyputa — D. Sobczyriski, “In Search of Ancient pre-Roman Imperial Roads: State of Re-
search and Some Methodological Recommendations,” Archacological and Anthropological Sciences 15/118
(2023) 1-19; M. Marciak ef al., “In Search of Ancient Pre-Roman Imperial Roads: A Case Study of the Ap-
plication of Remote Sensing in Road Archaeology in the Southern Levant;” Remote Sensing 15/18 (2023),
hetps://doi.org/10.3390/rs15184545.

7 Asimilar GIS methodology, though much more limited, was used for some of the itineraries of Paul from
Tarsus by V. van Altena ez al., “GIS as a Heuristic Tool to Interpret Ancient Historiography: A Case Study to
Reconstruct What Could Plausibly Have Happened According to the Accounts in New Testaments Texts,”
Transactions in GIS 25/3 (2021) 1193-1212.

8 D.E.Aune, The Blackwell Companion to the New Testament (Chichester: Wiley-Blackwell 2010); P. Gray,
The Cambridge Companion to the New Testament (Cambridge: Cambridge University Press 2021).

9 For geography as a hermeneutical category, see BJ. Beitzel - K.A. Lyle (eds.), Lexham Geographic Com-
mentary on the Gospels (Bellingham, WA: Lexham 2017); for ‘spatiality’ in biblical literature, see
V.H. Matthews, “Social Science Models,” The Cambridge Companion to the Hebrew Bible/Old Testament
(eds. S.B. Chapman — M.A. Sweeney) (Cambridge Companions to Religion; Cambridge: Cambridge Univer-
sity Press 2016) 147-162.

10 Forinstance, Y. Aharoni, The Land of the Bible: A Historical Geography (Philadelphia, MA: Westminster Press
1979) 45; Dorsey, The Roads, 52; A. Faust — A. Exlich, The Excavations of Khirbet er-Rasm: The Changing Faces
of the Countrysid (BAR International Series 2187; Oxford: Archacopress 2011) 225.
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Fig. 1. Geographical extent of the case studies: A — Jericho to Jerusalem; B — Cana to Capernaum;
C - baptism site to Cana. Hypsometry and hillshading based on SRTM DEM (2013)



Michat Marciak, Daniel Sobczyiiski, Barttomiej Szyputa, Omri Abadi, Konrad Mréz - Jesus Itineraries

or even modern roads). By translating this past state of research into modern scientific
nomenclature and including our own experience from Near Eastern archaeology, our
team has identified the following sources and methods: archival cartographic sources;
archival aerial imagery; archival satellite imagery; GIS simulations, especially Least Cost
Paths (hereinafter LCPs); archacological data, especially on settlement; recent open-
access high-resolution satellite imagery and very high-resolution, multispectral satellite
imagery."

The archival sources — that is, old topographic maps, archival aerial photography, and
archival satellite imagery — have one significant advantage over newer and usually more
detailed sources of knowledge — they document the Near Eastern environment prior to
the major 20th-century changes in civilisation that dramatically altered the landscape -
especially through industrialised agriculture and urbanisation. Old topographic maps, des-
pite their smaller scales and cartographic imperfections, are particularly valuable because
of their content. For instance, maps published by the Palestine Exploration Quarterly in
1872-1881 explicitly associate some places with biblical topography. Likewise, the Karze
des Ostjordanlandes from 1890 by Gottlieb Schumacher identifies some roads as Roman
(ger. RomerstrafSe) or old (ger. Alte StrafSe). For the purpose of our project, seven archival
topographic maps have been digitalised (see Table 1) and, as a result, shapefiles called ‘Ot-

toman roads, ‘Ancient roads, and ‘Roman roads” have been created.'?

Table 1. Archival cartographic sources used in research

Name Year Scale Author

Map of Western Palestine 1880 | 1:63,360 | Palestine Exploration Fund (Claude Conder, Herbert Kitchener)

Survey of Eastern Palestine | 1881 | 1:63,360 | Palestine Exploration Fund (Claude Conder)

Karte des Ostjordanlandes 1890 | 1:63,360 | Palestine Exploration Fund (Gottlieb Schumacher)

Arabia Petraca 1906 | 1:300,000 | Alois Musil

Map of Palestine 1918 | 1:50,000 | German Military Service
Map of the Levant 1946 | 1:50,000 | British Military Service
Map of Israel 1956 | 1:100,000 | Survey of Israel

The first category shows the entire road network from Ottoman times, mainly based
on the maps of Palestine Exploration Fund and Schumacher, thus coming from 1880-1890,

11 Marciak, in search.

12 Theshapefiles are stored in the project’s repository and can be downloaded at any time in both GIS formats and
kml. formats, the latter openable in Google Earth (D. Sobezyniski — M. Marciak, “GIS dataset from the NCN
project “Travel and Mobility in Hellenistic and Early Roman Palestine’ (grant no. UMO-2020/38/E/
HS3/00031),” heeps://doi.org/10.26106/ynta-ff42).
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while the second and third categories contain the digitalised roads from the same sources,
but only those explicitly identified by cartographers as ancient or Roman. Another valuable
type of data in the scientific quest for ancient roads is archival aerial and satellite imagery.
The first aerial photographs of the southern Levant were taken by British and German
military aircrafts at the beginning of the 20th century and can obtained from public re-
positories, especially the Aerial Photographic Archive for Archacology in the Middle East
project (APAAME), the Map Library and Aerial Photograph Archive of the Department
of Geography of the Hebrew University' and the Digital Media Center of the University
of Haifa."4

Next, archival satellite images come from aerial and satellite intelligence missions dur-
ing the Cold War, especially the US missions. Their datasets are regularly declassified and,
once declassified, are made available through public repositories. Of great popularity are
the datasets of the CORONA satellite imagery from 1959-1972. For our project, a dataset
of CORONA images was obtained from the repository of the Corona Atlas & Referencing
System hosted by the Center for Advanced Spatial Technologies.” However, it should be
noted that in practical terms, archival imagery (especial acrial imagery) is used rather select-
ively: whenever a specific object (an ancient road) is suspected to have existed in a given
area because of indications in other sources, archival imagery is additionally checked. In the
case of the Jericho—Jerusalem road, CORONA imagery revealed the course of the Roman
imperial road as the satellite imagery was taken before the construction of Jerusalem’s sub-
urbs and a modern highway completely changed this area forever (Fig. 2).

It goes without saying that travel, especially over long distances, cannot be considered
without the context of settlement. Ancient travellers, much like modern ones, had to rely
on settlements in order to rest, replenish food and water resources, and, finally, to find se-
curity."® When working on a large-scale travel network, it is necessary in practical terms for
researchers to use pre-existing electronic datasets of archaeological sites rather than trying
to create new ones on the basis of literature. Several valuable datasets currently exist, par-
ticularly two official repositories connected with the archacological authorities of Israel and
Jordan, the Archacological Survey of Israel platform'” and the MEGA-Jordan database,'® as
well as several academic projects including the Pleiades project,”” the Digital Atlas of the
Roman Empire,” the Digital Archaeological Atlas of the Holy Land,*' and the Geographic

13 Map Library and Aerial Photograph Archive of the Department of Geography of the Hebrew University, https://
geohub.huji.ac.il/ [access: 10.04.2025].

14 Digital Media Center of the University of Haifa, https://lib.haifa.ac.il/departments/yaaz/hadracha/menus/lit
brary/digitool/abakhoushy.htm [access: 4.10.2025].

15 Corona Atlas & Referencing System, https://corona.castuark.edu [access: 4.10.2025].

16 C.Hezser, Jewish Travel in Antiquity (TSAJ 144; Tiibingen: Mohr Siebeck 2011) 144.

17 Archacological Survey of Israel, http:/ /survey.iaa.org.il/ [access: 10.04.2025].

18 MEGA-Jordan, http://megajordan.org/ [access: 10.04.2025].

19 Pleiades, https://pleiades.stoa.org/places [access: 10.04.2025].

20 Digital Atlas of the Roman Empire, https://imperium.ahlfeldt.se/ [access: 10.04.2025].

21 Digital Archaeological Atlas of the Holy Land, hteps://daahlucsd.edu/DAAHL [access: 10.04.2025].
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https://geohub.huji.ac.il/
https://lib.haifa.ac.il/departments/yaaz/hadracha/menus/library/digitool/abakhoushy.htm
https://lib.haifa.ac.il/departments/yaaz/hadracha/menus/library/digitool/abakhoushy.htm
https://corona.cast.uark.edu
http://survey.iaa.org.il/
http://megajordan.org/
https://pleiades.stoa.org/places
https://imperium.ahlfeldt.se/
https://daahl.ucsd.edu/DAAHL
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Data for Ancient Near Eastern Archacological Sites.”> However, it should be noted that
all these repositories have their own issues and present certain challenges. For instance, the
Survey of Israel is not complete, while access to MEGA-Jordan is restricted for unknown
reasons. Likewise, the global academic projects, though helpful, often only offer informa-
tion about major sites and tend to lack geographical accuracy.

Fig. 2. Comparison of archival and modern satellite imagery near Jerusalem: A - CORONA
imagery (2x2 m, 1970), https://isac-idb.uchicago.edu/id/47496939-9£80-45fb-b518-
c206b51e251f [access: 26.06.2025]; B - satellite image (5x5 m, 2024, Esri/Maxar/Earthstar
Geographics). Yellow dashed line indicates a course of Roman imperial Road

It is often stated that few ancient pre-Roman roads were preserved because they were
reused and covered by later roads, especially Roman imperial roads.”® Thus, at least to some
extent, the course of the Roman imperial roads may indicate the course of ancient pre-
Roman roads. The earliest professional attempts to comprehensively gather data on Roman

2 Geographic Datafor Ancient Near Eastern Archaeological Sites, https://www.u.se/en/department/archacology-
ancient-history-and-conservation/research/research-projects/geographic-data-near-cast [access: 10.04.2025].
23 Ben-David, “Iron Age Roads,” 723.
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roads in the southern Levant go back to W. Smith,* but two modern publications of the
cartographic data of the Roman imperial road network in this area are the Tzbula Imperii
Romani® and the Barrington Atlas of the Greek and Roman World.* Surprisingly, it is in fact
only the latter publication that has been adapted into a GIS environment by well-known
platforms, especially Mapping Past Societies,”” led by Harvard University, and the Digital
Atlas of the Roman Empire,” hosted by the University of Gothenburg. For this reason, the
relevant maps of the Zazbula Imperii Romani were also digitalised in our project, as were
sketch maps from the publications of Isracl Roll.”” Nevertheless, a great deal of discrep-
ancies between these four resources resulting from cartographic imperfections have been
noted in both our digital research and fieldwork. In this context, the latest digital research
on the Roman imperial network by the Minerva project must be mentioned. Using mainly
methods of satellite archacology, A. Pazout created the latest digital presentation of Roman
imperial roads in the southern Levant in 2024.%° While its review goes beyond the scope of
this project, it appears at first glance to offer a level accuracy that has not been seen in any
other cartographic products.

Concerning topography as one of the sources, previous scholars paid attention to the
existence of terrain obstacles as one of the aspects determining the course of ancient roads,
but they did so mainly in the light of cartographic sources or their own fieldwork experi-
ence.”’ However, given recent scientific developments, it is nowadays possible to use more
precise and quantitative tools, especially digital elevation models and related GIS simula-
tions, usually known as least cost paths. In short, a digital elevation model is a digital rep-
resentation of the Earth’s surface (with or without overlaying objects such as vegetation or
buildings) created from a variety of sources (field surveys, topographic maps, photogram-
metric surveys, laser scanning and radar interferometry). The least cost path is a method
for determining an optimal route over a surface between two chosen points that has the
least accumulative cost along the way. The cost may be defined in various ways (most often
as a degree of slopes, but possibly also as other factors such as land cover, settlement, or
blockades). In our project, we have decided to simultaneously use two different Digital
Elevation Models (hereinafter DEMS) and calculate the least cost paths on each of them
using two different definitions of cost. The two DEMs chosen for our analyses are the

24 W. Smith — G. Grove, An Atlas of Ancient Geography, Biblical and Classical to llustrate the Dictionary of
the Bible and the Classical Dictionaries (London: Murray 1874) 51.

25 Y. Tsafrir — L. Di Segni — J. Green, Tabula Imperii Romani: Iudaca Palestina: Eretz Israel in the Hellenistic,
Roman and Byzantine Periods: Maps and Gazetteer (Jerusalem: Isracl Academy of Sciences and Humani-
ties 1994).

26 R.Talbert, The Barringron Atlas of the Greek and Roman World (Princeton: Princeton University Press 2000).

27 Mapping Past Societies, https://darmc.harvard.edu/ [access: 10.04.2025].

28 Digital Atlas of the Roman Empire, hetps://dh.gu.se/dare [access: 10.04.2025].

29 L Roll, “Imperial Roads Across and Trade Routes Beyond the Roman Province of ‘Judaca-Palestina’ and ‘Ara-
bia”: The State of Research,” 724 32/1 (2005) 107-118, Fig, 1.

30 Itiner-e — The Digital Atlas of Ancient Roads, https://itiner-e.org/ [access: 10.04.2025].

3t Aharoni, The Land of the Bible, 45; Dorsey, “The Roads,” 52.


https://darmc.harvard.edu/
https://dh.gu.se/dare
https://itiner-e.org/

Michat Marciak, Daniel Sobczyiiski, Barttomiej Szyputa, Omri Abadi, Konrad Mréz - Jesus Itineraries

latest versions of two DEMs with along and respected tradition of use in Near Eastern
satellite archacology: ASTER — Advanced Spaceborne Thermal Emission and Reflection
Radiometer (ASTER GDEM 2009), and SRTM - Shuttle Radar Topography Mission
(SRTM v3 2013). ASTER is the result of the satellite recording of reflected radiation (14
bands of the electromagnetic spectrum, ranging from visible to thermal infrared light),
while SRTM is the outcome of the measurements employing interferometric synthetic
aperture radar. Thus, while both DEM:s feature a similar resolution of about 30 m, the data
was obtained using two different methods leading to slightly different values of individual
pixels. In turn, two chosen definitions of travel cost include one based only on the degree
of slope and another based on Tobler’s Hiking Function, which takes into account both
degree of slope and related travel speed. The choice to use two different DEMs and dif-
ferent LCP algorithms results from an obvious desire to diversify scientific methods and
reduce the subjectivity of using only one source or method. As LCPs based on Tobler’s
Hiking Function attempt to find relatively short routes, only avoiding very high slopes,
the LCPs based directly on slope degree are looking for alternative routes that avoid even
relatively small inclinations at the expense of longer distances to be covered. This approach
does not serve to obtain the highest probability of LCP, but allows us to consider different
travel options.

Satellite archacology would not have been possible without the existence of high-
resolution satellite imagery. First and foremost, this imagery offers the basic capability
to analyse the GIS data on an orthophotograph. In our project, the data source em-
ployed for remote sensing analysis was Bing Maps Aerial with aerial Maxar images of-
fering a spatial resolution of 50 cm and declared accuracy of 5 m. The imagery was used
in the WGS-84 (EPSG:4326) coordinate system. Additionally, multispectral satellite
images (different bands of the electromagnetic spectrum) offer more advanced capab-
ilities, especially to detect signs (in the form of spectral responses) of archacological
artifacts buried under the surface or at least not easily visible to the naked eye. However,
it should be noted that the large geographic area of our project and the cost of such
commercial imagery only allow for the sporadic and selective use of this imagery once
an area of considerable importance is chosen and deemed to be promising for the use of
multispectral imagery (e.g., traces of a paved Roman road not visible on the ground due
to coverage by the current land use). Such imagery has not been used for the itineraries
analysed in this paper.

2. Jesus’ Itineraries

2.1. Jericho—Jerusalem

The existence of a direct route between Jerusalem and Jericho is well documented by vari-
ous ancient sources, including the New Testament (e.g., Luke 10:30-35; John 11:17-18)
and Josephus™ writings for the Roman period (e.g., Anz. 14:5-6/J W 1:120-122; Ant.
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14:407-411/JW, 1:299-302; Ant. 15:5-56/].W 1:437; J W, 5:42 and 69).* At the same
time, the route is believed to have also been used in pre-Roman times as indicated by
D. Dorsey in his reconstruction of the Iron Age road network in ancient Israel (route J32).%
However, the only remains preserved until today are those of a Roman imperial road, some-
times intermingled with Ottoman and British road sections (consisting of repairs, adapta-
tions, and course changes to the Roman road).** It should be stressed that the course of the
Roman imperial road has been previously studied by many scholars (with two of the most
detailed studies by R. Beauvery and J. Wilkinson®). Sections of road remains (pavement
and four mile-stations including 12 milestones) and remains of related archaeological struc-
tures (especially four Roman guard posts [watchtowers] along the Wadi Qelt, Khan Hatru-
ra with some Second Temple remains, a Herodian palatial structure near Khan Hatrura,
and Roman road stations including one at Qasr ‘Ali) are known to have been identified
along the route.*® This fact suggests a great opportunity for the present study, as our use of
various sources (in practical terms, the courses of various shapefiles) may be verified with
regard to the extant remains.” In this light, this study will focus on select examples of well-
preserved remains clearly visible on satellite imagery.

If the Ottoman road network is used as an analogy (see Fig. 3), the journey between
Jericho and Jerusalem could take place via Ottoman Road no. 106 (OR 106 hereinafter),
Roman Road no. 7 (RR 7 hereinafter), OR 107, RR 26, or OR 110. The course of these
roads when joined together (as shapefiles) closely follows the course of a Roman imperial
road that once connected Jericho and Jerusalem (see Fig. 4). The cartometric error between
the road section on the old map and its real course is on average about 100 m (it is relatively
small, especially in the central and eastern part of the road); however, near Jerusalem, the
error increases to almost 700 m. The total route of the joined Ottoman roads is 23 km
from Jericho to Jerusalem, but this is underestimated due to the generalisation of old maps.
The aforementioned spatial analysis suggests that the Roman imperial road was also used
in Ottoman times.

32 J.Flavius, The Jewish War. 1. Books I-III (trans. H.S.J. Thackeray) (LCL 203; Cambridge, MA — London: Har-
vard University Press 1927); J. Flavius, 7he Jewish War. 111. Books IV-VII (trans. H.S.J. Thackeray) (LCL 210;
Cambridge, MA — London: Harvard University Press 1928); . Flavius, Jewish Antiquities. V1. Books XIV-XV'
(trans. R. Marcus — A. Wikgren) (LCL 489; Cambridge, MA — London: Harvard University Press 1943).

33 Dorsey, “The Roads”.

34 J. Wilkinson, “The Way from Jerusalem to Jericho,” BibAr 38/1 (1975) 10-24.

35 R.Beauvery, “La route romaine de Jérusalem a Jéricho,” RB 64/1 (1957) 72-101; Wilkinson, “The Way”.

36 For arecent overview, see A.D. Riddle, “The Passover Pilgrimage from Jericho to Jerusalem. Jesus’s Triumphal
Entry. Matt 21:1-9; Mark 11:1-10; Luke 19:28-40; John 12:12-19; Lexham Geographic Commentary on
the Gospels (eds. B.J. Beitzel - K.A. Lyle) (Bellingham, WA: Lexham Press 2017) 395-407.

37 According to Wilkinson (“The Way”) who was working about 20 years after Beauvery (but was himself work-
ing around half a century ago!), some structures noticed by Beauvery did not survive until his times.

38 The numbers reflect the order of digitalizing and can be consulted in the original file downloadable from
the repository of the project: https://ruj.uj.edu.pl/xmlui/handle/item/307393 [access: 10.04.2025]. It should

be noted that Ottoman roads in Palestine did not possess any numbers in historical times.


https://ruj.uj.edu.pl/xmlui/handle/item/307393
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Fig. 3. The entire Ottoman road network between Jerusalem and Jericho.
Hypsometry and hillshading based on SRTM DEM (2013)
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Fig. 4. From Jericho to Jerusalem using the Ottoman road network:
1 - ‘Ottoman’ roads; 2 — ‘Roman’ road (used in Ottoman times); 3 — Roman imperial road
identified on satellite imagery; 4 — uncertain course of the Roman imperial road.

Hypsometry and hillshading based on SRTM DEM (2013)
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In the case of the Roman imperial road network, travel between Jericho and Jerusalem
could be accomplished via ID 2162 (see Fig. 5). The course of this road closely follows
the course of the Jericho—Jerusalem Roman imperial road as identified on satellite imagery
(the route has a real length of 29 km), but exact sections of the road cannot be derived from
the Harvard dataset® due to its generalisation. This type of data only indicates a general
area for more detailed research performed using high-resolution satellite imagery (accord-
ing to this data, the route is only 21 km) or fieldwork. A much more detailed dataset on
the course of Roman imperial roads will be published in the near future as the result of
the Itiner-e project (https://itiner-e.org/). This pioneering project marked out the courses
of Roman imperial roads on alarge scale using satellite images, offering an incredible in-
crease in the detail of the data (see Fig. 5). Only in a few cases, at the most controversial
points of the road’s course, is there a slight discrepancy between the course suggested by
the Itiner-e project and our remote sensing research.

" -y A
SUNY

838 mas.l

Fig. 5. From Jericho to Jerusalem using the Roman imperial road network:

1 — the course derived from satellite imagery; 2 — uncertain course derived from satellite imagery;
3 — the course from the Itiner-e project (Adam PaZout, Jerusalem-Jericho,
hetps://itiner-c.org/route-segment/22162 [access: 25.06.2025]); 4 — the course from
Harvard Dataverse/Barrington Atlas.

Hypsometry and hillshading based on SRTM DEM (2013)

39 ID number comes from the original dataset. See M. McCormick ef 4/, “Roman Road Network (version 2008),”
Harvard Dataverse V1 (2013), hteps://doi.org/10.7910/DVN/TIOKAU.
40 The source of this data in the Harvard dataset is the R. Talbert, The Barringron Atlas in a scale of 1:500,000.


https://itiner-e.org/route-segment/22162
https://doi.org/10.7910/DVN/TI0KAU
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In the case of the Least Cost Path simulations (LCPs) (see Fig. 6), three of four variants
successfully predicted the course of the Roman imperial road. The main pattern of ancient
roads following and traversing the ridge is preserved. Three LCPs in the central and east-
ern section of the route follow the ridge along the Roman imperial road. In the western
section of the route, the LCPs follow the riverbed of Wadi Qelt instead of ascending the
ridge through Qasr Ali, which is a fairly common feature of LCPs favouring a slight road
gradient.

The most southern LCP suggests an alternative route (see Fig. 6), and although it is
quite favourable in terms of the terrain gradient, it is difficult to consider it probable due
to the longer distance (47 km) and navigation difficulties on the route, which repeatedly
crosses many valleys. The length of the LCP most similar to the road remains derived from
satellite imagery is 27 km.

31°51"

31°48"

Fig. 6. Least cost path simulation for Jericho to Jerusalem: 1 — srtm/tobler; 2 — srtm/slope;
3 — aster/slope; 4 — aster/tobler; 5 — the course derived from satellite imagery;
6 — uncertain course derived from satellite imagery.

Hypsometry and hillshading based on SRTM DEM (2013)

A partially preserved road from Jericho to Jerusalem starts with the elevation of
229 m below sea level up to 793 m above sea level with an average inclination of 6.9 degrees
(see Fig. 7). Total ascent along the route is 1,594 m and, as the route is 29 km, it is estimated
that the continuous march from Jericho to Jerusalem could take 9 hours.*! This in turn
means that it was very difficult to reach Jerusalem from Jericho on foot within one day of

41 Add the topographic distance in km with the sum of all 100 m of ascent and then divide by 5 to obtain
the number of hours of continuous walking. In this case, we add 29 and 16 to get 45, which, when divided by 5,
gives 9 hours.
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travel; all travellers who were not at the prime age or strength or were not very experienced

travellers must have needed overnight accommodation on their travel.? Due to the con-

text of the archaeological sites discovered along the route, it seems likely that the resting
places along the route were the Crucifixion Khan, Khan el-Hatrura, or Qasr Ali — 8 km,
12 km and 20 km distant from Jericho, respectively.

Fig. 7. Least Cost simulation profiles for Jericho to Jerusalem.
© Travel and Mobility in Hellenistic and Early Roman Palestine Project

In the case of Roman and pre-Roman roads, it is quite common that the roads, despite

having a slightly greater inclination, led along ridges to avoid the need to build the many

bridges and retaining walls associated with building a road alonga valley. This is also appar-

ently related to the fact that the erosive power of water is greatest at the bottom of a valley,

so road builders marked the road out along ridges, where the roads would have a greater

chance of surviving. This example shows that when considering ancient routes, it is best

to take into account archacological sites as intermediate points for determining LCP for

longer distances, as the least inclined route was not always chosen by Roman road engineers

for building roads.

42

Various estimates of the maximal distance that could possibly be covered during daily travel in ancient times

can be found in literature. For an overview, see JW. Hanson, An Urban Geography of the Roman World, 100 BC
to AD 300 (Archacopress Roman Archaeology 18; Oxford: Archacopress 2016) 81. Obviously, the distance
could vary depending first on the mode of travel, next on the condition and experience of the traveller, and
finally on seasonal conditions (rain or snow and less daylight in winter/rainy seasons versus extremely high
temperatures and sun exposure in hotter months). As for the most widespread mode of travel in ancient times,
i.e. on foot, it is most often suggested that an individual of average health and fitness (not a trained soldier)
could travel between 30 and 40 km in eight hours, a full day’s worth of travel. However, the present authors
consider 40 km a day as a possible distance only for shorter travels and opt for 30 km a day as the norm for two
reasons. First, it is unlikely that travellers would keep the same pace for several consecutive days of travel due to
fatigue. Second, the calculation of 40 km a day (‘about 5 km could be travelled in an hour and about 40 km in
afull day of cight hours’; according to Hanson [Urban Geography, 81]) apparently does not take into account

the necessary breaks during travel.



Michat Marciak, Daniel Sobczyiiski, Barttomiej Szyputa, Omri Abadi, Konrad Mréz - Jesus Itineraries

2.2. Cana—Capernaum

The Cana-Capernaum itinerary is explicitly mentioned twice in the Gospel of John
(John 2:12: Jesus, his mother, and disciples traveling to Capernaum; John 4:46: a royal of-
ficial from Capernaum traveling to Cana to have his son healed). In this context, it should,
however, be noted that the identification of the New Testament village of Cana is not
self-evident. Over the course of the research, four main identifications were suggested:
Ain Kana (2.4 km southeast of Nazareth),” Kefr Kenna (4.8 km northeast of Nazareth),*
Karm er-Ras (1 km northwest of Kefr Kenna)® and finally Khirbet Qana (13.7 km north
of Nazareth).* While the traditional Christian identification of Cana is Kefr Kenna,” the
latest archaeological research seems to favour Khirbet Qana thanks to the discovery of sub-
stantial remains of a thriving rural site from the Early Roman period.* Therefore, the site
of the NT Cana chosen for our analysis is placed at Khirbet Qana.”

If the Ottoman road network is used as an analogy, travel from Cana to Capernaum™

takes 39 km (see Fig. 8). The route leads east for the first 3 km via OR 1051 and then turns

43 Starting with CR. Conder, Tént Work in Palestine: A Record of Discovery and Adventure (London: Bentley
1879) I, 154-155. This identification is based mainly on the toponymic similarity and the presence of the per-
ennial water source.

44 A turning point in the modern evaluations of ancient traditions over New Testament Qana in favour of Kefr
Kenna came with Franciscus Quaresmius (1583-1650). See P. Richardson, Building Jewish in the Roman East
(Leiden: Brill 2005). The presence of Christian sites commemorating the Gospel’s events has always been
the most important argument in favour of Kefr Kenna. Recent archacological research has begun to reveal
ancient remains at the site, although not necessarily from the Early Roman period or in large quantities.

45 Y. Alexandre, “The Archaeological Evidence of the Great Revolt at Karm er-Ras (Kfar Kanna) in the Lower
Galilee) The Great Revolt in the Galilee (ed. O. Guri-Rimon) (Haifa: Hecht Museum - University of Haifa
2008) 73-79; Y. Alexandre, “Karm er-Ras near Kafr Kanna,” Galilee in the Late Second Temple and Mishna-
ic Periods (eds. D.A. Fiensy — ].R. Strange) (Minneapolis, MN: Fortress 2015) II, 146-157. The discovery
of remains from the Early Roman period may support this identification. However, the toponymic connec-
tion is weak.

46 Beginning with E. Robinson — E. Smith, Biblical Researches in Palestine, Mount Sinai and Arabia Petraca:
A Journal of Travels in the Year 1838 (Boston, MA: Crocker & Brewster 1841) III, 204-208. Next to the topo-
nymic similarity and the presence of substantial Early Roman remains recently unearthed, the site is located in
the Beit Netofa Valley, matching well Josephus’ description of Cana of Galilee (Josephus, Life 207).

47 See J.C. Laney, “The Identification of Cana of Galilee,” Selective Geographical Problems in the Life of Christ
(Diss. Dallas Theological Seminary; 1977) 90-107 and E.J. Thomassen, “Jesus’ Ministry at Cana in
Galilee. John 2:1: 4:46-54: 21:2.” Lexham Geographic Commentary on the Gospels (eds. BJ. Beitzel - K.A. Lyle)
(Bellingham, WA: Lexham Press 2017) 74-83.

48 CT.McCollough, “City and Village in Lower Galilee: The Import of the Archacological Excavations at
Sepphoris and Khirbet Qana (Cana) for Framing the Economic Context of Jesus;” The Galilean Economy in
the Time of Jesus (eds. D.A. Fiensy — R K. Hawkins) (ECL; Atlanta, GA: SBL 2013) 56-72.

49 It may also be speculated that given the recent considerable increase in archacological research in Galilee,
the current state of research is far from the final word on the matter.

50  The N'T Capernaum is nowadays widely identified with the site known in the 19th century as Tell Hum. Ar-
chaeological excavations run by Franciscan archacologists, especially Virgilio Corbo and Stanislao Loffreda,
revealed substantial remains of an Early Roman village. For an overview, see S. Loffreda, “Capernaum,” 7he Ox-

ford Encyclopedia of Archaeology in the Near East (ed. EMM. Meyers) (New York — Oxford: Oxford University
Press 1997) 1, 416-419. In the 19th century, a site called Khirbet Minyeh (or Minnim) was also identified with

Capernaum by E. Robinson, who was followed by some of the earliest explorers. However, this identification
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Fig. 8. From Cana to Capernaum using the Ottoman road network:
1 - ‘Ottoman’ roads, 2 — other ‘Ottoman’ roads.
Hypsometry and hillshading based on SRTM DEM (2013)

north via OR 1216 and 3163 through Gabara. From there, the route leads northeast via
OR 1978 through Horvat Tsalmon and, after passing this site, turns southeast, descending
into Nahal Amud near Huqug. Following the wadji, the route uses the narrow passage near
Amud Cave to descend to Lake Galilee, which it finally reaches near Tel Kinrot. The route
next continues along the shores of Lake Galilee for around a one-hour walk via OR 73 to
reach Capernaum. Potential resting places on this route include Horvat Tsalmon (14 km
from Cana) and Huquq (23 km from Cana).

In contrast, the Roman imperial road network (see Fig. 9) passes around 5 km south of
Cana and would have to be reached via alocal road, e.g. OR 1207. The main corridor of
movement marked by the Sepphoris—Tiberias road passes to the southeast and northeast for
approximately 45 km. The route through Tiberias could be accomplished via ID 2745, 7096
(Harvard Dataverse). Altogether, the route from Cana to Capernaum using the Roman im-
perial network (including a local road near Cana) is approximately 45 km. Potential places
for overnight stays on this route are Horvat Mishkenah (18 km from Cana) and Tiberias
(30 km from Cana),”" as the Roman imperial road crossed these important sites.

In the case of the Least Cost Path simulations (see Fig. 10), all lead directly through the
eastern part of the Beit Netofa Valley and the valley of Nahal Tsalmon in the direction of

quickly gave way to Tell Hum. See C.R. Conder — H.H. Kitchener, The Survey of Western Palestine: Memoirs
of the Topography, Orography, Hydrography and Archaeology. 1. Sheets I-V1: Galilee (London: Committee of
the Palestine Exploration Fund 1881) 404. The site of Khirbet Minyeh features remains of a palatial structure
dated to the Early Muslim period. See H.P. Kuhnen — M. Pines — O. Tal, “Horbat Minnim. Preliminary Re-
port,” Hadashot Arkbeologiyot 130 (2018), https://www.jstor.org/stable/26691685.

st Although it should be noted that pious Jews would avoid Tiberias since it was considered to be unclean as
it was partly located on the territory of an old cemetery.


https://www.jstor.org/stable/26691685
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Fig. 9. From Cana to Capernaum using the Roman imperial road network:
1 - Roman imperial roads (Harvard Dataverse/Barrington Atlas),
2 — ‘Ottoman’ road as a connector.

Hypsometry and hillshading based on SRTM DEM (2013)
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Fig. 10. Least cost path simulation for Cana to Capernaum: 1 — srtm/tobler;
2 — srtm/slope; 3 — aster/slope; 4 — aster/Tobler.
Hypsometry and hillshading based on SRTM DEM (2013)
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Lake Galilee. The route slowly descends along Rekhes Mimlah and continues along Nahal
Tsalmon until it reaches Capernaum from the west. The total length of this route is 28 km.
Potential places to rest on this route are Ailbun (12 km from Cana) and Horvat Mimlach
(18 km from Cana), where travellers could stock up on water from nearby springs. It should
also be noted that on the same corridor of movement, several Ottoman roads can be iden-
tified between Cana and Capernaum (OR 1051 to Ailbun, OR 1985, 1986, 1987, 1988,
1990, 1989,1977 to Tell Kinrot, and OR 73 to Capernaum).

,,,,,,,,,,,,,,

Fig. 11. Profiles of all routes for Cana to Capernaum (green line — Ottoman road,
red line — LCP simulation [SRTM/Tobler],
purple line — route indicated by archaeological sites, brown line — Roman imperial road).
© Travel and Mobility in Hellenistic and Early Roman Palestine Project

Allin all (see Fig. 11 and 13), the results of our remote sensing research suggest that the
fastest travel between Cana and Capernaum in Early Roman times would have been via the
valley of Nahal Tsalmon, as indicated by the analogy of the GIS simulations (and several
Ottoman roads). No archaeological remains of roads or road infrastructure directly related
to the route along the valley of Nahal Tsalmon are known. In the case of future fieldwork
in search of such archacological remains, the most promising section of this route is a de-
scent to the shores of Lake Galilee from the eastern part of the Beit Netofa Valley and the
valley of Nahal Tsalmon, since this area is not urbanised. In contrast, a route following the
Roman imperial road network and a route using the Ottoman road via Khirbet Tsalmon
would have implied detours and would have been considerably longer by about 15 and
11 km, respectively. These two routes would have required two days of travel on foot.

At the same time, it should be noted that the pattern of archacological settlement may
also suggest an alternative. Namely, if we take account of archaeological settlement and its
administrative role, another route may still be recommended (Fig. 12). First, southeast of
Ailbun, there existed a number of important sites, including Khirbet Ammudim, Hittin,
Arbela and Tarichaeae. These sites, especially Arbela and Tarichaeae, which functioned as
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Fig. 12. Least cost path simulation for Cana to Capernaum route through Arbela.
Hypsometry and hillshading based on SRTM DEM (2013)
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Fig. 13. Situation map — Ailbun, Khirbet Ammudim, Hittin, Arbela and Tarichaeae.

The four lines indicate different routes: 1 — Ottoman road; 2 — LCP simulation (srem/tobler);
3 — LCP through Arbela; 4 — Roman imperial road (Harvard Dataverse/ Barrington Atlas);
5 — pre-Roman road near Hittin.

Hypsometry and hillshading based on SRTM DEM (2013)
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administrative centres (toparchiai), must have been connected with other administrative
centres, especially with Sepphoris and Gabara in the west, in the vicinity of which Khirbet
Qana was located. Reconstructed connections between Gabara and Arbela led via Kh. Am-
mudim, while the connection between Sepphoris and Tarichaeae went via Hittin, Arbela,
and Wadi Hammam.>* It follows that the area of Arbela and Tarichaeae functioned as an
important travel hub. Although the route from Cana to Capernaum via Arbela is slightly
longer (30 km) than the route via the valley of Nahal Tsalmon, it may have been preferable
if, for instance, a stopover was necessary on the way. Larger sites may have offered more op-
tions in this regard than small villages. Despite the relatively short distance, which could be
covered during a one-day trip, the necessity of a stopover could have arisen if the journey
began late in the day or during the shorter days of winter.

Fig. 14. Tepper and Tepper’s rock-cut steps near Arbela.
© Travel and Mobility in Hellenistic and Early Roman Palestine Project

52 A route via Wadi Hammam is also discussed by U. Leibner, Settlement and History in Hellenistic, Roman, and
Byzantine Galilee. An Archaeological Survey of the Eastern Galilee (TSAJ 127; Tiibingen: Mohr Sicbeck 2009)
14-15, Map 3.
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What is more, tentative archacological data may suggest the existence of road remains
along this route. First, one of the series of rock-cut steps identified by Yotam and Yigal Tep-
per is located north of Arbela.” The steps are located on a very steep hillside (see Fig. 14)
and apparently served the travel between the hilltop on which the settlement of Arbela
was located and the bottom of Wadi Hammam, along which an ancient route most likely
led towards the western plain of the Sea of Galilee. Furthermore, to the west from Hittin,
there is a modern dirt road which leads in the direction of Khirbet Ammudim (see Fig. 15).
However, at some sections, the course of an old road parallel to the course of the modern
dirt road can be observed (Fig. 15). What is more, ancient burial caves are located along this
modern dirt road (Fig. 16), and these caves must have been accessible from a road in ancient
times. Thus, it appears that the modern dirt road partly covers the ancient road, although
sections of the ancient road are still preserved roughly parallel to the course of the modern

dirt road (see Fig. 15).

Fig. 15. Probable section of pre-Roman road near Hittin.
© Travel and Mobility in Hellenistic and Early Roman Palestine Project

53 For a popular summary of Tepper and Tepper’s research, see Y. Tepper — Y. Tepper, “Archacological Views:
Walking Roads” BAR 42/1 (2016) 20, 62.
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Fig. 16. One of the cave tombs near Hittin (to the west).
© Travel and Mobility in Hellenistic and Early Roman Palestine Project

2.3. From the Baptism Site to Cana

Much ink has been spilled on the location of the baptising activity of John the Baptist and
Jesus’ own baptism.** In fact, the synoptic Gospels do not provide us with precise geographic
or topographical data, at least not to any extent that would comply with modern geograph-
ical standards. In fact, the Synoptic Gospels suggest only a general geographical setting. For
example, Mark 1:4 places John in the ‘wilderness, with ‘the whole Judean countryside and

s4  For an overview, see M. Piccirillo, “The Sanctuaries of the Baptism on the East Bank of the Jordan
River Jesus and Archaeology (ed. JH. Charlesworth) (Grand Rapids, MI: Eerdmans 2006) 433-444;
B.A. Foreman, “Locating the Baptism of Jesus. John 1:19-2:17 Lexham Geographic Commentary on
the Gospels (eds. B.J. Beitzel - K.A. Lyle) (Bellingham, WA: Lexham Press 2017) 65-73; A.L. Taylor, “Min-
istry in the Wilderness. Matt 3:13-4:11, Luke 3:21-4:15," Lexham Geographic Commentary on the Gospels
(eds. BJ. Beitzel - K.A. Lyle) (Bellingham, WA: Lexham Press 2017) 42-52; A.L. Taylor, “Wilderness Events:
The Baptism and Temptation of Jesus. Matt 3:13-4:11, Luke 3:21-4:15,” Lexham Geographic Commentary on
the Gospels (eds. BJ. Beitzel - K.A. Lyle) (Bellingham, WA: Lexham Press 2017) 53-64; J. Knust, “Where Did
John Baptize? From Bethany to Bethabara and Back Again,” JAC 63 (2020) 217-239.
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all the people of Jerusalem’ coming to him. Matt 3:1-6 locates John’s activity in the ‘wilder-
ness of Judea” and along the Jordan River and mentions people coming to John from ‘Jeru-
salem and all Judea and the whole region of the Jordan’ Luke 3:2-3 enigmatically states that
John may be found both in the ‘wilderness’ and in ‘all the country around the Jordan’ At
the same time, the Gospel of John (John 3:22) employs two toponyms to locate John the
Baptist’s activity: Aenon near Salim and Bethany beyond the Jordan.

Many topographic identifications have been suggested over the centuries on the basis
of the aforementioned textual evidence.”> However, building on a recent consensus, it may
be stated that the main identifications of Aenon near Salim are the Arab village of Salim
near Shechem and, more likely, Umm el-‘Umdan, south of Scythopolis.* In turn, Bethany
has long been widely identified with the vicinity of the Hajlah ford near Jericho.” How-
ever, in a recent and important study building on previous scholarship going back to as
late as 1706, R. Riesner revived and substantiated the other alternative — a northern loca-
tion if Bethany is emendated to Bathanea.’®® However, within this general identification,
several distinctive sites have been postulated: from north to south, Yardenit (a ford south
of the Jordan’s outlet from Gennesaret); Gesher (a ford near the confluence of the Jarmuk
and Jordan rivers); and Makhadet Abara (a ford northeast of Scythopolis). It should be
stressed that the two general identifications, the Hajlah ford, and all the other fords in the
north lie far apart.’” Several arguments have been raised over the course of the discussion
of these two general identifications, some of which may be discussed in the light of GIS
methods. First, following the time sequence in John 1:19-2:1,° it has been stated that
after the meeting with John at Bethany, Jesus travelled to Cana (John 2:1), and that it took
him two or three days to cover this distance.®’ Second, still following the time sequence
in John 1:19-2:1, the meeting of Jesus with Philipp of Bethsaida (John 1:43-44) has been
interpreted as an indication that Jesus’ journey following his meeting with John the Baptist
and on his way to Galilee (John 1:43) ran through Bethsaida.®” Third, it has been stressed
that the distance from the Hajlah ford to Cana is too large to be covered within one or
two days.”

ss  Foran overview, see R. Riesner, “Bethany Beyond the Jordan (John 1:28): Topography, Theology and History
in the Fourth Gospel,” 7ynBul 38 (1986) 29-63.

s6  Taylor, “Ministry in the Wilderness,” 44.

57 Taylor, “Wilderness Events,” 54, n. 2.

58 Riesner was criticized by JM. Hutton (“Bethany Beyond the Jordan in Text, Tradition and Historical Geo-
graphy,” Bib 89 [2008] 315-316), but followed by others, apparently particularly in American scholarship,
c.g. by Foreman, “Locating the Baptism of Jesus,” 6573, and Taylor, “Wilderness Events,” 53—-64.

59 Riesner, “Bethany Beyond the Jordan,” 45-47; Forman, “Locating, 72.

60 This time sequence may of course also be interpreted symbolically and not chronologically. See .M. Hutton,
“Bethany Beyond the Jordan,” 315-316.

61 Riesner, “Bethany Beyond the Jordan”; Forman, “Locating,” 72.

62 Foreman, “Locating the Baptism of Jesus, 72.

63 Riesner, “Bethany Beyond the Jordan,” 47; Foreman, “Locating the Baptism of Jesus,” 72.
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2.3.1. The Hajlah Ford
2.3.1.1. The Hajlah Ford-Cana
If the Ottoman road network is used as an analogy for an Early Roman route from the
Hajlah ford to Cana (see Fig. 17), the total travel distance is 138 km. The route leads west
via OR 1948 and OR 1947 to Jericho and then turns north via RR 9 and RR 40 to Scytho-
polis (87 km from the Hajlah ford). From Scythopolis, it turns west via ancient road no. 69
(AR 69 hereinafter) and continues via OR 1833 and 1029 to Tel Yizreel. From Tel Yizreel
via OR 208 and 191, the route passes through Nazareth to Sepphoris. From Sepphoris,
Cana could be reached via OR 998 and 1211 (51 km from Scythopolis).

Next, if the Roman imperial road network is used as an analogy (see Fig. 18), the main
corridor of movement passes through the Jordan Valley until Scythopolis: first, turning
west via a short section of the Livias—Jericho road (ID 2212, Harvard Dataverse), and next,
near Jericho, turning north using the Jericho—Archelais and Archelais—Scythopolis roads
(ID 2166, 2170, 2714, Harvard Dataverse). From Scythopolis onwards, the route has two
different options. The first option is to turn west towards Legio via the Legio—Scythopolis
road (ID 2743, Harvard Dataverse), and next turn north near Legio towards Sepphoris
via the Legio—Sepphoris road (ID 7095, Harvard Dataverse). This route requires get-
ting off the Roman road at Sepphoris (ID 7096, Harvard Dataverse). The route from the
Hajlah ford to Scythopolis is 88 km, and the continuation to Sepphoris via the Legio road
takes another 49 km and 10 km by a local road, while via the Tiberias route it takes 56 km
and 5 km by alocal road. Thus, the total distance to be covered from the Hajlah ford to
Cana using the Roman imperial road network is 147-149 km.

In the case of the Least Cost Path simulations (see Fig. 19), all LCP routes run north-
wards until Aenon near Salim (Umm el-'Umdan) and the immediate vicinity of Scytho-
polis, where they turn northwest to pass via the Jezreel Valley. However, the LCPs differ in
their further course depending on the algorithm (surface cost) — LCPs based on slope pass
around the Nazareth Range from the west, while LCPs based on Tobler’s Hiking Func-
tion pass directly through the range, 6 km to the east from Nazareth. This situation is the
result of methodological differences between widely used LCPs based on Tobler’s Hiking
Function (which favours shorter distances even at the expense of sections with a greater
slope) and alternative LCPs based on slope (which favours a small degree of inclination,
often at the expense of much greater distances). Both routes pass near Sepphoris and, as this
route covers a long distance, it is very likely that the road ran through this important urban
centre. The total length of this route is about 139-140 km for LCPs based on Tobler’s Hik-
ing Function and 206-217 km for LCPs based on slope.

It should be mentioned that no archaeological remains of a possibly pre-Roman imperial
road have been found thus far for this route. In the case of future fieldwork, the most promis-
ing section of this route appears to be an ascent located to the east from Nazareth. It is note-
worthy that this route passes through Umm el-‘Umdan, which could prove its importance.

The results of our reconstruction of potential routes from the Hajlah ford to Cana are
mixed. On the one hand, the Ottoman road network and the LCP simulations based on



Michat Marciak, Daniel Sobczyiiski, Barttomiej Szyputa, Omri Abadi, Konrad Mréz - Jesus Itineraries 575

o

& \
Salim)

Fig. 17. From the Hajlah ford to Cana using the Ottoman road network: 1 — ‘Ottoman’ roads;
2 — ‘Ancient’ roads; 3 - ‘Roman’ roads. Hypsometry and hillshading based on SRTM DEM (2013)
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Fig. 18. From the Hajlah ford to Cana using the Roman imperial road network
(Harvard Dataverse/Barrington Atlas). Hypsometry and hillshading based on SRTM DEM (2013)
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Fig. 19. Least cost path simulation for the Hajlah ford to Cana: 1 — srtm/tobler; 2 — srem/slope;
3 — aster/slope; 4 — aster/Tobler. Hypsometry and hillshading based on SRTM DEM (2013)
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Tobler’s Hiking Function indicate a shorter route through the Nazareth Range (138 km
using the Ottoman roads and 139-140 km indicated by LCP). On the other hand, the
Roman imperial road network and the LCP simulations based on slope hint at the pos-
sibility that the route may pass around the Nazareth Range through Simonias and nearby
Sepphoris, but this route covers at least 159-165 km. At any rate, the journey from the
Hajlah ford to Cana is at least 138 km, which requires around 5 days of travel on foot.

2.3.1.2. The Hajlah Ford-Bethsaida-Cana

If the Ottoman road network is used as an analogy for an Early Roman route from the
Hajlah ford to Cana through Bethsaida (see Fig. 20), the journey takes 178 km. The route
leads west via OR 1948 and OR 1947 to Jericho and then turns north via RR 9 and RR 40
to Scythopolis. From Scythopolis, it continues to the north via RR 41 and turns northeast
near Gesher via OR 2369, 2370 and 74. Then, the route follows the eastern shores of Lake
Galilee via OR 73 and, after passing Bethsaida, continues via OR 1977. The direction of
the route OR 1978 is firstly northwest, following Nahal Amud and ascending to the west
near Huquq. From Horvat Tsalmon, the route leads southwest via OR 1978. Finally, via
OR 1216 and 3163, the route leads south through Gabara and, after descending to Beit
Netofa Valley, turns west for the last 3 km via OR 1051.

Next, if the Roman imperial road network is used as an analogy (see Fig. 21), the main
corridor of movement passes through the Jordan Valley until Scythopolis for 88 km: first
turning west via a short section of the Livias—Jericho road (ID 2212, Harvard Dataverse),
and next turning north near Jericho using the Jericho—Archelais and Archelais—Scytho-
polis roads (ID 2166, 2170, 2714, Harvard Dataverse). From Scythopolis onwards, the
route continues northeast via ID 2742, 2723 (Harvard Dataverse). Then it continues to the
northviaID 2730, 2727 (Harvard Dataverse). After reaching the shores of Lake Galilee, the
route continues via ID 2753, 2746, 2747 (Harvard Dataverse) until Bethsaida. From there
via ID 2744, 2745, 7096 (Harvard Dataverse), the route finally reaches Cana after 192 km.

In the case of the Least Cost Path simulations (see Fig. 22), all LCP routes (based on
Tobler’s Hiking Function and slope) indicate nearly the same route along the Jordan River,
around Lake Galilee, and directly to the valley of Nahal Tsalmon and the Beit Netofa Valley
through Ailbun for 181 km.

In summary, all our sources point to the same corridor of movement for an itinerary
from the Hajlah ford to Cana via Bethsaida: first along the Jordan River, and next along
the eastern and northern shore of the Lake of Galilee. Only at the northwestern corner
of the Lake of Galilee near Tel Kinrot do our routes divide into two groups: the Ottoman
network and the LCPs suggest travel via the valley of Nahal Tsalmon, while the Roman
imperial network leads first south to Tiberias and next east to Sepphoris — that is, it runs
about 10 km south of the Beit Netofa Valley. As for the distance, the travel between the
Hajlah ford and Cana amounts to between 178-192 km if directed towards Bethsaida as
an intended stop. This is a longer distance than the 138 km to Cana as a direct destination,
without the detour to Bethsaida (travel to Bethsaida first requires at least 143 km). Thus,
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Fig. 20. From the Hajlah ford to Cana through Bethsaida using the Ottoman road network:
1 - ‘Ottoman’ roads; 2 — ‘Roman’ roads.
Hypsometry and hillshading based on SRTM DEM (2013)
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35°40'

Fig. 21. From the Hajlah ford to Cana through Bethsaida
using the Roman imperial road network (Harvard Dataverse/Barrington Atlas).
Hypsometry and hillshading based on SRTM DEM (2013)
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Fig. 22. Least cost path simulation for the Hajlah ford to Cana through Bethsaida:
1 — srtm/tobler; 2 — srtm/slope; 3 — aster/slope; 4 — aster/Tobler.
Hypsometry and hillshading based on SRTM DEM (2013)
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not only can the distance not be covered within one or two days, but it requires 5 days of
travel via the vicinity of the Nazareth Range and 6-7 days via Bethsaida.

2.3.2. Yardenit/Gesher/Makhadet Abara

2.3.2.1. Yardenit/Gesher/Makhadet Abara—Cana

If the Ottoman road network is used as an analogy for an Early Roman route from the north-
ern identification of Bethany beyond Jordan to Cana, the journey takes 38 km (Yardenit),
44 km (Gesher) or 56 km (Makhadet Abara) (see Fig. 23). On the way, it was possible to
stop at el-Khirbeh (Eilaniya), which was 18 km from the destination point. The route leads
along the Jordan Valley via RR 41 and ascends to the Lower Galilee plateau via OR 1050,
then continues by RR 47 from where OR 1211 provides a connection to Cana.
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Fig. 23. From Yardenit/Gesher/Makhadet Abara to Cana
using the Ottoman road network: 1 — ‘Roman’ roads; 2 - ‘Ottoman’ roads.
Hypsometry and hillshading based on SRTM DEM (2013)
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Next, if the Roman imperial road network is used as an analogy, the main corridor of
movement passes to the north through the Jordan Valley via the Scythopolis—Tiberias road
(ID 2742,2724,2768, Harvard Dataverse). From Tiberias, the road turns west and ascends
up to Sepphoris via ID 7096 (Harvard Dataverse). The journey takes 43 km (Yardenit),
50 km (Gesher) or 58 km (Makhadet Abara) (see Fig. 24). In the case of Makhadet Abara,
Tiberias could be a preferable stop (32 km from the destination point). At the same time,
it could be possible to reach Cana from Makhadet Abara by first going west through the

Yezreel Valley and next via Tel Yizreel and Simonias (63 km in total).
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Fig. 24. From Yardenit/Gesher/Makhadet Abara to Cana
using the Roman imperial road network (Harvard Dataverse/Barrington Atlas).
Hypsometry and hillshading based on SRTM DEM (2013)
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In the case of the Least Cost Path simulations, all LCP routes based on Tobler’s Hik-
ing Function indicate routes which minimise distance (Yardenit: 35 km; Gesher: 43 km;
Makhadet Abara: 52 km) (see Fig. 25). At the same time, LCPs based on slope indicate two
different routes. The first group (both ASTER and SRTM from Makhadet Abara, as well
as SRTM from Gesher and Yardenit) goes via the Jezreel Valley, avoiding any hills on its way
and providing cost-efficient travel (75 km long through only flat terrain), following a very
similar route as the Roman imperial road from Scythopolis to Sepphoris. The second group
includes routes from Gesher and Yardenit, based on ASTER, which pass through the hills
like the LCPs based on Tobler’s Hiking Function (45-55 km), partially overlapping with
a Roman imperial road from Khirbet Mishkena to Sepphoris ( Tiberias—Sepphoris).
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Fig. 25. Least cost path simulation for Yardenit/Gesher/Makhadet Abara to Cana:
1 - srtm/tobler; 2 — srtm/slope; 3 — aster/slope; 4 — aster/Tobler.
Hypsometry and hillshading based on SRTM DEM (2013)
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2.3.2.2. Yardenit/Gesher/Makhadet Abara—Bethsaida—Cana

If the Ottoman road network is used as an analogy for an Early Roman route from the
northern identification of Bethany beyond Jordan to Cana through Bethsaida, the journey

takes 107 km (Yardenit), 114 km (Gesher) or 126 km (Makhadet Abara) (see Fig. 26).

From Makhadet Abara, the route leads to the north via RR 41 and turns northeast near

Gesher via OR 2369, 2370 and 74. Then, the route follows the eastern shores of Lake

Galilee via OR 73 and, after passing Bethsaida, continues via OR 1977. The direction of

the route of OR 1978 is firstly northwest following Nahal Amud and ascends to the west

near Huquq. From Horvat Tsalmon, the route leads southwest via OR 1978. Finally, via

OR 1216 and 3163, the route leads south through Gabara and, after descending to the Beit
Netofa Valley, turns west for the last 3 km via OR 1051.
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Fig. 26. From Yardenit/Gesher/Makhadet Abara to Cana through Bethsaida
using the Ottoman road network: 1 — ‘Roman’ roads; 2 - ‘Ottoman’ roads.
Hypsometry and hillshading based on SRTM DEM (2013)
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Next, if the Roman imperial road network is used as an analogy, the main corridor of
movement passes to the north through the Jordan Valley and then along the eastern shores
of Lake Galilee via ID 2724, 2725, 2726, 2753, 2746, 2747, 2744, 2745, 7096 (Harvard
Dataverse). The total length of this route is 92 km (Yardenit), 101 km (Gesher) or 116 km

(Makhadet Abara) (see Fig. 27).
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Fig. 27. From Yardenit/Gesher/Makhadet Abara to Cana through Bethsaida
using the Roman imperial road network (Harvard Dataverse/Barrington Atlas).

Hypsometry and hillshading based on SRTM DEM (2013)
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In the case of the Least Cost Path simulations, all LCP routes (based on Tobler’s Hik-
ing Function and slope) indicate almost the same route along the Jordan River, around
Lake Galilee and the valley of Nahal Tsalmon, and directly to the Beit Netofa Valley
through Ailbun for 69 km (Yardenit), 78 km (Gesher) and 92 km (Makhadet Abara)
(see Fig. 28).
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Fig. 28. Least cost path simulation for Yardenit/Gesher/Makhadet Abara to Cana
through Bethsaida: 1 — srtm/tobler; 2 — srtm/slope; 3 — aster/slope; 4 — aster/Tobler.
Hypsometry and hillshading based on SRTM DEM (2013)
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Conclusions

Although a direct route between Jericho and Jerusalem existed both in the Iron Age and
Greco-Roman times, the only extant remains are of a Roman imperial road that was used
until Ottoman times. This road is about 29 km long and has an average inclination of 6.9 de-
grees. This means that travel between Jericho and Jerusalem on foot could have required
9 hours® of continuous marching and as such is very unlikely to have been completed in
one day by most travellers.

It appears that travellers between Cana (Khirbet Qana) and Capernaum had two seri-
ous options for travel — a topographic route via the valley of Nahal Tsalmon or a tour via
the Arbel Valley. The Nahal Tsalmon route was slightly shorter (28 km), while the Ar-
bela Valley route was a bit longer (30 km), but at the same time it offered more conveni-
ent options for overnight accommodation. As both routes could take around 7-8 hours,
the choice between them, including the decision to travel for one or two days, may have
depended on the season (weather and amount of daylight) and the journey’s start time.
Longer routes between Cana and Capernaum, including a route via Horvat Tsalmon and
Wadi Amud (39 km) and a route following the Roman imperial road from Sepphoris via
Tiberias (45 km), are less likely for Early Roman times.

The most probable direct route from the Hajlah ford to Cana (Khirbet Qana) led via
the vicinity of the Nazareth Range (on the analogy of Ottoman roads and LCP) and not
via Tiberias. The travel distance between the Hajlah ford and Khirbet Qana could amount
to 138 km/30 hours and as such would require 4 days of travel on foot.

As for the routes from the northern identifications of the baptism site (Yardenit, Gesher,
Makhadet Abara) to Khirbet Qana, their length amounts to 35 km/8 hours (Yardenit),
43 km/10 hours (Gesher), and 52 km/12 hours (Makhadet Abara). In this context, it
should be stressed that only from the closest destination, Yardenit, could Khirbet Qana be
reached within one long travel day; from Gesher and Makhadet Abara, the journey would
likely have taken 2 days.

The use of LCPs, although not an ideal solution, appears to predict general corridors
of movement with a high probability. The LCPs typically agree with the courses of the
Ottoman roads. Furthermore, they can also provide an accurate prediction of the course
of the Roman imperial roads (as indicated by the Jericho—Jerusalem route), although they
differ in one important detail — the LCPs may follow riverbeds instead of ascending ridges
as they prefer a slight road gradient, while the Roman road engineers led their roads along
ridges to avoid building bridges and retaining walls and evade the erosive power of water at
the bottom of the valley. The use of DEMs such as SRTM and ASTER do not bring about
any substantial differences. In turn, the unclassified use of slope as a cost surface may lead to
striking differences in route projections. The LCP simulations based on unclassified slopes
prefer routes avoiding even relatively small inclinations at the expense of longer (or even
much longer) distances to be covered.

64 For the methodology of the transition from the travel distance (km) to the travel time (hours), see footnote 41.
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ABSTRACT: Subscriptions and final numerical notations are assumed to be the most succinct text entities
in Grecek and Church Slavonic Tetraevangelia. Their complex history was widely disregarded in these two
traditions. T. Wasserman, along with his colleagues, has recently developed a new typology of subscriptions
in Greek codices. The present study attempts to apply this new typological classification of subscriptions,
based on their content, wording and gradual development, in a classification of Early Printed Cyrillic litur-
gical Tetraevangelia. All the Cyrillic Gospel editions issued in the 16th—18th centuries have been success-
fully divided into two main groups and nine subgroups. This division agrees with the one based on textual
classification of several Gospel fragments, some paratexts preceding each Gospel book and the menologion.
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1. Textual Classification of Early Printed Cyrillic Liturgical
Tetraevangelia — An Overview of the Current State of Research

Liturgical Tetraevangelia were the most common type of Gospel text issued with the use
of movable type printing technology in the 16th—18th centuries. Other structural types,
such as lectionaries, New Testaments, and Bibles in this period, did not appear as often as
Tetraevangelia. The oldest Cyrillic Gospel edition went off the press in 1512. Since then,
until the end of the 18th century, i.e. in this period spanning nearly three hundred years -
this structural type of book appeared a hundred and eleven times.! They were printed in

This article has been written under the research project financed by the National Science Centre (Poland). Decision
number: UMO-2022/47/B/HS1/00200.

1 For acomplete list of extant and considered lost early printed Cyrillic liturgical Tetraevangelia, see J. Ostap-
czuk — B.Dzierzanowska, “Early Printed Editions of Cyrillic Liturgical Tetracvangelia. A Catalogue,
RTChAT 65/3 (2023) 465-514.
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the lands of medieval Romania (nine times) and Serbia (three times) as well as in Moscow
(seventy-one times), Vilnius (four times), Lviv (eight times), Kyiv (ten times), Klintsy (only
once?) and Pochaiv (five times).

A textual analysis of the several fragments of the Gospels of Matthew (3:17-8:21,
13:44-15:11 and 26:1-27:62)° and Mark (1:1-2:23)", four prefaces to the Gospels by
Blessed Theophylact,” Archbishop of Bulgaria, four lists of chapter titles (the so-called
kephalaia),® and six short lives of Evangelists” proved that all extant, i.e. a hundred and elev-
en, early printed Cyrillic Tetraevangelia can be divided into two main groups and several
subgroups.

Twelve South Slavonic Tetraevangelia, issued in Middle Bulgarian and Serbian recen-
sion of the Church Slavonic Language, were divided into three subgroups:

(1) three Middle-Bulgarian Gospelsissued in the firsthalfof the 16th century (Targoviste 1512,

Sibiu 1546 and 1551-1553) and three Serbian ones (Rujno 1537, Belgrade 1552 and

Mrksina Crkva 1562),

2 Itisareprint of the Moscow Gospel issued in 1648 (AV. Voznesenskij, Predvaritel'nyj spisok staroobridceskibh
kirilliceskib izdanij XVIII veka [Materialy k bibliografii istorii i kul'tury russkogo staroobradéestva 1; Saint Pe-
tersburg: Hronograf 1994] 31 [No. 85]); E.A. Emel'Anova, Staroobridieskie izdania kirillovskogo srifia konca
XVIII - naiala XIX v. Katalog (Kniznye Pamétniki Rossijskoj Gosudarstvennoj Biblioteki; Moscow: Paskov
Dom 2010) 263-265 (No. 169).

3 J. Ostapczuk, “Tekstologiteskad harakteristika slavinskogo perevoda Evangelid v staropecatnom
slavino-rumynskom Evangelii tetr 1551-1553 iz Sibiv,” Slavinski tekstove i tradicii. Sbornik v cest Katrin
Meri Makrob " 'rt. Kirilo-Metodievski studii XXXI (eds. C. Nikolova et al.) (Sofia: Blgarska Akademia na
Naukite — Kirilo-Metodievski Nauc¢en Centr 2021) 386.

4 J Ostapczuk, “Tekstologia kirilli¢eskih staropetatnyh bogosluzebnyh Cetveroevangelij srednebolgarskogo
i serbskogo izvodov i ih otnosenie k rukopisnoi tradicii (Evagenlie ot Marka, zacala 1-9), Slovéne. Interna-
tional Journal of Slavic Studies 7/2 (2018) 62-73; J. Ostapczuk, “Cyrillic Early Printed Tetragospels of Mid-
dle Bulgarian and Serbian Redaction. Textology of the First Nine Zachalas of Mark’s Gospel,” Slavia 88/4
(2019) 371-382.

5 J. Ostapczuk, “Predislovia blazennogo Feofilakta Bolgarskogo k Evangeliam v kievskih Evangeliah tetr 1697
11712 gg.” Venec hvalenid. Studia ofiarowane profesorowi Aleksandrowi Naumowowi na jubileusz 70-lecia Lato-
pisy Akademii Supraskiej (ed. M. Kuczyniska) (Bialystok: Akademia Supraska 2019) X, 115-126; J. Ostapczuk,
“Predislovie Feofilakta Bolgarskogo k Evagneliti ot Matfea v kirilli¢eskih staropetatnyh Cetveroevangeliah iz
Brasova (1561/62 g.) i Buharesta (1582 posle 1582 g.) i ih otnosenie k rukopisnou tradicii,” Trinadcatye Zagre-
binskie Ctenid. Shornik statei po itogam mesdunarodnoi naucnoi konferencii 3—4 oktibri 2018 g (ed. Z. Levsina)
(Saint Petersburg: Rossijskai Nacionalnai Bibliotcka 2019) 315-329; J. Ostapczuk, “Warianty tekstologiczne
Przedméw do Ewangelii bt. Teofilakea Bulgarskiego jako podstawa do identyfikacji wzoru cyrylickiej tetra-
ewangelii wileniskiego bractwa $w. Ducha z 1644 rokw,” Stowianie w monarchii Habsburgdw. Literatura, jezyk,
kultura (eds.]. Stradomski — M. Kuczyriska — M. Cistiakova) (Krakowsko-Wieleriskie Studia Slawistyczne 17;
Krakéw: Ksiggarnia Akademicka 2020) 87-97; J. Ostapczuk, “Prefaces to the Gospels by Blessed Theophy-
lact, Archbishop of Bulgaria, in Early Printed Cyrillic Tetraevangelia from Lviv,” RTChAT 66/1 (2024) 7-25.

6 J. Ostapczuk, “Spisok glav Evangelia ot Matfed v staropecatnyh kirilli¢eskih bogosluzebnyh Evangeliah tetr i ih
otnoSenie k rukopisnoi tradicii” Slavia 89/2 (2020) 200-216; J. Ostapczuk, “Oglavlenic Evagenlia ot Ioanna
v staropedatnyh bogosluzebnyh éetveroevangeliah,” Konstantinove Listy 14/2 (2021) 109-125.

7 J. Ostapczuk e al., “Kratkie zitid Evangelistov v kirilli¢eskih staropecatnyh Evangeliah tetr i ix proishozdenie,”
Konstantinove Listy 13/1 (2020) 126-143.
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(2) five Middle-Bulgarian Gospels issued in the second half of the 16th century (Bragov
1562 and 1579, Alba Iulia® 1579, Bucharest 1582 and after 1582),
(3) and one Middle-Bulgarian Gospel issued in 1583 in Bragov.

Ninety-nine East Slavonic Tetraevangelia, issued in Moscow, Vilnius, Lviv, Kyiv, Klintsy
and Pochaiv were divided into five following subgroups:

(1) Moscow Gospels printed before 1655, together with the first three Vilnius editions is-
sued by the Mamonich Printing House (1575, 1600 and c. 1620) and the one from
Klintsy (1786),

(2) Moscow Gospels printed after 1655 together with Kyiv Tetraevangelia issued after the
year 1720 and five Pochaiv editions,

(3) Lviv Gospels from Printing House of the Lviv Dormition Confraternity (six editions
issued in 1616, 1670, 1690, 1704, 1722 and 1743) and one from Vilnius Orthodox
Brotherhood of the Holy Spirit issued in 1644,

(4) two editions printed by Mykhailo Slozka in Lviv in 1644 and 1665,

(5) the first two editions from Kyiv issued in 1697 and 1712.

A textual and liturgical analysis of menologion, i.c. a special appendix providing inform-
ation on feast days’ and the commemorations of saints and sacred events for the entire litur-
gical year, not only proved the above-presented classification to be true but also allowed for
distinguishing several additional subgroups.'

8 Medieval name of this city located in Romania is Balgrad.
9 The information given on the feasts or saints is complemented in many cases with the prescribed Gospel read-
ings (ie. pericopes).
10 See: J. Ostapezuk, “Early Printed Cyrillic Liturgical Tetracvangelia Issued in the Lands of the 16th Century
Medieval Romania. General Characteristic and Menologia Analysis,” Biblicum Jassyense. Romanian Journal
for Biblical Philology and Hermeneutics 9 (2022) 67-125; J. Ostapczuk, “Klasyfikacja typologiczna Menolo-
gionow w cyrylickich starych drukach liturgicznych Ewangelii tetr,” Polza zelo velikaa: sbornik naucnybh statei
k 60-telit: Andred Viadimirovica Voznesenskogo (ed. N.V. Nikolaev) (Saint Petersburg: Rossijskai Nacionalnai
Biblioteka 2022) 41-48; J. Ostapczuk, “Liturgical Tradition in the Romanian Tetraevangelion Issued in 1561
in Bragov and Its Relation to the Cyrillic Early Printed Gospel Editions from the 16th Century, Receptarea
Sfintei Scripturi: intre filologie, hermeneutici si traductologie. Lucrdrile Simpozionului International “Explordri
in traditia biblici roméneasci 5i europeand, XII, lagi, 1820 mai 2023 (eds. A.-D. Bibiri ez al.) (asi: Editura
Universititii “Alexandru Ioan Cuza” din Tasi 2023) 249-260; J. Ostapczuk, “Kult $wietych a tozsamo$¢ wy-
znaniowa — zmiany w aparacie liturgicznym wschodniostowianiskich cyrylickich starych drukéw liturgicznych
Ewangelii tetr (na przykladzie wydah Eawry Poczajowskiej).” Wielokulturowosé Europy Srodkowo-Wichodniej:
doswiadczenia przesztosci i wyzwania terazniejszosci (eds. ). Getka — J. Grzybowski) (Interkulturowos¢ Europy
Srodkowo-Wschodniej; Warszawa: Wydawnictwa Uniwersytetu Warszawskiego 2023) 42-67; J. Ostapczuk,
“Cyrillic Early Printed Tetraevangelia Issued in Kyiv in 1697 and 1712 — Their Liturgical Tradition and Ori-
ginal. Study of Saints and Feasts Present in the Menologia,” RTChAT 65/1 (2023) 7-32; J. Ostapczuk, “Me-
nologia of Cyrillic Early Printed Liturgical Tetracvangelia Issued in Vilnius,” Knzygotyra 80 (2023) 116-146;
J. Ostapczuk, “The Cyrillic Early Printed Liturgical Tetraevangelion Issued in Vilnius/Vievis in 1644 and Its
Source. Research into the Saints and Feasts Present in the Menologia,” Slavia 93/1 (2024) 62-77.
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As examples, we can point to:

(1) two Middle Bulgarian Tetraevangelia issued in 1582 and after 1582 at the Monas-
tery of St. John the Baptist (Plumbuita on the River Colentina, now in Bucharest) by
Hieromonk Laurentie,

(2) five editions from the second half of the 18th century issued in Pochaiv intended for use
in the Greek Catholic Church, i.e. the Byzantine rite of the Roman Catholic Church.

This classification was based on the examination of several Gospel fragments and some
paratexts'! that precede each Gospel Book, as well as the menologion, placed at the end of
the volume. In addition, early printed Cyrillic liturgical Tetraevangelia contain some other
paratexts that close each Gospel book. Subscriptions'* — together with Superscriptions'® —
and final numerical notations are assumed to be the most succinct text entities in Greek as
well as in Church Slavonic handwritten and early printed Tetraevangelia.

2. The Scholarship of Subscriptions in Church Slavonic Tradition

Subscriptions in Glagolitic and Ciyrillic Tetraevangelia were widely disregarded in Sla-

vonic scholarship. In the first volume of Novum Testamentum Palacoslovenice, i.e. Evan-

4

gelium Secundum Ioannem,' no attention was paid to paratexts. In the second volume -

Evangelium Secundum Mattheum — only the preface to this Gospel and its list of chapter
titles were studied,” while the subscriptions were completely disregarded. In an article
written by Bulgarian scholar Ekaterina Dogramadzieva, who studied paratexts in Church
Slavonic manuscripts of Tetraevangelia, subscriptions occupy merely one paragraph, ap-
proximately half a page.'®

11 On the term ‘paratext; see G. Genette, Paratexts: Thresholds of Interpretation (Literature, Culture, Theory 20;
Cambridge: Cambridge Univeristy Press 1997), while on various paratexts present in Gospels, see P. Andrist,
“Toward a Definition of Paratexts and Paratextuality: The Case of Ancient Greek Manuscripts, Bible as
a Notepad. Tracing Annotations and Annotation Practices in Late Antique and Medieval Biblical Manuscripts
(eds. L.I. Lied - M. Maniaci) (Manuscripta Biblica 3; Boston, MA: De Gruyter 2018) 130-149.

12 Subscriptions are also called as: final titles, end-titles or postscripts.

13 Superscriptions are also called as: initial titles, beginning-titles, inscriptions, opening-titles or introductory-
titles.

14 Evangelie ot loanna v slavinskoj tradicii (Novum Testamentum Palacoslovenice 1; Saint Petersburg: Rossijskoe
Biblejskoe Obsestvo 1998).

15 Evangelie ot Matfed v slavinskoj tradicii (Novum Testamentum Palacoslovenice 2; Saint Petersburg: Rossijskoe
Biblejskoe Obsestvo 2005) 169-180.

16 E.Dogramadzieva, “S’ stav na slavanskite r ' 'kopisni éetveroevangelia,” Palaeobulgarica 17/2 (1993) 11-12.
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3. The Scholarship of Subscriptions in Greek Tradition

In Greek tradition, subscriptions were sporadically researched and rarely included in critical
editions."” This dismissive approach has changed over the last two decades. Bachelor'® and
PhD theses' have started to survey subscriptions, conference papers® have presented the
outcomes of research on subscriptions. Articles in leading international biblical journals,
as well as chapters in monographs, explore the complex history of subscriptions.”! These
succinct texts have also been included in structural visualisations of Greek manuscripts.”

A new typology of subscriptions in the Greek tradition has been developed® by
T. Wasserman, L. Thorp and C.T. Elmelund based on their content, wording and gradual
development. They divided subscriptions into three main types:**

17 C. Tischendorf, Novum Testamentum Graece (Lipsiae: Giesecke & Devrient 1869) 212-213, 410, 737-738,
966-968; H. von Soden, Die Schriften des Neuen Testaments in ibrer iltesten erveichbaren Textgestalt herges-
tellt auf” Grund ibrer Textgeschichte (Gottingen: Vandenhoeck & Ruprecht 1911-1913) I, 294-300;
W.H.P. Hatch, Fascimiles and Descriptions of Minuscule Manuscripts of the New Testament (Cambridge, MA:
Harvard University Press 1951) 33-36. See also L. Thorp — T. Wasserman, “The Tradition and Development
of the Subscriptions to 1 Timothy,” Studies on the Paratextual Features of Early New Testament Manuscripts
(eds. S.E. Porter — C.S. Stevens — D.L Yoon) (TEN'TS 16; Leiden — Boston, MA: Brill 2023) 174.

18 L. Arvedal, The Subscriptions to 1 Timothy. An Investigation of Their Traditions and Development (Diss. Orebro
School of Theology; Orebro 2016).

19 G.A. Payne, 4 Textual Analysis, Critical Reconstruction, and Evaluation of the Superscriptions and Subscriptions
to the Corpus Paulinum (Diss. Southwestern Baptist Theological Seminary; Forth Worth 2002); D.G. Cham-
pagne, Scribal Habits within the Superscription and Subscription Traditions of Greek New Testament Manuscripts
(Diss. New Orleans Baptist Theological Seminary; New Orleans 2013).

20 M. Vercesi, Gospels' Subscriptions in Greek Manuscripts: Tracingthe Route of Paratexts (Presentation at the European
Association of Biblical Studies Graduate Symposium, Prague 2022), hetps://www.academia.edu/87639811/
Gospels_Subscriptions_in_Greek_Manuscripts_Tracing_the_Route_of_Paratexts [access: 20.10.2024];
E. Van Elverdinghe, Les souscriptions des Evangiles dans la tradition manuscrite grecque: genéses dun paratexte
(Conference Presentation at Société Belge d’Erudes Byzantines, 22¢ journée byzantine, Namur, 9 juin 2023);
E. Van Elverdinghe, Quand le nombre des témoins dépasse celui des mots ou comment éditer les souscriptions
grecques des Evangiles (Conference Presentation at Séminaire «Editer et commenter les paracextes bibliques:
enjeux et méthodes», College de France, Paris, 4 avril 2024).

21 T. Wasserman, The Epistle of Jude: Its Text and Transmission (ConBNT 43; Stockholm: Almqvist & Wiksell
International 2006); C.T. Elmelund - T. Wasserman, “The Subscriptions to Mark’s Gospel and History of Re-
ception,” NTS 69/4 (2023) 429-444; C.T. Elmelund - T. Wasserman, “Second Timothy: When and Where?
Text and Traditions in the Subscriptions,” Studies on the Paratextual Features of Early New Testament Manu-
scripts (eds. S.E. Porter — C.S. Stevens — D.I Yoon) (TENTS 16; Leiden — Boston, MA: Brill 2023) 202-226;
Thorp — Wasserman, “The Tradition and Development of the Subscriptions to 1 Timothy,” 172-201.

22 P Andrist — M. Wallraff, “ParalexBib: An ERC Project Dedicated to Paratexts in Greck Manuscripts of
the Bible, COMS Bulletin 2/1-2 (2016) 63-68; S. Dirkse — P. Andrist — M. Wallraff, “Structural Visual-
isation of Manuscripts (StruViMan): Principles, Methods, Prospects” Open Theology 5/1 (2019) 249-258.
See also descriptions of manuscripts on https://www.manuscripta-biblica.org [access: 20.10.2024].

23 This typological classification of subscriptions, as T. Wasserman and C.T. Elmelund stated (“The Subscrip-
tions to Mark’s Gospel and History of Reception,” 430), corresponds to Hatch’s description of subscriptions
(Fascimiles and Descriptions of Minuscule Manuscripts of the New Testament 1951), and drew some termino-
logy form D.E. Champagne’s PhD thesis (Scribal Habits within the Superscription and Subscription Traditions of
Greek New Testament Manuscripts).

24 Elmelund — Wasserman, “The Subscriptions to Mark’s Gospel and History of Reception,” 432-433.
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(1) Type 1 - simple subscription indicates authorship (xatd péprov), often features the

genre (10 edayyéhiov) and sometimes reverential modifiers (&ywov),”
6 (dy10v) edaryyéhov katit udpkoy

(2) Type 2 - semi-elaborate subscription, aside from the elements mentioned above, has
a terminal modifier marking the end of a book?® (¢tehéaB, ellndev téhog or — only from
the 9th century onwards — tékog),”
(a)  edaryyehov xatd hovkay étedéatn,
(b)  Téhog oD KaTet (dryrov) hovkav (érylov) edaryyehiov

(3) Type 3 - claborate subscription features an additional chronological modifier — point-
ing to the date of origin (relative to the Ascension of Christ/Lord) and sometimes other
modifiers® (for example, geographical, pointing to the place of composition).
6 KTl lwdyyny drylov edaryyéhoy 26ed6Bn pets ypovovg Tpidkovta kel SVo Tig Tod YpLaTOD
Gvokplrewg (v maTU TR ¥M0W)

This typology of subscriptions in the Greek manuscript tradition also records positive
evidence of their omission (type 0).%

It is worth noting that some manuscripts in Greek and Church Slavonic languages fea-
ture two subscriptions simultaneously, i.e. semi-elaborate (type 2) and elaborate (type 3).
They were written one after another or were separated by final numeric notations:

TENOG TOD KUTé UApPKOV eDaryyeNiov

O Kot uipkcov ebaryyehtov 25ed6Bn pets ypovoug Séxa Tijg ToD YpLoTOD Avalews

KONELLS GKe 0T MAPICA CRATAIO 6V'AHIA

€IKE OT'B MAPKA CRATOE EVAHIE HZAACTS CA 110 ABT'EXD ACCATHX'D XPHCTORA BBZNECENHIA,

A combination of these two subscriptions in one manuscript can be called a compound
subscription.

The presence of two nearly identical expressions in a compound subscription, i.e. ToD
Kot pudpicov ebotyyehov (in Church Slavonic exe o1 Magica efaro eviania) and 1o xorte péproy
eoryyéhov (in Church Slavonic exe o3 mapia ceaToe ev'Amie), was sometimes perceived as

25 This type of subscription is in fact a repetition of superscription also known as an inscription (Elmelund —
Wasserman, “The Subscriptions to Mark’s Gospel and History of Reception,” 432).

26 A terminal modifier can also sometimes mark the end of a liturgical reading.

27 See Champagne, Scribal Habits within the Superscription and Subscription Traditions of Greek New Testa-
ment Manuscripts, 32—-100; Thorp — Wasserman, “The Tradition and Development of the Subscriptions to
1 Timothy,” 193.

28 Forexample, the divine-agency modifier (i.e. aov 8e), language of composition (i.e. Hebrew or Latin) or the so-
called Jerusalem colophon. Subscriptions to the Apostolic Letters have several other modifiers, i.c. indication
of the letter-carrier, quotations from Eusebius, tradition about Timothy’s episcopate, etc. (Elmelund — Wasser-
man, “Second Timothy: When and Where? Text and Traditions in the Subscriptions,” 205-206; Thorp — Was-
serman, “The Tradition and Development of the Subscriptions to 1 Timothy, 193-199).

29 Elmelund — Wasserman, “The Subscriptions to Mark’s Gospel and History of Reception’, 432; Elmelund -
Wasserman, “Second Timothy: When and Where? Text and Traditions in the Subscriptions,” 205-206;
Thorp — Wasserman, “The Tradition and Development of the Subscriptions to 1 Timothy,” 191.
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superfluous.*® Therefore, to simplify a given compound subscription, one of these two may
have been sometimes omitted.

In addition to the subscriptions, Tetracvangelia can also feature some additional verses
(i.e. epigrams, succinct prefaces) and several final numeric notations appended to the end

of the Gospel books.

4. Objectives

This paper is an attempt to legitimise, based on the presented typology of subscriptions, the
final numeric notations and additional verses, textual classification of early printed Ciyrillic
liturgical Tetraevangelia and prove the significance of various succinct texts closing Gospel

books for biblical scholarship.

5. Textual Classification of Early Printed Cyrillic Liturgical
Tetraevangelia

5.1.  South Slavonic Tetraevangelia
All eleven® South Slavonic Tetraevangelia attest to the presence of subscriptions, sticho-
metric notation and some other texts closing each Gospel book.

In contrast to East Slavonic editions, all Middle Bulgarian and Serbian Tetraevangelia
have a geographical modifier included in the Subscription to the Gospel of John: R naTums
ocTpoR'S (¢ méTye) T7) viow). This conveys information that the book was written on Patmos
Island. Thus, as several examples presented below, this element proves that South Slavonic
Gospel editions form a separate group.

Only some of the South Slavonic Tetraevangelia feature a combination of a semi-elab-
orate subscription (type 2) with an elaborate one (type 3), i.e. a compound subscription.
In the case of the Gospel of Matthew, it is found only in one edition (Brasov 1583). In the
case of the Gospel of Mark, a combination of two subscriptions was present in four (Brasov
1562, 1579 and 1583 as well as Alba Ioulia 1579), while in the case of the Gospel of Luke,
in all six Middle Bulgarian Tetraevangelia issued in the second half of 16th century (i.e.
Brasov 1562, 1579 and 1583; Alba Iulia 1579, Bucharest 1582 and after 1582). Thus, these
facts — as the one below — point to the possibility of dividing all of the Middle Bulgarian
Tetraevangelia into four subgroups.

In early printed Cyrillic liturgical Tetraevangelia, only two of four Gospel books may
have additional verses appended to their end.

30 A similar situation is attested to subscriptions to the Apostle Letters (see Thorp — Wasserman, “The Tradition
and Development of the Subscriptions to 1 Timothy,” 199).

31 The Gospel edition issued in Sibiu in 1551-1553 has only part of the Gospel of Matthew extant, all subscrip-
tions have been lost. Thus, this edition had to be excluded from this study.
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The Gospel of Mark can be supplemented with the following text: peveno (e) sbiers
METPOMB BB HME. CATEOPENO e HAYAAO 0T MPOPOTECKAND CAORA. EXKE ¢ BBICOTHI NALLICALLIA HCAIMNA.
KPHAATD 0BPA3L ev'AHIA IABASA (DT17yopedfy [88] Do métpov v pdyy, Emorauto Ot Ty dpyipy
4md Tod TpodnTiKoD Adyou Tod 2§ Houg émbvTog Tob Rawiov, THY TTEpwTUY eikova ToD
ebayyehov detkvbet) which can be also preceded by the expression: gaoMo AA €cTh Ko exe
omB MApKA ev'Ane (ioTéov &L TO KaTl pdpKoy edayyEMOY).

The Gospel of Luke can be supplemented with the following text: peveno Bbiers naaoms
BB UM 0T CBALIGHNHYBCKATO Ke OBPA3A ChiH. 0T 3AKAPHE CRALIGNHHKA KAAALIA HAYAT
(dmyopevdn dmd mavdov &v pwuy, dte O lepaticol yapaxTiipog VoY, 4md Layaplov ToD
leptnrg Bupidvrog Apgato) always preceded with the expression: BEAOMO AA cTh 1AKO €€ 0T
ASkH cToe ev'arie (IoTéov &T1 TO KorTe hovkdy edaryyehiov).

These two additional texts, which are in fact succinct prefaces, are present only in six
Tetraevangelia:

(1) two Middle Bulgarian issued in the first half of the 16th century (Targoviste 1512 and

Sibiu 1546) and three Serbian (Rujno 1537, Belgrade 1552 and Mrksina Crkva 1562),
(2) and one Middle-Bulgarian Gospel issued in Brasov in 1583.

Two Middle Bulgarian Tetraevangelia issued in Bucharest in 1582 and after 1582 attest
only to the presence of the first of the two above-mentioned additional texts, i.e. the one
appended to the Gospel of Mark, while the second related to the Gospel of Luke is missing.

Itis also worth noting that the expression BA0Mo A ceTb 1Ko exe 0T MApKA evanie (i0Téov
8710 xaTh pdpioy edaryyihov) preceding the first additional text is present only in the 1583
Brasov Gospel edition.

Three Middle Bulgarian Tetraevangelia printed in Bragov in 1562 and 1579, as well as
the one from Alba lulia issued in 1579, and all East Slavonic Gospel editions omit these
two supplementary succinct prefaces. The presence of these two additional texts appended
to the Gospel of Mark and Luke reaffirms the classification of all South Slavonic Tetraevan-
gelia into four subgroups.

All early printed Cyrillic liturgical Tetraevangelia issued up to 1635 feature a final
stichometric notation. In all of them, the number of verses (Greek otiyor) is indicated at
the end of each Gospel. All South Slavonic and East Slavonic Tetraevangelia printed be-
fore 1635, indicate the same number of verses in Matthew, Mark and John, i.e. 2600, 1600
and 2300, respectively. Most of the editions consulted indicate that the Gospel of Luke
has 2800 verses, while only five Middle Bulgarian Tetraevangelia attest to 2070 verses.
These five editions were issued in the second half of the 16th century, i.e. in Bragov in 1562
and 1579, in Alba Iulia in 1579 and in Bucharest in 1582 and after 1582. Thus, these five
Middle Bulgarian Gospel editions should be classified into separate subgroups.

The evidence presented above based on subscriptions, final stichometric notation,
and additional verses (appended only to the Gospel of Mark and Luke) legitimates clas-
sifying all South Slavonic Tetraevangelia into one separate group and the four following
subgroups:
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(1) two Middle Bulgarian Gospels issued in the first half of the 16th century, i.ec.
Targoviste 1512, Sibiu 1546, and three Serbian ones, i.e. Rujno 1537, Belgrade 1552
and Mrksina Crkva 1562,

(2) three Middle Bulgarian Gospels printed in Bragov in 1562 and 1579 and in Alba Iulia
in 1579,

(3) two Middle Bulgarian Gospels issued in Bucharest in 1582 and after 1582,

(4) and one Middle Bulgarian Gospel printed in Bragov in 1583.

5.2. East Slavonic Tetracvangelia

All early printed East Slavonic liturgical Tetraevangelia, as all their South Slavonic counter-
parts, also attest to the presence of subscriptions.

All Gospel editions issued in Moscow before 1655, including the first three printed
at the Mamonich Workshop in Vilnius (1575, 1600 and c. 1620), and the edition from
Klintsy (1786), which is a reprint of the Moscow edition issued in 1648,% feature a set of
texts closing all four Gospel books, i.e. an elaborate subscription (type 3) and final sticho-
metric notation.

All editions issued in Moscow after the year 1655 (with only one exception), in Kyiv
after 1720,” and in Pochaiv feature the following — innovative in the second case -
elements:

(1) in the Gospel of Matthew — presence of a semi-elaborate subscription (type 2) and the
absence of any final numeric notation,
(2) in the Gospel of Mark — substitution of total stichometry with final numeric notations

based on the modern divisions of this book, i.e. pointing to 16 chapters (81) and 678

verses (Xou) in this Gospel.

Only two early printed Cyrillic liturgical Tetraevangelia — the first of which was printed
in Moscow in 1689 and considered exceptional in terms of size and press run,’* and the
second issued in Lviv in 1743 — in the case of all four Gospel books, feature exclusively
semi-elaborate subscriptions (type 2 — indicating the end of the book), do not have any
stichometric or other numeric notations.

Thus, the evidence presented concerning the type of subscription, i.e. type 3 or 2 in the
case of the Gospel of Matthew, and final numeric notation, i.e. its presence or absence in
the Gospel of Matthew, or substitution with the number of modern chapters and verses in
the Gospel of Mark, prove that all Tetraevangelia from Moscow, eight from Kyiv (issued

32 Voznesenskij, Predvaritel'nyj spisok staroobridceskih kirilliceskih izdanij XVIIT veka, 31 (No. 85); Emelanova,
Staroobridieskie izdanid kirillovskogo srifta konca XVIII - nacala XIX v. Katalog, 263-265 (No. 169).

33 After the year 1720, Gospel editions were printed in Kyiv in the following years: 1733, 1737, 1746,1752,1759,
1771, 1773 and 1784. Only two Tetracvangelia were printed in Kyiv before 1720, i.e. in 1697 and 1712.

34 AS.Zernova, Knigi kirillovskoj pecati izdannye v Moskve v XVI-XVII vekah. Svodnyj katalog (Moscow:
Tip. B-ki im. V.I. Lenina 1958) 119.
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after 1720) as well as five from Pochaiv,” should be divided — with two exceptions - into

two following subgroups:

(1) Gospel editions from Moscow issued before 1655, the first three Vilnius editions and
the one from Klintsy issued in 1786,

(2) Gospel editions from Moscow issued after 1655, Kiev Tetracvangelia printed after 1720
and five Pochaiv editions.

Almost all Tetraevangelia issued in Lviv — except for the last one printed in 1743,% the
fourth one from Vilnius” issued in 1644 — a reprint of the Lviv Gospel from 1636, as well
as the first two from Kyiv printed in 1697 and 1712 have final stichometry substituted with
another numeric notation. In these ten editions, the numeric notation indicates the num-
ber of chapters in each Gospel according to their modern division (i.e. 28, 16, 24 and 21)
and to their liturgical sections (i.e. 116,71, 114 and 67).

Only two Lviv Tetraevangelia issued at Mykhailo Slozka Printing House® (1644 and
1665), as well as the first two Gospel editions from Kyiv (1697 and 1712), include in the
subscription to the Gospel of Matthew expression nanncano sbiers ([cvv]eypadn) instead
of nzaacrs ca (6£¢866n) and a noun ev'ancroms (edayyehiotot) added to the words
cAMEMB TBMB (0T 0 0T0D).

The addition of the expression cambma TMs ev'ancroms (9 edTob Tod edaryyehaTot) in
the subscription to the Gospel of Luke appeared in merely two Lviv Gospel editions issued
in 1644 and 1665 at the Mykhailo Slozka Printing House.

Thus, the evidence presented concerning the substitution of total stichometry with two
other final numeric notations (indicating the number of modern chapters and liturgical
sections) and the integration of certain additional expressions into the subscriptions to the
Gospels of Matthew and Luke prove that eight Lviv Tetraevangelia, the fourth from Vilnius
and the first two from Kyiv, should be divided into three following subgroups:

(1) five Lviv Gospel editions from the Dormition Brotherhood Printing House (i.e. 1636,

1670, 1790, 1704 and 1722) and the fourth from Vilnius (i.e. 1644),

(2) two Lviv Gospel editions from the Mykhailo Slozka Printing House (i.e. 1644 and 1665),
(3) the first two editions from Kyiv (i.e. 1697 and 1712).

All ninety-nine East Slavonic early printed Ciyrillic liturgical Tetraevangelia based on
the textual readings revealed in subscriptions and innovations in numeric notations in

35 There are only five Gospel editions from the Pochaiv monastic printing house. They appeared in 1759, 1768,
1771 and twice in 1780. Pochaiv printers used the 1746 Kyiv Tetraevangelion as their exemplar (J. Ostapczuk,
“Oryginal cyrylickich starych drukéw Ewangelii Tetr wydanych w Poczajowie. Analiza $wiat i $wigtych obec-
nych w menologionach,” Slavistica Vilnensis 68/1 [2023] 10-23).

36 Gospel editions were printed in Lviv eight times, i.c. in 1636, 1644, 1665, 1670, 1690, 1704, 1722 and 1743.

37 The fourth Vilnius Gospel edition appeared at the Vilnius Brotherhood Printing House.

38 Ostapczuk, “The Cyrillic Early Printed Liturgical Tetracvangelion,” 75 (and cited in footnote no. 104 literature).

39 Sixother Lviv Tetraevangelia appeared at the Dormition Brotherhood Printing House.
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comparison to their South Slavonic Tetraevangelia constitute a separate group that can be
divided into five — above enumerated — subgroups. Two editions, the 1689 Moscow and
1743 Lviv, can be treated as exceptions to these five subgroups.

Conclusion

Subscriptions to the Gospel books and final numeric notations are the most succinct text
units in Tetraevangelia. Their length does not always match the number of textual variants
they feature, i.e. short text units can transmit a relatively significant number of readings.

The results of several textual studies of four Gospel fragments, all prefaces to the Go-
spels, lists of chapter titles, short lives of Evangelists, and liturgical tradition reflected in
Menologion have proven that all early printed Cyrillic Tetraevangelia should be divided
into two main groups and nine subgroups in total. The textual analysis of subscriptions and
final numeric notations produced the same results as in previously undertaken studies and,
thus, confirmed their correctness.

This survey of subscriptions to various Gospel books and their final numeric nota-
tions has proven that these succinct text units are of great significance and should not be
overlooked in biblical scholarship. Despite their succinctness they do testify — as the above
presented evidence proves — to the development of the Gospel tradition and have to be
employed to confirm or refute some assertions made especially when studying the textual
development of the Gospels and relations between Church Slavonic handwritten and early
printed traditions, and comparing them with their Greek counterparts.
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Table 1. Indication of the place of origin at the subscription to the Gospel of John

in South Slavonic Tetraevangelia and its omission in East Slavonic Editions

Subscriptions in all South Slavonic Tetraevangelia,
issued in Middle Bulgarian and Serbian recensions

Subscriptions in all East Slavonic Tetraevangelia,
issued in Moscow, Vilnius, Lviv, Kyiv and Klintsy

€Ke 07D HWANA CRATOE GV'FAMlG

HZAACTB CA N0 NBTEXD AB.
XPHCTORA BBZNECENHIA
BB NATME 0CTPOR'S

€KE 0TD HWANA CRATOE BAAMORBCTRORANHIE
(or ICONELL'D €K€ 0TD HWANA CBATAIN GV‘FAI/II'A)
HZAACT CA TIO A'E’I"EX'B .XB.
XPHC’I‘OEA RBZNECENHIA

Table 2. Semi-Elaborate (Type 2) and Elaborate subscriptions (Type 3)

in South Slavonic Tetracvangelia

Targoviste 1512, Brasov 1562 and 1579, Bucharest 1582 Brasov 1583
Sibiu 1546, Alba Iulia 1579 and after 1582
Rujno 1537,
Belgrade 1552,
MrkSina Crkva 1562
Subscription ICONELLB ke
to the Gospel 0T MATQERA
of Matthew ICONELYD ICONELLD ¢TAMo eV AMR.
€KE OT'B MATQEIA CRATOE | €KE OT'B MATAEIA CRATAIO | €K 0T MATAEIA CRATAM | 6:Ke 0T MATQEA CRATOE
eV AHIE HZAACTD CA VAU HZAACTS €A VAU HZAMCTD CA eV AHIE HZAACTD CA
cAMEMB TEMB cAMBMB TEMB
N0 ABTEXB Ji. XPUCTORA | 10 ABTEX Ji. XPHOTORA | 1o ABTEXB i, XpHCTORA | o ABTBXB . XpHCTORA
BBZNECENHIA BBZNECENHIA BBZNECENHIA BBZNECENHIA
Subscription ICONELB €Ke 0B ICONELB €K 0B
to the Gospel mapica evauro MAPKA eV AHI0
of Mark HZAACTS CA
€KE OTB MAPKA €KE OTB MAPKA €KE OTB MAPKA €IKE OTB MAPKA
CBATOE V' AHIE CBATOE V' AHIE CBATOE EV'AHIE HZAACTD | CRATOE V' AHIE HZAACTD
HZAACTD CA No ABTEX 1. XpHCTORA | ¢A 10 ABTEXA . CA 110 ABTEXS .
Mo A'BTEX I, XPHCTOBA | BBZNECEHHIA XPHCTORA BAZNECEHHIA XPHCTORA BAZNECEHHIA
BBZNECENHIA
Subscription KONELY €K 0T AOYIKH | KONELIB €Ke OTB AOYKH | IKONELY €Ke OT'B AOYKH
to the Gospel ¢ToMY eV AHI0. ¢ToMY eV AHI0. ¢TOMY eV AHI0.
of Luke GKE 0T AOYKhI GKE OTB AOYKbI GKE OT'B AOYKhI GKE OT'B AOYKhI
CRATOE EVAHIE HZAACTS | CBATOE EVAHIE HZAACTD | CRATOE GVAHIE HZAACTD | CRATOE €V AHIE HZAACTS
¢A 110 NBTBXB @, ¢A 110 NBTBXB @, ¢A 110 NBTBXB @, ¢A 10 NBTBXB @I,
XPHCTOBA BAZNECEHHIA XPHCTORA BAZNECEHHIA XPHCTOBA BAZNECEHHIA XPHCTORA RAZNECEHHIA
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Table 3. Succinct prefaces to the Gospels appended to subscriptions
in South Slavonic Tetracvangelia

Targoviste 1512, Brasov 1562 and 1579, Bucharest 1582 Brasov 1583
Sibiu 1546, Alba Iulia 1579 and after 1582
Rujno 1537,
Belgrade 1552,
MrkSina Crkva 1562
Subscription omitted RBAOMO AA €CTh IAKO ¢Ke
to the Gospel OB MapicA ev'AHe
of Mark PEENO iKE BBICTH NETPOM EEHO 2Ke BBICTH MIETPOM | PeveHo BBICTH NETPOM
BB PHIS CATROPEHO e B UM CBTROPENO e BB PHM CATROPEHO Ke
HATANO OT'% NPOPOECKAND HAYANO 0T NIPOPOECIKATD | NAYAAO 0T MPOPOTECKAND
CAORA. €K€ ¢'B BBICOTbI CAORA. €KE CB BBICOThI CAORA. €KE ¢'B BLICOTbI
NALLIEALLIA HCAIHNA. NALLIGALLIA HCAIHNA. NALLIEALLIA HCAIMNA.
KPHAATD OBPA3H KKPHANTD 0BpA3H KHAAT OBPAZ
eWAHIA IABABA eV AMRA ABA'BA eVWAHIA IABA'BA
Subscription | gEA0MO AA 6CTb AKO omitted omitted REAOMO AA €CTh FAKO
to the Gospel | exe o ASicn ¢oe exke 0T ASICH ¢Toe
of Luke evAHIE peveno BbIeTh eV auie peveno BbIcTh
MABAOMB BB FMM’B oTB MABAOMB BB PMM'B 0TB
CRALHENNHPBOKAND Ke CRALIENNHYBOKAND Ke
OBPA3A ChIH. 0T 3AKAPHE OBPA3A ChIH. OTB 3AKAPHE
CRALLENNHICA KAAALIIA CRALLIENNHICA KAAALIIA
NAYATS NAYATD
Table 4. Stichometric notation in South Slavonic Tetraevangelia
Targoviste 1512, Brasov 1562 and 1579, Bucharest 1582 Brasov 1583
Sibiu 1546, Rujno 1537, Alba Iulia 1579 and after 1582
Belgrade 1552,
MrkSina Crkva 1562
Gospel of Matthew 2600 2600 2600 2600
Gospel of Mark 1600 1600 1600 1600
Gospel of Luke 2800 2070 2070 2800
Gospel of John 2300 2300 2300 2300
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Table 5. Subscriptions in East Slavonic Tetraevangelia

Issued in Moscow | Issued in Moscow | Issued in Lviv Issued in Lviv by Issued in Kyiv
before the year after the year by Orthodox Mykhailo Slozka | in 1697 and 1712
1655, in the first 1655, Confraternity Printing House (i.e. the first two)
three from Vilnius | in Kyiv after 1720 | Printing House (in 1644
and the one from and in Pochaiv and the fourth and 1665)
Klintsy (1786) from Vilnius
(printed in 1644)
GOSPel of KONELLB KONELLD KONELL'D KONELB KONELLD
Matthew | exe 075 MAT g6 €Ke 0T MATOCA €Ke 0T MATOCIA ©KE OT'h MATQER | CRATAM eV AHRA
CRATATO €W AHIA CRATATO eV AHIA CRATAM eV AHRA CRATATO eV AHIA 0T MATOER ¢Ke
HZAACT ¢A HZAMCTS €A NATMHCANO BbICT'S NATHCANO BbICT'B
CAMBMB TBMB (AMBMB TEMB CAMBMB TEMB
eVTAHCTOMS eVFAHCTOMD
10 ABTEXB . no ABTEXE . Mo ABTEXB . no ABTEXE .
XPHCTORA XPHCTORA XPHCTORA XPHCTOBA
RBZNECENHIA RBZNECENHIA RBZNECENHIA RBZNECENHIA
Gospel ICONELLD ICONELLD KONELB ICONELLD
of Mark €IKE OTB MAPKA 0T MAPKA CRATOMY | 0T MAPKA CRATATO | 0T MAPKA CRATAN | 0T MAPKA
CRATOE eV AHIE eV A HiKe eV AMRA VAR CRATOMY €V"AHI HiKe
HZAACT'D CA HZAACT'D CA HZAACT'D CA HZAACT CA HZAACT'D CA
1o ABTEXB 1o ABTEXS 1o ABTEXB 1o ABTEXB 1o ABTEX
. XPHCTORA . XPHCTOBA . XPHCTOBA . XPHCTORA . XPHCTOBA
BBZNECENHIEA RBZNECENHIA RBZNECENHIA BBZNECENHIA RBZNECEHHIA
Gospel ICONELB ICONELLD ICONELD KONELB ICONELLD eV AHI
of Luke BAMOB'ECTROBANNOMY

€Ke 0T AOYKbI
CRATATO €V AHIA
HZAACT ¢A

10 ABTEX 1.
XpHeTORA
RBZNECENHIA

€KE 0T AOYKbI
CRATATO €V AHIA
HZAACT ¢A

no ABTEX 1.
XpHeTORA
RBZNECEHHIA

¢Re 0TD AOYKLI
CRATATO €V AHIA
HZAACTD CA

no ABTEXD 61,
XpHeToRA
RBZHNECEHHIA

K OTB AOYKbI
CRATANO V' AHIA
HZAACTD CA
CAMEMB TEMB
VFAHCTOMB

no ABTEXB 1.
XPHETOBA
BBZNECEHHIA

0TB AOYICI)I CRATAI
€Re HZAACTD CA

no ABTEXD 1.
XpHeTORA
RBZNECEHHIA

Table 6. Final stichometric and numeric notations in East Slavonic Tetraevangelia

Issued in Moscow Issued in Moscow Issued in Lyviv,
before 1655, the first three after 1655, Vilnius in 1644,
from Vilnius and the one in Kyiv after 1720 and the first two from Kyiv
from Klintsy (1786) and in Pochaiv (1697 and 1712)
Gospel of Matthew 2600 information omitted . ch:.xp rers 2? and
liturgical sections 116
16 chapters chapters 16 and
Gospel of Mark 1600 and 678 verses liturgical sections 71
Gospel of Luke 2800 2800 _ chapters 24and
liturgical sections 114
Gospel of John 2300 2300 chaprers 21 and

liturgical sections 67
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The subject of the monograph is the Lukan pericope describing events during one of the
meals that Jesus eats with a representative of the Pharisees in the Gospel of St Luke, specific-
ally in 14:1-24. The issue is discussed extensively and concerns not only all descriptions of
Jesus” meals in the Third Gospel before Luke 14 (5:29-32; 7:36-50; 9:10-17; 10:38-42;
11:37-54) and after it (15:23-32; 16:19-21; 22:14-38; 24:28-32; 24:41-43), but also in
the book of the Acts of the Apostles (16:34; 20:7-11; 27:33-38), which proves the origin-
ality of this study. It is worth mentioning that the motif of meals and eating appears more
frequently in Luke-Acts than in the gospels of the other synoptics. However, a comprehens-
ive overview of this important issue has been lacking until now. The word ‘convivialitd’ used
in the title has its English equivalent — conviviality. It denotes the quality of being cordial
and friendly in a social setting.

The very theme of the work described here draws on a famous article by Xavier
De Meeus (“Composition de Luc XIV et genre symposiaque,” Ephemerides Theologicae
Lovanienses 37 [1961] 847-870), who identified the scene in question as the classical
Greek literary genre of symposium, since the pericope contains a series of parables told in
the context of a meal, making it similar to this genre. Luke describes similar characters and
includes motifs that appear in the symposia of Plato, Xenophon or Apuleius. During these
meetings, it was common practice to engage in various debates. In his presentation of status
quaestionis, the author also mentions David P. Moessner’s work — a classic monograph for
studies on the Third Gospel — Lord of the Banquet. The Literary and Theological Signific-
ance of the Lukan Travel Narrative (Minneapolis, MN: Fortress 1989), which, contrary to
its title, does not focus primarily on the theme of meals, but rather on the presentation of
the figure of Jesus in the section on the journey to Jerusalem. Moessner shows the connec-
tion between the motif of Jesus’ meals and travel. Another important work for Masolo is
the latest monograph on this subject, namely Thomas Esposito’s work entitled Jesus’ Meals
with Pharisees and Their Liturgical Roots (Analecta Biblica 209; Rome: Gregorian & Bib-
lical Press 2015). Jesus’ three meals with the Pharisees are discussed extensively in this work,
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including Luke 14:1-24. At the very beginning of his work, Esposito rejects the classific-
ation of this pericope as a symposium — unfortunately, Masolo does not respond to this
criticism, although he criticises Esposito’s main thesis (p. 37).

The author uses the method of narrative criticism, based on the book by Daniel Mar-
guerat and Yvan Bourquin, Per leggere iracconti biblici (Rome: Borla 2011). He pays
particular attention to the effect the text has on the implied reader and analyses the mzise
en abyme technique used in Luke 14. The author analyses the text from the perspective
of a first-time reader who demonstrates an understanding of the nature of a symposium
(p-42). The choice of narrative criticism as the leading tool of analysis is appropriate for the
objectives of this monograph.

The first chapter (Articolazione del testo) is unusual in that it does not use the chosen
method of analysis. This part of the work contains a philological analysis of the vocab-
ulary used to describe the meal scenes, which, in turn, is valuable in narrative criticism,
as it is akind of ‘pact’ or ‘agreement’ (patto narrativo) between the text and the reader.
The analysed terms refer not only to acts of eating, but also inviting, resting as a gesture
characteristic of feasts at that time, tasting, preparing and serving meals, as well as general
vocabulary related to feasting. In the second subsection of the chapter, the author describes
the characters appearing in the scene, as well as those appearing in Jesus’ story. It also ana-
lyses the place and time of action, circumstances, customs, and the goal that the hosts and
guests have in mind.

The second chapter, in its first part, analyses the meal scenes in the Galilean section
preceding Luke 14, especially 5:29-32; 7:36-50. To a lesser extent, it studies the descrip-
tion of the multiplication of bread in 9:10-17, which has a different, more proleptic char-
acter, foreshadowing the Last Supper. The feast at the house of Levi is an opportunity to
present the purpose of Jesus’ mission — the divine Physician who came to call sinners to re-
pentance. The Pharisees and scribes oppose Jesus’ disciples and Jesus Himself because of
the meal shared with sinners. The double juxtaposition of the motifs of fasting and eating
and drinking (5:33), together with the metaphor of the bridegroom (5:34), already fore-
shadows the Passion. The reference to new wine emphasises that the extensive use of meal-
related terminology is a means by which Jesus explains his teaching. Luke 7:36-50 discusses
Jesus’ identity as a prophet and the issues of forgiveness and love. Once again, a shared meal
becomes an opportunity for discussion and confrontation. The second, shorter part of the
chapter deals with the section called Journey to Jerusalem. In its initial phase, the author of
the Gospel makes many references to meals — in 9:52; 10:7; 10:38-42; 11:2; 11:5, 8, 11 -
which are not, however, the main theme of the pericopes. Nevertheless, the monograph de-
votes more space to Jesus’ second meal with the representative of the Pharisees in 11:37-54.
This scene is dominated by open hostility between Christ and the Pharisee faction. Accord-
ing to Masolo, the author of the Gospel combines in this pericope the genre of symposium
with a Hebrew form of speech beginning with the word ‘woe’ (a prophetic judgement).

The third chapter — I/ simposio lucano — constitutes the largest part of the work and forms
the core of its deliberations. The author methodically applies the principles of narrative
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analysis and defines the genre found in Luke 14:1-24 as a quadruple chreia: (1) first, ‘dra-
matic’ (cria drammatica) 14:1-6, which describes the healing in the Pharisee’s house and
is an introduction to the next three, which are parables of Jesus; (2) 14:7-11: about guests
taking seats; (3) 14:12-14: about the host inviting guests; (4) 14:15-24: about the great
banquet. The thematic and narrative unity of the entire fragment is clear, and the connec-
tions and parallelisms between the individual parts are well highlighted. Masolo meticu-
lously employs, although he does not explicitly mention it, the method of close reading and
treats each verse separately, devoting a subsection to it.

The author also shows key intratextual references in Luke 14:1-6 to earlier, analogous
scenes, especially 6:6-11 and 13:10-17 (pp. 143-145), which is justified by the fact that
these three scenes are the only accounts of miracles in the Gospel of Luke that deal with
the theme of the Sabbath. Luke 14:1-6 introduces the confrontation with the Pharisees.
The second moment in the narrative, 14:7-11, is defined as a chreia with two discourses:
the first called apotreptic, describing what is done, and the second called protreptic, indi-
cating what should be done (discorso apotrettico e protrettico). It ends with a summarising
maxim in 14:11 (p. 163). This type of double discourse is also present in the third moment
of the narrative about reciprocity when inviting guests to a feast, while the final speech is
the most elaborate parable. Jesus’ three discourses are addressed to different characters: the
first is general in nature and addressed to everyone, the second is addressed to the host,
and the third is a response to a question from a participant in the feast. The first speech
about taking seats raises the issue of the social status of those invited, as well as pride and
humility, and calls for a change of mentality. Jesus’ second discourse on inviting guests
also contrasts two social groups: the wealthy and those related to them, and the marginal-
ised. Luke 14:12—14 refers not only to a change of mentality, but also to the last things in
14:14b, where there is a statement about repayment at the time of the resurrection.

The longest parable about the great banquet (14:15-24) refers to motifs from previous
scenes and is described by the author as a social revolution and an eschatological feast. Its
four main theses are: (1) Israel’s leadership is wasting an opportunity for salvation, (2) the
Kingdom does not reject those who are invited, (3) it is not Jesus who excludes, (4) des-
pite adversity, the banquet takes place. The parable is a chreia that begins with a question
(14:15) and ends with a general statement that applies to those present at the Pharisee’s
house, as emphasised by the phrase T tell you’ (14:24) spoken emphatically to them. Luke
places the parable between a blessing and an admonishing remark. The blessing in 14:14
(to which the next one in 14:15 refers) is doubly paradoxical, as it suggests that happiness
lies in the absence of repayment, which will actually be granted at the resurrection. The final
remark in 14:24 allows for a re-reading of the entire parable and prompts the reader to ask:
will there be a place for me at this feast, which is the feast of Jesus? This is a question about
man’s attitude towards others and also concerns Christ’s disciples. It emphasises the need
to look for people in unexpected places and to invite even those whom no one else would
invite. By using the mise en abyme technique, Masolo gives the pericope 14:1-24 many
overlapping meanings that the implied reader can relate to themselves.
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The final chapter deals with all the meal-related scenes in the last part of Luke’s dip-
tych. A significant scene of this type before the Passion is the Last Supper, which is present-
ed as a foreshadowing of the banquet of the kingdom (banchetto del regno). Three motifs
converge in this scene: the plan of salvation, the necessity of fulfilment, and convivialita.
The next two scenes analysed in detail concern the encounters with the Risen Christ and
the meals with the disciples in Emmaus and later in Jerusalem in Luke 24. These meals
allude to the Eucharist and Christ’s salvific action (Emmaus) and are an opportunity for
final teachings (24:36-49). In the Acts of the Apostles, references to communal meals are
frequent and appear from the beginning. Among many such scenes, it is worth highlight-
ing the summaries that talk about the breaking of bread together, as well as the episode
with Cornelius, which shows that pagans can also participate in communal meals, which is
confirmed in chapter 15 during the scene of the so-called ‘Council of Jerusalem’. The next
chapter contains an episode that is significant for the main thesis of the work. It describes
Paul’s missionary activity no longer in the synagogue, but in the oikos of Lydia and the con-
verted guard (Acts 16:33-34; 16:40). The author calls the meal at the latter’s house after his
baptism quasi-liturgical (p. 263). This convivializa is the salvific sign, the heart of the scene.
The same happens in the scene in Troas in Acts 20, where the Eucharistic gesture of break-
ing bread is also accompanied by this sociable friendliness. Convivialita often accompanies
salvation in Luke’s work, as can also be seen in the last discussed scene in Acts 27:33-38,
where the breaking of bread becomes in itself a source of salvation. Luke probably refers
here to the Eucharistic banquet.

Overall, Masolo’s work has undeniable merit. It is a comprehensive study of a motif
that frequently appears in Luke’s diptych and demonstrates its theological significance.
The convivialita featured in the title is linked to the main message conveyed by Jesus and is
often associated with the theme of salvation. The meticulous exegesis of Luke 14:1-24 and
most of the thirteen meal scenes is a creative contribution to the study of Luke’s diptych.
The analysis covered not only scenes describing Jesus’ meals, but also parables relevant to
this topic, such as Luke 15:11-38 and 16:19-31. The monograph’s contribution to Lukan
exegesis lies in its focus on sociable friendliness and showing its significance. The analysis
of Luke 14:1-24 itself is creative and meticulous, as it shows how the scene of the meal with
the healing at the beginning and the following parables of Jesus are interrelated and, thanks
to mise en abyme, have more meanings than if they were considered separately.

However, certain objections can be raised in relation to the work. The study is narrat-
ive, but since the term ‘symposium’ appears in the title, it was worth examining in detail
whether Luke 14:1-24 belongs to this genre. Esposito’s work casts serious doubt on this
classification, and Masolo’s monograph, unfortunately, does not address this objection at
all. The author, however, often uses the names of other Greek genres, such as chreia and
syncrisis. Another source of dissatisfaction is the lack of sufficient attention paid to an
issue that seems important for the work: when does the phrase ‘breaking bread’ refer to
the Eucharist, and when does it refer to a simple meal? This issue is important in the Acts
of the Apostles and is the subject of differing opinions. Masolo sees a connection between
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convivialita and salvation, but does not resolve whether the summaries in the first chapters
of the Acts of the Apostles and the later scenes describe the first Eucharists or not.

Since the analysed work adopts narrative criticism methods, it seems that there is also
alack of distinction between scenes in which convivialita is an important motif and those
in which it is secondary. For example, in Luke 9:10-17, there is no narrative emphasis on
convivialita. Of course, the presence of similar vocabulary is a link between the scenes ana-
lysed in the work, but it would be more consistent with the chosen narrative method to
organise the material related to meals according to a narrative criterion, such as the theory
of the plot. As the author himself points out (p. 286), the choice of the title scene is not
dictated by any criteria derived from narrative criticism, but rather by its exemplary nature
(this is more of a criterion from form criticism). It contains elements characteristic of meal
scenes: the arrival of Jesus as the guest of honour, who becomes the protagonist, dialogue
and teaching, and the use of vocabulary related to feasting.

These observations do not detract from the undoubted value of the work, which is co-
herent and very comprehensive. Masolo’s monograph will be an indispensable point of ref-
erence for scholars who study meal scenes, broadly understood issues of salvation in Luke-
Acts, and the titular convivialita, or sociable friendliness, which is more significant for the
meaning of Luke’s diptych than it may seem at first reading. Drawing attention to this issue
is an undeniable merit of Masolo’s monograph.
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